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4 are! two ways of approaching a great philo- . 
I: | way is to study his precise teaching, 

tion with his age and with his contempo- 

iate predecessors. I have the greatest 

se who perform this work of scholarship, 

'e only satisfactory and respectful method of 

4g a} philosopher, requiring, as it does, both 

jf esearfh and the most sympathetic philosophical 
if -The other and easier method (is) of inquiring 
|| osopher can teach us in our present problems." 
IIXANDER, M.A., LL.D., F.B.A., Hon. Fellow 
Il (College, Oxford, and Professor of Philosophy in 
sity of Manchester. 
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THOUGH the existence of Sripatipanditacharya’s Bhashya 

on the Vedanta-Sitras of Badarayana has been long known, 

it has not sO far been available In print. An incomplete 

Telugu edition was published many years ago but this 

is the first time the whole text is offered in the Dévaniagari 

script. The circumstances under which this edition has 

been undertaken have been set out at some length in the 

Introduction that follows and it is needless, therefore, to 

say anything further on that head here, except to state 

thatit is entirely due to the public spirit and liberality 

evinced by the Mysore Lingayet Education Fund Associ- 

ation that it has at all been possible. 

The publication of a work of this kind, a well-known 

commentary on the Védénta-Siitvas, raises the question 

whether there is any utility in making ancient works of 

this kind available to the general public. The criticism 

has been offered suggesting that there are systems of 
D philosophy which though they have not yet passed away, . i 
L still “drag on their barren life, a fixed monotony of | 
p Centuries" and the specific instances offered are “the 
r Schools of Brahmans and Buddhists and Confucians, who have 
E drained off the life-giving words of their ancient masters Ip. e 
- "o labyrinthine canals and stagnant pools. There !n (i8 aa 2 


$ ‘‘verteemed East is the limbo of unchangeable Sy s; em | ses 
Preserved from the fertilizing breath of change A hi i MM 
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in the remark? that commentators in India have been content 
to build up their own systems of thought, profound though 


2 Presidential Address at the Indian Philosophical Congress, 
1980. See in this connection Das Gupta, History of Indian 
Philosophy, I. 68. . A similar charge of Sterility can be preferred 
against contemporary Western philosophy: The scoffer may 
pretend,” remarks Professor Wolf, after offering an account of recent 
and contemporary philosophy, “that all these philosophies are little 
more than the reminiscences of the thought of past ages. He may take 
to pieces all these philosophical tapestries (from Haeckel to Smuts, 
ranging from 1834 to 1934) and show that they are mainly a patch- 
work of scraps derived from Heraclitus or Parmenides, Plato or 
Aristotle, Descartes or Spinoza, Locke or Liebniz, Kant or Hegel, 
Schelling or Schopenhauer. And he may reiterate the oft-repeated 
charge that there is no progress in philosophy. Such disparagement, 
however, would be unwarranted, even if we admit some of the points 
on which it professes to be based. After all, the whole history of civili- 
zation is so short that it has been described as a ' provincial episode ' 
when measured in terms of terrestrial time, to say nothing of cosmic 
time. And of this ' provincial episode’, the whole history of philo- 
sophy is but a single aspect, which only emerged about twenty-five 
centuries ago and has been more or less smothered more than half 
the time. Moreover, the problems of philosophy are peculiarly 
difficult to answer in a manner that may command general consent, 
For they do not lend themselves to the kind of empirical verification 
which secures something like general agreement in the sciences. In 
fact, as soon as any group of problems becomes amenable to empiri- 
cal verification, it forsakes its parental philosophic home, and sets 
up as a separate science. In this way, philosophy always remains 


- the limbo of highly speculative questions, which it is very difficult 


^ 
p) 
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to answer satisfactorily, but which most intelligent persons find it 
equally difficult to suppress. And since times do change and we 
change with them, each age needs at least a re-statement of old 
Problems and old solutions in terms best adapted to its own habits 
of thought or speech. An excessive Straining after originality, or 
the appearance of originality, may do more harm than good. A 
knowledge of the history of one's subject is probably a universal 
requisite, but especially so in the case of philosophy. For of philo- 
sophy it is particularly true that all history is contemporary history." 
(4. Wolf in An Outline on Modern Knowledge, Chapter XIII, on 
Recent and Contemporary Philosophy, 589.) What Professor Wolf says 


; in regard to modern Western philosophy may, ssissima verba, be 
said of Indian philosophy. 
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they be, ‘‘ only as appendages to the Védas and Upanishads ”. 
Remarks like these miss the main point that the Védas and 
Upanishads enshrine philosophical thoughts far too fecund 
to be allowed to rust away. They simply refuse to die. 
Philosophy is yet philosophy whether it is found in 
the Vēdas or in the Upanishads or even in the mathe- 
matical formule in which Spinoza, of all modern philo- 
sophers, set it. Philosophy, whether in the East or in the 
West, has emerged from religion as often as it has: 
entangled itself in its meshes, and the intermingling is not 
to be regretted if it has helped in the elucidation of truth. 
Nothing better brings out the justice of this observation 
than the lines on which Western philosophy itself has 
developed. To take but one instance, the case of Spinoza, 
who, perhaps, has most influenced European philosophical 
and even political thought in modern times. How much 
of his system, if a system it be, he owed to his Rabbinical 
masters, how much to the Neo-Platonists and through them 
to earlier Hindu thinkers and how much again to Descartes ? 
Then, again, how much did the Christian Platonists of Alex- 
andria and St. Augustine annex of the grand philosophy of 
religion built up by Plato and Aristotle, and Plotinus, 
Proclus and the rest of the Neo-Platonists during a period 
which covered some eight centuries of human thought? 
And how much of St. Thomas Aquinas is based on the 
later Platonists? And how much Neo-Platonism itself, 
as a system of philosophy, which tried to resolve the 
absolute or God into the incarnation thereof in the Logos, 
or reason of man, and which aimed at demonstrating the 
graduated transition from the absolute object to the 
personality of man, a concretion of European and Hindu 
philosophy and religion so-called? If philosophy is the 
science of religions or things in general, if it is properly 
an attempt to find the absolute in the contingent, the 
universal in the particular, the eternal in the temporal, the 
real in the phenomenal, the ideal in the real, or in other 


. words, if it is to discover, as one interprets it, the single 
- principle that possesses within itself the capability of 
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transition into all existent variety and varieties, which it 
presupposes can be done not by induction from the 
transient, but by deduction from the permanent as that 
spiritually reveals itself in the creating mind, then the 
philosopher should be a man, to adopt the words of Goethe, 
who stations himself “in the middle (between the outer 
and the inner, the upper and the lower), to whom the 
Highest has descended and the Lowest mounted up, who 
"is the equal and kindly brother of all." Philosophy passes 
the borderland as often as not of religion in its speculations. 
And if religion is a craving after responsibility to a Higher 
Power ; a mode of thinking, acting and striving after God ; 

or determining one’s spiritual relationship to the unseen 
World; then philosophy needs must do this. Nor is 
philosophy mere Science either ; it is something more than 
Science. If Science has for its province the world of 
phenomena, and deals exclusively with their relations, 
consequences and sequences ; if it can never tell us what a 
thing really and intrinsically is, but only why it has become 
so; and if it can only, in other words, refer us to one 
inscrutable as the ground and explanation of another inscrut- 
able, then philosophy has a function to fulfil and a róle to 
play. Where Science is silent, there steps in Philosophy. | 
“No wonder it has been described as ''divine wisdom " 
instilled into and inspiring a thinker's life, irrespective of 
the sources from which the inspiration is drawn. Religion 

E \ and philosophy cannot be kept in watertight compartments 
n any more than religion and science can be to-day.? If men of 


All good moral philosophy, as was said, is but a handmaid 
to religion. —Francis Bacon, in Proficience and Advancement of 
Learning; Book II. 

“ Religion is the elder sister of philosophy.””—W. S. Landor, 
Imaginary Conversations (David Hume and John Hume). 
Keats claimed much more for philosophy. He sang :— 
.. "Philosophy will clip an Angel's wings, 

Conquer all mysteries by rule and line, 

Empty the haunted air, the gnomed mine, 

Unweavea rainbow. ag: 

—Keats, Lumia, Il, 


w. 
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science can invade philosophy and professing: metaphysicians 
adopt the scientific methods and modes, there is no reason 
why religion and philosophy should stand divorced from 
each other, though they should normally function in their 
respective domains. 

What is important is that the method pursued should be 
scientific, for philosophy is a science, ifnot, indeed, as Bacon 
has it, the great mother of sciences. There is no need to-day 
to elaborate this point. But it is necessary to stress the 
fact that the synthesis offered by Badarayana is not only a 
scientifically drawn up one but has for its essence a system 


2 0 OO a a Sat mensmpemmg eo a aT 


Schopenhauer went to the other extreme and said, ‘‘ Philosophy is 
not science but an art "—if so, it must be held to be an art based on 
principles. Otherwise, reasoning which fills so large a space in 
philosophy would be without any justification and philosophy entirely 
restricted to an emotional something which can neither be proved 
nor disproved. 

"' There is a sharp line of demarcation separating religion and 

NI philosophy. The goal of religion is salvation and that of philo- 
s sophy is truth. Yet even the most abstract type of philosophy 
contains a religious element, and the greater its development the 
faster its expansion.” —Melamed in Spinoza and Buddha, Introduc- 

tion, page 19. 

Professor A. Wolf has recently remarked that '' one of the most 
interesting features of recent and contemporary philosophy is the 
renewed co-operation between men of science and philosophers”. 
After warning against the possible " dangers” of a hasty swing of 
the scientific pendulum, he refers to the “dangers” lurking in 
"the unusually friendly relationship which is loudly proclaimed to 
exist now between Science and the Churches". He suggests that 

, ‘philosophy will be in a healthier condition when it has entirely 

" | ceased to be a handmaid to theology, and pursues its cosmic- 
problems as independently as possible of vested interests ° (Zc. cit., 
589-592). $ 

An absolute divorce between Philosophy and Theology is sug- 
gested by Bertrand Russell when he says: Philosophy cannot itself i 
i determine the end of life, but it can free us fom the tyranny of 
prejudice and from distortions due to a narrow View.’ 

Pierre Boyle (1647-1706), author of the famous Dictionnaire 
Historique et Critique, maintains the impossibility of reconciling . 

| faith with reason. : 
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of thought which has for its sheetanchor scientific 
thinking. His method is strictly scientific. By the term 
“method”? is meant the path by which we arrive ata 
certain goal; a conscious and orderly way of doing some- 
thing; a way of planning, organising and ordering one’s 
research and thought. In the West, this problem of 
“method” was fought and settled, so far as natural 
science is concerned, some three hundred years ago, after the 
pioneering of Bacon, Descartes, Galileo, Boyle and others; 
and the settlement provided a basis on which the enormous 
scientific advances of ensuing centuries became possible. In 
social science, no such basic method yet exists. ‘‘ Method" 
implies understanding and control. Looseness of thought 
and language. are incompatible with it. If we understand 
Badarayana aright, entirely from the mould into which he 
has cast his Sivas, we have to postulate that to him 
* method" seemed all-important; for without it, he 
could not have controlled the seeming contrariety of thought 
that had come to prevail in the interpretation of Védic and 
Upanishadic texts and the anarchy, as it were, that had 
been introduced by different schools of thought (sZàZas) 
in matters affecting the vital problems of the Za» and 
the àZmaz. That many such schools existed and had their 


- own separate text-books which had been handed down orally 


from teacher to pupil for countless generations, seems 


not open to any doubt. A crisis had evidently been 


reached in philosophical thought and the necessity of control- 


— ling interpretation had become obvious. Hence the rigidly 


scientific manner in which Badarayana applies his mind to the 
method of samanvaya. Where all the texts should be given 
credence, scientificmethod, the method by which agreement 
can be reached, becomes all-important. He begins to question, 
not only texts in particular, butalso the doctrines educed from 
them by different schools. He seeks, in a word, a basic under- 
standing, so that chaos which was claiming mastery in the 
philosophical domain, may be put out of court. In the 
dialectics employed by him, we see he uses rules and 
modes of reasoning which help to clarify the philosophical 
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standpoint he wishes to vindicate and lay down in authori- 
tative fashion. The doctrine of samanvaya, which is the 
science and art of co-ordination, of re-interpretation of 
mutually opposing texts, and of educing the highest Truth 
from a consideration of the fundamental teachings of all 
Vedàntic declarations considered collectively, receives in his 
hands a supremacy that is undisputed. It is no exaggera- 
tion to say that of all teachers of ancient times in India, he 
alone attempts the scientific and methodical approach to 
the study of Védic and Upanishadic texts in all their aspects 
and thus places the method of study itself on a pedestal that 
is from every point of view unassailable. The actual effect 
of this methodology was the restoration of order in place of 
chaos: those who came under its mighty influence, tried to 
keep to it, with the result that thinking was rationalized 
and kept within the bounds of reason instead of running to 
waste. The principle of samanvaya still holds the ground 
and if anything, has had extended scope given to it. Infalli- 
bility and unalterability ceased to be drags on philosophy 
with its increasing application. Philosophy, indeed, came 
into its own; it, in fact, came to be something more than a 
mere intellectual creed or a comforting belief. And its 
effect on religion was that it came to be regarded as some- 
thing more than a mere system of ritual. It might, indeed, 
be claimed that Bàdarayana's method revolutionized phi- 
losophical speculation in this country, inasmuch as it found 
a place under its wide wings not only for the spiritual 
teachers who stuck to the old order of thinking but also for 
those seers and seekers after the truth who, while obviously 
outside the purview of the current schools of thought, had still 
reckoned themselves to be within their pale by reason of the 
broadening of the base of philosophical reasoning initiated 
by him. Intellectualism, cured of its narrow and mechani- 
cal outlook, helped to be less destructive than it would 
otherwise have been. Under the dominating influence 
of Bàdar&yana's method, we have one all-embracing 
scientific standpoint, owing allegiance to that which is 
highest and most exalted in Upanishadic speculation, to 
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which all schools of thought owe obedience and respect and 
from which they derive their main sources of inspiration. 
The unification in method that has resulted has not impeded 
diversity in thinking, whileit has helped to avoid the rise ofa 


` number of warring schools differing in their aims and working 


exclusively by themselves and endeavouring to exclude one 
another. The differing schools, as they exist to-day, owe a 
common allegiance to Badar&yana, as much because 
they follow his method of reasoning as for the fact that they 
have to argue and co-ordinate thought on the basis laid down 
by him. In him they find a common meeting point and 
through his method they are making their own contribution 
to the building up of a philosophical system which can be 
rightly termed universal. The texts of the Védas and the 
Upanishads are there; the doctrines and theories are there 
imbedded in them; it is only the method of co-ordinating 
them and interpreting them that is new. Badarayana’s great 
contribution is that he introduces a new method, a new 


manner of reading the texts, and a new way of interpreting 


them. With the march of time, changes in view-points should 
naturally vary. What satisfied one could not satisfy 
another. The highest expression of any philosophical truth 
atany given time cannot but be the expression of the high- 
est philosophical consciousness of that time. If that be so, 
while the older formule may be retained, the frank recog- 
nitionis inevitable that they areout of date in certain respects 
and that they ought to be re-interpreted in such a manner 


as will bring them into conformity with the highest philo- 


sophical consciousness of our own time. Badarayana’s 
perception and avowal of this fact is what makes him great 
in the Indian philosophical field. "That is the very reason 
that we find no complaint against him for the depar- 
ture he makes. On the other hand, there is a singular unani- 
mity of opinion that his method is the right one and that is 
the reason why it has won universal approval among his 
successors. The fact of the matter is that as with Bada- 
rayana, so with us, the measure of our light is always far 


_ in excess: of the measure of our obedience, though this is 
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never explicity proclaimed and all the time the legal fiction 
prevails that no change has been made in the position. It 
is thus that B&darüyana's method has helped to introduce 
scientific order and research in the study and interpretation 
of the Védas and the Upanishads. With its aid, the conclu- 
sions of the past are being continuously brought into line 
with the findings of the present with the result that philoso- 
phy has never languished in this country, as the rise of the 
Successive schools of thought bears eloquent witness to; 
in fact, it has contributed to the building of these living 
schools of thought, which, whatever may be their defects, 
have never agreed that the principle of scientific thinking can 
be set aside with impunity. It is this principle too that has 
helped to give universality and catholicity to Upanishadic 
views in the world of to-day. Ue 

The Sivas are there to elucidate Badarayana’s position ; 
for even without the commentators who have, each in his 
own way and from his own point of view, endeavoured to 
make known to us what they consider to be his views and 
opinions, there is enough in them to prove that the attitude 
assumed by him is demonstrably scientific. And that 
attitude is one that could only be postulated of one who is 
strictly scientific in his method. Badarayana provides, in 
brief, an epitome of the Upanishad doctrine in his work, 
which accordingly becomes the foundation of the later 
Vēdānta. He shows that Brahman is the first principle of 
the universe; he proves this by Samanvaya, t.e., “‘from the 
agreement" of the Upanishad texts (I. 1. 4); and he 
proclaims the fundamental proposition that ‘all the texts 
of the Védauta deserve credence ”, savva-védania pratyayam 
(III. 3. 1). To Badarayana, the Védas may be super- 
natural in origin and he may be held to construct his 
entire doctrine from them, but it is undoubted that where the 


meaning of a text is doubtful, he does not hesitate to call in 


the aid of experience to settle the sense. Inspiration and 
revelation give way to reason and ratiocination.* One who 


banner reid O I i pole Rees Sac oe ee ops er cen MU 
` * In this he followed, as a Mīmāmsa teacher, the Mīmāmsa rule 
of interpretation which lays down that when two texts differ, 
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of the first principle of the universe cannot well 
It was 
so with Parmanides; it was so with Plato; and it cannot 
well be otherwise with Badarayana, who is out to prove that 
the first principle of the universe is Brahman. The impres- 
sion he has left on generations of scholars who have read 
and interpreted him has been this and there is no fear that 
generations of scholars yet unborn will not be impressed by 
the self-same fact. He throughout stresses reason rather 
than authority, re-interpretation rather than the blind 
acceptance of ancient views because they are ancient and 
scientific synthesis rather than a conglomerate of what seem 
mutually destructive texts. The Si¢vas, indeed, challenge 
with scientific precision the validity of what appear to 
have been popular concepts that were still—in Bada- 
rüyana's time—the source of dangerous confusion to men, 
even to men learned in the Védas and the Upanishads. 
To those trained in the exact sciences and bred up in 
the atmosphere of the law, where rules of interpreta- 
tion demand an exactitude in their application that 
could only be associated with a scientifically trained mind, 
a study of the Sivas of Badar&yana generates the 
feeling that they are dealing with a philosopher whose 
first and last concerns are scientific thinking and scientific 
method. He was a master in his line; he was that 
because his knowledge was profound and supreme. 
His intellectual eminence seems unquestionable from the 
evidence afforded by the Sitvas themselves, quite apart 


is in search 


reason must be allowed to prevail in practice. (Yagnavalkya, 
II. 21). Manu also stresses reason as the final source of authority. : 
Where no authority is available, Manu says that @ma-tushti, that 
which is in consonance with the reason of the virtuous, shall 
be allowed to prevail. According to the commentators, reason should 


prevail not only where a case cannot be decided by any other autho- 


rity but also in cases where an option is allowed. Manu, indeed, 
sets down a high place to reason when he lays down the law: " Let 


x him adopt the course of action which is deemed right by pure 


reason” (Manu, VI. 46). 
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from the form in which they are cast. He reduced his 
knowledge pertaining to their subject-matter to a system ; 
arranged it and systematised it; and gave it out with full 
regard to its due bearings and connections. If one who 
does that cannot be described as possessing a scientific 
mind and if the method pursued by one such cannot be de- 
scribed as scientific, itis impossible to see who else and what 
else can be so described. It may be that to some the Sü£ras— 
all.Suzre literature is like that ——seem “ conundrums ” but 
that is a different matter. To those who have had the 
requisite training to understand them and to follow them in 


the manner they should be—and all sciences require training | 


to understand and follow them—there can be no question 
that they bear ample testimony to the greatness of 
Bàdaràyana as a philosopher. To his philosophic mind, 
no circumstance, however trifling, was too minute. It 
was allowed its due weight and if rejected, rejected for 
right reasons. In him, the art of Siva making reaches 
its high water-mark, the very climax of perfection. That 
is so because his mind was clear; his method perfect ; 
and his matter of supreme value. If any one can be 
named as deserving of the special title, in the whole 
Indian field of philosophy, of a master-mind, there is 
hardly any doubt his name would be the first to be 
mentioned. And if any one deserved the name of philo- 
sopher, it would undoubtedly be he—for he tries in one 
large sweep, as it were, to account for all the phenomena 
of the universe by a reference to ultimate causes. E There 
is no system of thought, no school of metaphysics, and 
no department of theoretical knowledge known in his 
time that is not laid under contribution by him in the 
making up of his Sééras. If philosophy is the science 
of all known sciences and if a philosopher is one who 
subordinates his mind to the strict discipline of scienti- 


- fic principles of thinking and enunciation of matter, the 


Sü£ras of Badarayana enshrine such a philosophy and 


Badarayana himself—whether he wrote the Sivas himself - 


or inspired a school of his own to do it, it does not really 
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& matter for this purpose—furnishes the best example of 
pees such a philosopher." 


3 ee npe ES 
| 5 Tt is needless to add that Badarayana (also called Subodhayana 
and Vyasa) has been reckoned in Hindu literature as a pre-eminent 
- teacher. In the Harivamsa (1. 3), we read: 
Jayati Parasarasunus Satyavatihridayanandanod Vyasat I 
Yasyasyakamalagalitam vangmayam amrutam fagat pibati u 
Victory to Vyasa, the heart-endearing son of Parásara and Satya- 
vati! From his lotus-like lips flowed freely the eloquent nectar (of 
knowledge) for the world to drink from. 
Ramanuja, in commencing his commentary on the Vēdānta 


Wines mies 


Sutras, prays :— 
Parasaryavachassudham upanishad digdhabdhi madhyoddhrilam 
Samsaragni vidipana vyapagala prauatma sanjivinim \ 
Purvacharya surakshitam bahumati vzyaghatadürasthità 
Manitamtu nijaksharath sumanaso bhaumah pibantvanvaham v 
nv “The nectar of the teaching of Paragara’s son, which was 
SE, brought up from the middle of the milk-ocean of the Upanishads— 
: which restores to life the souls whose vital strength has departed 
E owing to the heat of the fire of transmigratory existence—which was 
SA well guarded by the teachers of old—which was obscured by the 
i. mutual conflict of manifold opinions—may intelligent men daily 
enjoy that as it is now presented to them in my words.” 
Vādirājaswamin in commencing his commentary on the Maæñā- 
bharata, entitled the Zakshabharaza (Mangalacharana Slokas 1 and 2), 
has the following :— 
Vyasayapratimetihasarachanollasaya durvadinam ı 
Trasayasakaraya satsu kritavisvasaya doshadvishé u 
Bhasaya munaramya toyasadrusayasaya masévine 1 
- Dasayabhayadaya Madhvaguruhridvasaya tubhyam namak n 
Agadhavyasabodhabdhau nigudhah sabdarasayak | 
Na vivechayitum $akyah madrisair mandabuddhibhih n 
 Prakrantarthanusarena sikshastinya padasyacha 1 
_Artham kathamchidvakshyami tat kshantavyam mahatmabhih li 
I bow down to the incomparable Vyasa who takes delight in com- 
posing //ihasas ; who makes vain argumentators tremble and exhaust 
themselves ; who confides in the virtuous ; who shuns the evil-minded ; 
. who shines in his beautiful majestic ocean-like receptacle of Wisdom ; 
2 who blesses with his grace those who wait on him as his humble 
servants; who ever dwells in the heart of the holy teacher Madhva. 
EGENT. ‘In the unfathomable ocean of Vyasa’s knowledge are concealed 
Ii _ heaps of significant words; people of dull intellects like ourselves 
— are utterly unable to distinguish between them. 
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Bàdar&yana's survey of the Indian philosophical field of 
his day results in his conclusions being set down in a 
series of clear-cut Sivas which are definitely of the decisive 
type. He looks at the philosophy of his time with the 
practical mind of a profound reasoner to whom philosophy is 
not a field for archeological research, but a living thing in 
the world of his day. With almost amazing knowledge and 
skill, he unfolds before us the ancient texts co-ordinated in 
such a logical manner that we see the science of Brahman 
rise before us in its full-fledged shape. To say that his 
Sü/ras are succinctly composed, compact in form and 
diction, and full of the highest philosophical import is to 
utter a truism. To say that they reflect a close knowledge 
of the Védic and Upamishadic teachings of his time anda capa- 
cious yet sensitive mind, is to admit the bare truth. And to 
Say that they represent his conclusions with a directness 
that, under a deep passion for order, precision and plan- 
ning, a deep love for Humanity troubled with vital issues 
of Being and Becoming, is to confess the obvious. No 
more enduring monument can be thought for him 
than to understand aright his method and his plan 
as they are laid down for us in his magnificent work. 
Badarayana is famous for the economy of words practised 
by him in the evolving of his Sivas. To Badarayana even 
a letter had a value of its own. He would not use it, 


if he thought it unnecessary; he could do without it. What : 


we have to more particularly admire in regard to the 
Sü/ras is the order which controls them, the choice of 


Having no teacher to guide us, we explain with great difficulty, 


by a reference to continuity of thought and agreeably to the 


context. We therefore pray that the vastly learned will forgive us 
our shortcomings. i 

In Chapter X of the Břagavad-Gītā, in which the best of 
everything is mentioned, Sri Krishna says: “ Of the sages also I 
am Vyasa.” (X. 37.) 


° A saying in Sanskrit goes: “ A writer rejoices . as much in the Pv 
saving of half a short vowel as he would in the birth of a son ”, a son 
being, according to Hindu ideals of life, an absolute necessity for 


the salvation of a man. ; 
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the doctrines and theories selected by him as fundamental 
to the position assumed by him—for he has by no means 
exhausted all, though he has hinted at most of them 
and dealt only with those which are really primal in 
character—and the varied but suggestive argumentation, 
producing conviction now by starting from causes, now by 
going back to facts, and now again by referring to texts, 
but always unassailable, irrefutable, exact and scientific in 
spirit. He is almost mathematical in his thought, in fact 
Euclidean in his method. What shall we mention as his 
special merit—his faculty for constant co-ordination, economy, 
orderliness, or the force with which he establishes every 
point? If one adds to or takes from it, he will recognize 
that he departs thereby from science, thus tending towards 
error. What is most difficult in each science is to choose 
and dispose in suitable order the elements from which all the 
rest may be derived. Whatever the case with others, 
Badarayana has neither increased his first principles nor 
diminished them; neither has he abridged his proofs nor 
has he enlarged them indefinitely. In a treatise of the 
kind contemplated by him—convenient, catchy, topically 
arranged texts, easy of remembrance as Euclid's definitions, 
postulates and axioms—it was necessary to avoid every- 
thing superfluous, to combine everything that might be 
deemed essential, to consider principally, clearly and briefly 
all that might be held fundamental, to give propositions 
their most general form for, as a teacher, he should have 
realized that the detail of teaching particular cases only 
makes the acquisition of knowledge more difficult. Bada- 
rüyaga's purpose in composing his Sté¢vas cannot have been, 
by any means, the writing of an encyclopedia of philosophy; 
which was obviously impossible in the limits he set to him- 
self, but rather to offer to mature thinkers an introduction 
. to the study of the method of reasoning to be adopted 

generally in regard to the interpretation of texts of the 
Upanishads, which, in its turn, was to prove a necessary 
- . preparation for the science of Brahman as worked out in 
` them. Hence the particular emphasis Badarayana lays on 
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formal and logical method as well as the deliberate omission, 
except by implication, of all practical applications. He 
has, indeed, helped towards the construction of a logic 
(Brahma-tarkah) which has proved the best conceivable 
method of effective inquiry. On an analysis, it would be 
found to be one which, without breach of continuity, can be 
applied as much to belief on the one hand as to metaphysics 
on the other. He primarily aims at -the flawless logical 
derivation of all philosophical propositions from premises 
stated in advance. Making necessary allowance for un- 
doubted and, in some cases, serious uncertainty of text, 
it might be broadly remarked that the great historical 
significance of Badarayana’s .Sü/ras consists in the fact 
that through them the ideal of a flawless logical treatment 
of Upanishadic texts was first attempted to be transmitted 
to future times. As to the manner in which Bàdarayana 
executed his work, it must be admitted that it ‘is 
throughout well done, though from our modern 
standpoint we may think that too much is expected 
from the student. But we should remember it was not 
intended for the beginner but for the mature student 
of the Upanishads. It presumes a close knowledge of and 
a constant reference to the Védas, the Upanishads, the 
Piivvamtmdamsa, the whole of the Suva literature generally, 
including the Apastaméa, the Gautamaand the Vydya Sütras, 
the Sritis generally, including Manu and Ydaguavalkya, 
and the Puvduas, including the Vishuu-Purdma, and the epics, 
including the doctrines familiarized later by the Bhagavad- 
Gita, Pāņini, etc. Details of importance are accordingly 
omitted, and the uncertainties of the text render more difficult 
in some places the intentions of Badarayana. But the whole 
development of ideas is natural, easy and impressive to a 
degree and makes understanding of the view-point assumed 
possible, which would have been infinitely more difficult in 
other circumstances. This is so because Badar&yana had 
before him in one conspectus, as it were, the whole position 
envisaged by him, from first to last. But it must. be con- 
fessed, though such a confession cannot mean any reflection 
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on the author of the .Su//as, that his great emphasis on 
the logical renders it difficult to understand the subject- 
ài. matter as a whole, and its internal relations, especially to 
one who has not had the requisite previous training in the 


study of the Upanishads. 
The .Sü/rzs wil remain for all time the best and 


E if one may assert without claiming over much for them, 
the only perfect model of logical exactness of principles and 
of rigorous development of propositions. The science of 
Brahman as developed by Badarayana in his Sūźras may be 
capable of endless disputation as to what it connotes—that 
depends on our interpreter—but it cannot be improved 
upon from the point of view of the technique from which it 1s 
built up. If one would like to see how such a science can 
be constructed and developed to its highest stage from an 
extremely limited number of simple definitions and propo- 
Sitions, by means of rigorous syllogism, which at no time 
seeks any aid except what is derivable from the Upanishads and 
one's own reasoning faculty, one must turn to Bádarüyana's 
Sü£ras. Their universally admired perfection must be set 
down by the philosophical historian as the natural result of 

- along criticism which was developed in the constructive 
period of Indian philosophy ranging from the Védic sages to 
Kapila, to whom the Sankhya system is attributed. 

E | Badarayana's method of reasoning has, since his time, left 

Ee | its permanent impress on his successors. After him, 

| began a series of great commentators, who have fully 

illustrated, despite the differences between them, the 
real significance of the illustrious Teacher's methods 
and principles, by means of which they themselves tried to 
ee interpret and conquer the paradoxes concerning the 
ahs . Brahman. The fact that there has been no synthetic 
~ movement in the domain of Upanishadic philosophy since 
his time suggests the obvious inference that Badarayana has 
not been exhausted by his commentators and commentators 

- — oncommentators. The make-up of the Sü/ras has, however, 

| been vigorously assailed by modern Western critics, or rather 

= — by critics trained in the Western school of thought. To 
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say that he is ‘‘amibguous” or that he is unintelligible, 
cryptic or difficult is to confess lack of understanding on 
our own part. The merit of a Sra is its flexibility ; it 
should be capable of interpretation and re-interpretation. 
Where metaphysical speculation is active, no philosophical 
conception can remain stationary. If it was capable of 
growth, it was transformed and allowed to grow. This 
process of re-interpretation was rendered possible in India 
because of the succession of great seers and philosophers 
who dominated its, life since the Védic days. The process 
went onas much, indeed, on the Hindu legal and ritual sides 
as on the philosophical. No school of thought which makes 
this right of re-interpretation impossible can hope to survive, 
much less prove a leader in philosophical speculation. 
Without it, intellectual growth is impossible; and every 
limiting of it means the crippling of philosophical develop- 
ment and restricting the study of philosophy to mediocres 
and traditionalists, which means the ultimate barring of the 
growth of ideas. On the other hand, if the function of re- 
interpretation is clearly understood, then the difficulty of 
understanding the Sizvas will largely vanish. The many- 
sidedness (visva£0 mukhak) that is stressed as one of the 
prime characteristics of a Siva means no more than that it 
should afford full scope for interpretation—scientific, 
consistent and co-ordinated and not arbitrary, meaningless 
and self-destructive. 

Both the Pūrva and Uttara Mimdamsas deal pri- 
marily with the principles of interpretation, which evidently 
had long been in vogue. Jaimini, the reputed author of 
the Parva Mīmāmsa, is méntioned by Badara&yana, while 
Badarayana is himself mentioned by Jaimini. They probably 


were contemporaries (third century B.C.)  ]aimini set ` 
down the rules of interpretation to be followed in regard | 


to ritual, while Badarayana laid down those that should 
regulate the interpretation of conflicting Upanishadic texts. 
That Jaimini's methodology was capable of a wider applica- 
tion, as much in the ritual as in the philosophical region, was 
demonstrated by. Badarayana. The method itself was much 
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older than Jaimini and Badarayana, being traceable to the 

Brihmanas but these, among others,’ perfected it and set 

them down in their respective domains in authoritative 

fashion. In Badarayana’s hands, the method, perhaps, 

attained its widest scope and highest perfection, dealing as 

it did with philosophical speculations enshrined in the 

Avanyakas and the Upanishads. 

It was said of Plato that philosophy did not find him 

| noble, it made him so. In the case of Badarayana, it may 

be said that philosophy found him noble and left him nobler. 

It was not the path of the passions which led him to philoso- 

phy but the patient search after Truth. And that pursuit 

led him to a conception of Truth which was all-embracing. 

And if he taught by his example, he but illustrated the great 

saying that the true Teacher does not teach but only tells. 

And what is Philosophy to him as gleaned from the .Süzras 

which bear his name? To him, in his calm and serene light, 

\ philosophy is not doubt. It is positive, provable and proved 

knowledge. It is to him a body of methodized essential 

; Truth, whose single aim is the absolute understanding of 
| the Self and its place in the universe—the very highest it is 
^ or can attain to. To vary the language, philosophy is to him 
as thorough a knowledge as can be acquired of man and 
his nature, his genesis and environment, and his relationship 
to what surrounds him and to what is above and beyond 
him. It is, however, something more than mere moral 
duty done or religious sanction obeyed. It is the perfect 
life ; for, in the perfected understanding which to him is 
philosophy, he suggests is the only possible satisfaction of 
human nature. ‘‘ Know Brahman—Become Brahman. "*| 


* Badari and Atreya, for instance, are mentioned both by Jaimini 
: and Badarayana in their respective Sz/ras. Labukayana, Aitasayana, 
| | etc. are others named by Jaimini. 

* Cf. texts of the Upanishads like the following which are 
the staple food of commentators on Badarayana:— Brahma- 
vidapnoti param” ; “ Tamévam viditva atimrutyumzti ”; “ Brahmaveda 
Brahmaiva bhavati " 3 “ Yada pasyak pasyaté rugmavartam ”; "Mano 
Brahmetyupasita”’, etc., which may be rendered thus: “ He who 
knows Brahman reaches the Highest"; '" Having known Him thus 
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That is the way to perfect life. This: theory of philosophy 
which makes complete knowledge the ideal life, is developed 
by him in the Sivas as the direct result of his personal 
experience. The tone that dominates the Savas shows 
| that they are the work of a person who has passed through 
the stress of the struggle indicated in them—of choosing 
between opposing views, of weeding out rejected opinions 
and of selecting approved doctrines—and attained peace. 
And here Bàdarüyana touches on the kernel of the 
problem of Truth. Philosophy had made great progress 
since the days of the Védas and the Upanishads. The 
Védic speculations—as found in the latest hymns of the 
Kig-Véda and in the Atharva-Véda—on the origin of 
the world and on the eternal principle by which it is 
created and sustained, had undergone great change -under 
the influence of philosophical ideas. The cosmogonic 
legends of the Yajur-Véda—describing how the creator 
brings into being all things by means of the omnipotent 
sacrifice—had also been deeply affected by the philosophic 
thinking that is enshrined for us in the earlier Upanishads. 
The idealistic turn that philosophy took in both the later 
hymns of the Védas and in the earlier Upanishads was not, 
however, left undisputed. Beside it grew an empirical 
school, which about 600 B.C., threw out the two great 
religious systems of Buddhism and Jainism, which though 
offshoots of Upanishadic thought, were still independent in 
their outlook. The Upanishads thus gave scope for different 
schools of thinking with the result that a number of them, 
which in later times theorists included under the well-known 
nine systems of thought, had come into existence at least 
as early as the sixth century B.C. The chaos that had 
been introduced into the Upanishadic philosophy may thus 
" be imagined until Badarayana, three centuries later, tried ~ 


he passes beyond Death" ; " He knows Brahman, he becomes 
Brahman” ; “He who knows this shines, warms” ; "Let him 
meditate on mind as Brahman,” etc, etc. (Zei. Upa., I.1.; 
Svéta, Upa., 111.8; Mund. Ufa. IIl. 2. 9; Zid, III 1, 3; 
Chch. Uga., III. 18. 1, etc.) ; 
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to restore order intoit. Another three more centuries were 
required to systematise the resultant teachings in manuals 
which to-day remain the main repositories of their doctrines. 


The contrast between the Védic times, which believed in an 


“universe full of gods and mythical forms and the Sankhya, 


which postulates the absolute distinction between soul and 
matter and the twin systems of Vaiséshika and Nyàya 
which explain the origin of the world from atoms shows 


vividly the gulf that separated the earlier from the later 


— 


thought. The spirit of free inquiry, however, was not by 
any means confined only to the schools of philosophers ; there 
is reason to believe that teachers like Buddha and Mahavira 


. tried to extend it to the masses by the zeal they displayed in 


the propagation of their ideas. This was inevitable, especi- 
ally as views of life and religion are deepened and broad- 
ened by criticism, reflection and re-thinking. The zeal for 
critical investigation was, if the Suévas of Badaràyana are 
evidence of anything, intense, and extended to metaphysical 
problems of every kind, including those concerning life 
hereafter. The coming of philosophy foreshadowed in 
the Védic theogonies and cosmogonies was fully realized. 
In the systems of philosophy associated with the names of 
Mahavira and Buddha, the tendency to independent thinking 


. receives its fullest development. The conscious effort is 


made to understand the meaning of the cosmos ; system after 
system is offered to clearup the riddle of the universe ; many 
are the metaphysicians—some mentioned by Badarayana 
himselt—who tried to solve the mysteries of being and 


* becoming ; the chief objects of interest were what is man, 


what is his place in nature and what becomes of him. 
Teacher after teacher tried to reach definite conclusions on 
these great questions which have eternally agitated this 


- mundane world by conclusions reached in the metaphysical 


region. The age—sixth to third centu ry B.C.—was un- 


doubtedly one of enlightenment. It developed individualism. 
Authority was ata discount. The critical habit of mind, 


indeed, tended, ‘with the undoubted good it did, to end in 


intellectual sterility, if not, in practical subjectivism. One 


t 
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man's Opinion was as good as that of another. Scepticism 
thus reigned supreme in the land. Discipline had lost its 
sway. But conservatism of the old type was not dead in 
the land. It found expression in writers like Jaimini, who 
opposed the new thought and tried to tighten the grip of 
the ancient order of things. The exponents of the new 
age were both intrepid and wise. They travelled and 
propagated their doctrines and attracted attention every- 
where. But as their earnestness showed signs of abate- 
ment, the desire to merely outshine in debate mastered 
them. This eventually led to their downfall. But for the 
time being the set-back that philosophy received was 
very real. The critical spirit, which philosophy itself 
had helped to develop, began to affect adversely all 
metaphysical thinking. Philosophical speculation thus 
came into temporary disrepute, the more so as no two 
thinkers seemed disposed to agree on the question 
of the essence of reality. But this could not and did 
not, in fact, continue for any length of time. It was 
soon discovered that while criticism was necessary for 
developing sound metaphysical conceptions, it had its 
limits. While the appeal to reason seemed justifiable 
in itself, it was realized it lost its value if it did not use it 
in a constructive spirit. The new disputants no doubt | 
brought philosophy from the heavens above to the abodes i 
of men below on the earth and turned the attention from | 
external nature to man himself. But they little saw the uni- 
versal element in man. They made more of the differences 
in human judgments than of the agreements between them. 
They stressed more the accidental and the subjective 
elements in human knowledge than the objective, the princi- 
` ples which command universal acceptance. However this 
may be, their very criticism of knowledge led to a more 
serious study of the problem of knowledge. This, in fact, 
forced philosophy to examine the thinking process itself and 
paved the way for a theory of knowledge. In a word, the 
new movement awakened thought and challenged philosophy 
and the life based on it and compelled them to justify 
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themselves to reason. . It became imperative to go back to 
first principles to build on more secure foundations. What 
is knowledge? Whatis truth? What is right? What is the 
cosmos? And what is man's place in it? Theseare the 
questions philosophers like Jaimini and Badarayana set 
themselves to answer.  Badarayana considered it his 
first duty to address himself to the challenge of the 
new movement, which, in undermining knowledge, threaten- 
ed almost the very basis of being, of ethics and of society. 
To him, philosophical reflection was the most necessary 
and ‘practical of duties to be performed, if scepticism 
was not to rule supreme in the land and nihilism to 
attain the upper hand in social conduct. He perceived 
more clearly than any of his contemporaries that the ethical 
fallacies and philosophical errors of the new movement 
arose from a gross misconception of the meaning of truth. 
To him, it was clear that the key to the problem of 
truth lay in knowledge. If the new movement denied 
"the possibility of knowledge, it was up to him to demon- 
strate that in knowledge lay the secret it had missed. 
With this firm conviction and with even firmer faith in the 
power of human reason to meet the exigencies of the situ- 
ation, he started on his work. His aim appears to have been 
as much the construction of a system of philosophy as 
to fill men’s minds with the love of truth, of virtue and 
of the knowledge which could, in his opinion, enable them 
to think right, in order that they may live right. His aim 
was not less practical than speculative ; he was as much intent 
on the correct method of acquiring knowledge as in con- 
structing a theory of such a method. He was as much offer- 
ing a theory as practising a method, , which, by living it 
himself, he bade others to adopt. A careful analysis of his 
first four .S'uzrzs, on which his whole teaching may be said 


? Jaimini’s first Sara (I. 1. 1) is: Athato Dharmajignāsē, while 
Badarayana’s (I. 1, 1) is: Athato Brahmajignasd. Jignasa is literally 
the desire to know. While Jaimini starts with an enquiry into what 
is duty, Badarayana begins with an enquiry into what is knowledge, 
the knowledge of Brahman, the highest knowledge. 
tt 
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to be based, shows thisin more simple fashion than a 
written volume could. In the first, he stresses, as against 
the prevailing contradictory views and opinions, the need 
for a knowledge of the Brahman, the highest knowledge, 
which will open the key to the truth of being and becoming, 
of cosmos and man, and of here and hereafter. Then, in the 
second Sü/za he answers the question what is Brahman? 
z.é., he suggests it is that which gives us knowledge of 
creation, z.¢., of the cosmos. In the third, he refers to the 
source of knowledge, and throws down the hint that Sastva 
(Scripture)'? forms the source. Lest you should run away with 
the idea that the very contradictions he condemns, cannot be 
the source of knowledge, he lays down in the fourth Sūźra 
the proposition that true knowledge is to be sought in | 
agreement, not in contradiction. Badarayana concedes, 
as it were, the fact that it is difficult to know the truth. 
But he suggests, that it can be. Every stray opinion, he says; 
is not truth. If it is natural to differ, to hold contradictory 
opinions and to put view against view—it is equally easy to 
sift these opposing thoughts and clear the ground. It is 
indeed our duty to clear up our ideas, to grasp the real 
meaning of the terms we employ, to define definitely our 
notions and to know precisely what we are trying to 
interpret or to formulate. We should have reason too, 
to support our views. We should try to prove our propo- 
sitions ; we should put our views to the test, verify them 
by the facts we can gather, weigh them scrupulously and 
impartially, and finally educe the truth. Think before 
you theorize. The S&nkhyas, Nayüyikas, Vaiséshikas, 
Madhyamikas, Charvakas and the rest of them may each 
Lut. cio o s ai Leno HERMES RER EE MENSEM 
10 Säszra here means the eternal eda, not any written text. The 
source of knowledge is knowledge itself. As Sankara expressively 
puts it, "the origin of a body of scripture possessing the quality of 
omniscience cannot be sought elsewhere but in omniscience itself." 
See Sankara, ZraAma-Sütra, I. 1. 8. That is knowledge which helps 
you to know Brahman ; if you know Brahman, you have the means to 
test Truth itself. ‘The Truth cannot be known by perception alone; 
the super-sensuous is beyond perception, deduction, inference, I. 1.3. 
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put forth their own views;** these may differ from one 
another ; may contradict each other ; some of these may even 
deny truth, or say they knowit not, or suggest that one view 
is as good as another. This, opines Bádar&yana, is not 
right. If there is diversity of thought, it is our duty to see 
whether in the very conflict of opinions that is perceived 
there may not be agreement, some common ground on 
which all can stand, some principle to which every school 
of thought can subscribe or agree. To evolve such 
universalized propositions was the aim and object of 
Badarayana. That was the sole purpose of his method— 
the method of Samanvaya. If the Socratic method was 
“an ingenious method of cross-examination"' to evolve 
certain generalizations of perfect validity, the Samanvaya 
method was the double-distillate of a critical method 
employed to arrive at the indisputable truth. It is 
the method of orderly development of ideas, of propositions, 
of Truth. So skilful is its handling by Badarayana that, 
if the early. commentators are any guide, of what he 
meant and if the text of his Sivas is any evidence 
of his method, the opponents of Truth are soon 
seen to oppose each other, himself seeming to know no more 
of the proposition disputed than either or all of them, yet, all 
the while quietly driving them, as the shepherd does his 
lost sheep, into his own fold. Such is the force of the 
Samanvaya irony that we see Badarayana often acting as 
though he knew less than those whom he makes participants 
in his discussions. He raises most of the questions when 
he knows precisely how they stand. No wonder that the 
disputants saw their notions and theories shaping themselves 
before their very eyes into propositions of invulnerable 
Truth. B&darüyana had not learned the art of a Vyàsa*? for 
nothing. If Badarayana had. his chronicler, as Socrates 


SSS Ce 


ll © 
These are among the very schools considered, according to 
the commentators, by Badarayana in I. 1. 1to I. 1. 1-4. 
o Literally an arranger. He was called Vyasa, “ the arranger "', 
ee he is supposed to have arranged the Védas in their present 
form. | j 
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had his own in Xenophon to describe his method, we 
would perhaps have had many a young Euthydemus confess- 
ing his ignorance before him. But it is, perhaps, not 
wholly a misfortune that he had none such, for the Sutvas 
would then have lost their value to us not alittle. The 
very cast of these Sü/rzs shows that before beginning an 
argument, he set downa proposition or propositions of which 
the truth had to be generally acknowledged. Thus, he not 
only laid a sure foundation for his reasoning but also was 
sure of assent to it from all sides. That is just what might 
be expected from the expounder of the samanvaya method, a 
method that made it possible to form one’s reasoning on 
points acknowledged by all who could reason rationally. 
Tattu samanvayat: That (the Truth) can be reached only by 
the method of reasoning. 

To Badarayana, then, knowledge is possible. Truth, “^ 
according to him, can be attained; only we must follow 
the right method. We must define our terms correctly ; 
we must go back to first principles; we must adhere to 
orderly treatment; and we must see to it that agreement 
is sought out as between opposing views. Knowledge 
has to do with the universal and the typical, not with 
the particular and the accidental. The new Schools 
failed to realize this fundamental issue, and went wrong. 
Badarayana set them right and pointed the way to the - 
realization of Truth. In doing this, he did the greatest 
service to philosophy and to humanity as well. The leaders 
of the new movement failed to note that Truth is many- 
sided ; that it will not do for a man to say that what he feels 
is right zs right even for himself, or what he perceives is 
truth is truth even for himself. They failed to grasp the 
essential fact that there is such a thing as universal good ; 
a thing that all rational creatures recognize and accept when 
they come to think the problem out in all its bearings. : 
B&darüyama suggests that there is such a thing as the me 
good and ¢he truth, the good or the ¿ruth for which all else ; 
is good or true, the highest good, the highest truth. a 

! Knowledge, he says, is the highest good—knowledge of the Be 
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Brahman. That is ¿že knowledge you should seek for, 
inquire or pursue—the highest knowledge. And the high- 
est knowledge is not only true happiness here but also in 
the hereafter. Hence he starts his work with the famous 
declaration—A thato Brahmajignasi: Then therefore the 
enquiry into Brahman, ie., an enquiry that will enable you 
to now the Truth you are desirous of. If you know 
Brahman, you £zow the Truth. | 

- Badarayana not only laid down the correct method of 
acquiring knowledge, but he also evolved a theory of such 
a method. He not only offered a theory but also practised 
it He was, in a word, a Socrates and a Plato rolled into 
one. He taught by his example both the theory and the 
practice of it. He coupled.his theory of knowledge with 
the ultimate nature of being, and correlated their study by 
making them interdependent. Knowledge is of little use if it 
has no reference to reality ; and reality is meaningless if it 
is not based on knowledge. Being has no meaning if it is 
not related to Becoming; and Becoming is impossible 
without Being. Bādarāyaņa interweaves the ideas of Being 
and Becoming, the one into the texture of the other; he 
interlocks the two concepts in a manner that makes his 
successors wrestle with his text in a hundred ways to distill 
out his intended meaning. In the later stages, perhaps, 
some of these exaggerated the dialectical phase of his 
teaching and revelled in many kinds of subtleties. That 


_was due to the training they had had in other fields of 


study. There is hardly any doubt that Badarayana him- 
self never intended it, for we have clear indications in the 
methodology elaborated by him thathe was against such hair- 
splitting. The -doctrine of samanvaya limits such a 
tendency.!? i 

—X——— Melee e ER eee e Ls Ten 
13 Good examples illustrative of this limitation are to be seen in, 
for instance, Ramanuja’s commentary on IV. 83, ; IV. 4. 4 ; IV. 4. 12. 
These may be taken as fair but random examples of the method of 
Samanvaya enunciated by Badarayana. Of course, examples of this 


_ kind abound in the comments of the other equally great com- ` 


= mentators. 
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This apart, Badarayana stands out as the chief recon- 
structor of the philosophic thought of his age. He gave 
out the correct method of acquiring knowledge ; he outlined 
a theory of knowledge, and he elaborated a theory of the 
cosmos. He employed the art of samanvaya to evolve the 
truth. But for the help he received from it, he would hardly 
have been able to produce the wonderful synthesis he has 
presented us with. From first to last, it is conceived in a 
manner which shows not merely mastery in the art of reason- 
ing but also discloses the theory of the method he employed 
to reach the Truth. The logical operations which enable 
him to do this are laid bare before us. Indeed, he lets 
us into the secret of his logic. There is no mistaking the 
development of his thought, his reasoning and his objective. 
The great point about him is he shows not merely how to 
reason but also how he himself arrives at the conclusions he 
does. He shows by the method he adopts that the problem 
of knowledge cannot be solved without understanding the 
system of harmony and order that marks the cosmos. He 
leads you on step by step—Süzza by Sūtra, if you like— 
and demonstrates that to zow reality is to know Brahman.'* 
But “ knowing " other things is not the same as “ know- 
ing" Brahman. You may "know" the empirical sciences 
but yet not “ know " Brahman.? What is an aid as regards 
knowledge in the world of sense may prove a snare in 
regard to knowledge of Brahman. Knowledge of empirical 
reality may, indeed, become an actual hindrance to the 
knowledge of Brahman. Sense-perception would not lead 
you to Brahman. The world of forms, names and works 
veils the Brahman.!? Amritam satyéna channam, the im- 
mortal (Brahman) is veiled by the (empirical) reality—the 
word satyam here signifies. the reality of experience.'' 
WOKA . SAJAM ONES SO eg T DIE Ut EN 


14 “The Arman is truth, he should be seen, heard, comprehended, 
reflected upon’? Zrihad. Upa., II. 2. 45; ' The Self that we should 
search for and endeavour to know." Chch. Uba., VII. 7. 1. 

15 Chch. Upa., VII. 1. 2. 


16 Brihad. Upa., I. 6. 9. : 
1 Brihad. ve I. 6. 3. Parmenides and Plato affirmed that the 


knowledge of the world of sense was mere deception. 
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Brahman is the satyasya satyam**—the reality of reality. 
Interpreted with reference to the context, this means that 
the vital spirits (together with the worlds, Gods, and living 
creatures, as may be inferred from what precedes) are the 
reality, and Brahman is their reality.^ He is the actual 
reality of the so-called reality. Only of Him is there know- 
ledge, allelse is not knowledge. It is only of Him, that 
a real knowledge is possible? All other knowledge— 
including the four Védas and the empirical sciences— 
is ‘mere name " (zāma éva). Narada, who was well versed 
in such knowledge, finds himself in darkness, from which 
he is delivered first by the knowledge of Brahman.” 
True knowledge thus is only of Brahman, knowledge 
that rests upon experience being mere ignorance. 
Ignorance is the fleeting, knowledge is the eternal: 
kshavam tu avidya ht amritam tu vidyd.*° Here knowledge 
is the “ eternal " in the sense that it is an object of know- 
ledge. The goal of ignorance is pleasure (Jvéyas), the goal 
of knowledge is salvation (svéyas). Those in pursuit of the 
former say ‘‘this is the world" (ayam /0£o), and deluded by 
the troop of pleasures aimlessly tramp hither and thither like 
blind men led by comrades blind as they themselves, while 
the latter direct their attention to gain knowledge, with 
their gaze on another world. 

If you desire, then, to know reality, you should know 
Brahman; if you know Brahman, you know the essence 
of reality. To know the oneness, the completeness, the 
comprehensiveness of Brahman is the all-important task— 
that is, the task that Badarayana sets himself to in the very 
first Suizva. What follows is a development of the idea that 
the Brahman can be known only when the world-order is 


realized and the method of knowing it is clearly grasped. 


..?5 Brihad. Upa., II. 1. 20. 
19 CRcÀ, Upa., II. 4. 7-9. 
2 Chch. Upa., VI. 1. 3.. 
7 Cheh. Upa., VII. 26: 2. 
- 73 Sveta. Upa., V. Y. Compare with Plato who held the view that 


only the e ternal is an object of knowledge. 


* 
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No wonder that Bàdar&yana before he has finished with the 
fourth Sure, has developed in characteristic fashion a 
universal system that is fully illustrative of his method. 
The harmony and order that governs the cosmos should 
guide your understanding of it. That is knowledge that 
helps you to do this and that is reality that you reach by 
its aid. 

Badarayana stressed, as no body did in his time, . 
the importance of the problem 'of knowledge for a 
correct understanding of the philosophy of Brahman. His 
dialectics is the natural result of his love of truth. The 
form in which he has cast the third Siva (I. 1. 1) Sastva- 
yomitoü! shows he rejects the position that perception 
can lead to knowledge? No known kind of perception 
can lead to the Brahman; neither can inference help us 
in the matter; nor even can the generic way of induction 
afford any assistance. Propositions based on perception 
or inference would thus prove fallacious. Hence the 
dictum in the Sava that the Brahman is not cognizable 
by any other means of proof but solely by a reference to the 
Sastva, which, as has been remarked, stands here not for 
any written text but for what is the eternal truth in its widest 
sense interpreted with the aid of the doctrine of Samanvaya.™ 
This leads on to the fourth .SüZrz which lays down the doc- 
trine itself. If perception does not help us to reality, then 
true knowledge cannot be reached through its aid. What 
rests on mere feeling, on mere self-persuasion or perception 
is thus no knowledge. True knowledge, then, can be reached 
only on reasoning, reasoning that can help to make certainty 
doubly sure. Such reasoning is attained to by the 
method of Samanvaya on which is based the art of Brahma- 
Tarka, the logic that helps knowledge to authenticate 
S a M 

23 amanuia’ j-Bhashya, I. 1. 3. 

24 a p s d IT. 7.1-8; “He (the Self) desires 
the truth and wills the truth." Compare with Purvamimamsa 


IIL. 4. 12 and III. 5.21. Ramanuja commenting on I. 1. 3 makes 
the Mimamsaka objector say that the ‘“Sastra has a meaning only 


: 33. —— 
in so far as it relates to what has not been already arrived at^". 


.* 
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itself; helps to make it know it is knowledge. It 

: is only love of truth that can lead you to this: you. should 
' desire the truth and you should will the truth. The 
contemplation of the Truth will lead you to the realization 

of Truth.2° But the process is the process of reasoning 
having an allround regard to every thing relevant. 
Thus the love of truth is the rockbottom foundation 
of the doctrine of Samanvaya. It is the love of truth 
that impels us to 7zgzàsü; this to dialetics; and dialetics 
to the rejection of perception as a source of knowledge ; 

* this leads us from the particular to the general The 
method of Samanvaya, then, is made up of two parts: first, 
putting together of particulars in one idea; and second, in 
making the idea yield the generalization. Correct reasoning 

is possible only on this basis. With such reasoning we pass 
from concept to concept, particularising or generalising,’ 
analysing or synthesizing as we proceed. But such reason- 
ing would be of no avail if it did not aim at true knowledge. 
And true knowledge should have reference to the highest 
aim of man—the knowledge of the Brahman, knowledge 
which assures felicity, happiness and final absolution. 
That is the end of true knowledge ; that has connection with 
the highest aim of man, that is, the highest objective aimed 

at by him. Knowledge that has no reference to it is not 

| knowledge. Man is thus the measure of all things, of all 
truth; because there lie hidden in the innermost recesses 
of his soul certain universal principles, concepts or ideas, 


* He (the Self) desires the truth and wills the truth. CAcA. 
Upa., VIII. I. 1. 5. 
** Cf. " Verily, my dear one, the self has to be seen....has to 
be steadily maditated upon."  Brikad. Upa., II. 4. 5., “He 
(the Self) has sought after, He has to be specially desired and 
known". Chch. Upa., VIII. 7. 1, etc. 

a Ramanuja has made the acute observation in concluding his 
commentary on I.1.4. that if reasoning—based on Upanishadic 
texts—does not lead to reality, "then," he says, "although they give 
-  — rise to the (conceptual) knowledge of the Brahman, there would be 
—— (to those passages) no finality in utility.” 
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which form, as it were, the starting-point of all his know- 
ledge. Such principles or concepts, thus, do not have 
their origin in sense-experience. Particular circumstances 
may be the means of bringing to consciousness such a princi- 
ple or notion, which a2 zzz£o has existed in the soul.28 When 
the principle or notion has been thus developed, other 
principles or notions may be deduced from it, and thus 
we would be enabled to end in reaching certain knowledge. 
Plato puts forth a similar theory of knowledge but he does 
not show why the individual soul should implicitly carry 
with it the principle or notion or how any circumstance can 
help bring it to its consciousness. Badarayana offers the 
explanation that because the individual soul is the Brahman 
itsel£^? Until we reach modern times—the period marked 
by Spinoza's advent—we do not hear of an explanation in 
Western philosophy which approximates that of Badarayana, 

If Badardyana postulates a metaphysical doctrine—the 


doctrine of the Brahman—for proof of the validity of . 


knowledge, Plato does the same by appealing to his world- 
view. Plato's world-view is based on his doctrine of ideas, 
ideas or forms being not mere thoughts in the minds of 
men or even in the mind of God, for even divine thought is 
dependent on them. He conceives them as existing in and 
for themselves. They are substantial forms, existing 


28 This would seem to follow from the doctrine of the Brahman. 
See II. 1. 15; for, according to it, it is Brahman itself which con- 
stitutes the individual soul; Brahman alone takes upon itself the 
condition of the individual soul in all living bodies. Cf. Having 
entered into them with living Self " (Cl. Uga., VI. 3); " The one 
God hidden within all beings” (Sez. Upa., VI. 11); ~The 2 (S) 
entered in many places” ; " That Selt hidden in all beings does js 
shine forth" (Kath. Upa., 1.8.12); There is no ue a 
he”: (Brikad. Upa., III. 8. 28), etc. The many in Neo e 5 
are the reflection of the ae meu are lia 
bb s . [11 L imi in a . 

x i een ae pl Dim etc. Thé commentary 
Anandani will Be found interesting in this connection : pe 7 s: 
purely dualistic point of view. See his commentary pa 
of the Adhikarana entitled Amsadhikaraua, 
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itself: helps to make it know it is knowledge.? It 

_ is only love of truth that can lead you to this: you, should 
! desire the truth and you should will the truth. The 
contemplation of the Truth will lead you to the realization 
of Truth. But the process is the process of reasoning 
having an all-round regard to every thing relevant. 
Thus the love of truth is the rockbottom foundation 
! of the doctrine of Samanvaya. It is the love of truth 
that impels us to 7zgwüsü ; this to dialetics ; and dialetics 
to the rejection of perception as a source of knowledge ; 

- this leads us from the particular to the general The 
method of Swmanvaya, then, is made up of two parts: first, 
putting together of particulars in one idea; and second, in 
making the idea yield the generalization. Correct reasoning 
is possible only on this basis. With such reasoning we pass 
from concept to concept, particularising or generalising,” 
analysing or synthesizing as we proceed. But such reason- 
ing would be of no avail if it did not aim at true knowledge. 
And true knowledge should have reference to the highest 
aim of man—the knowledge of the Brahman, knowledge 
which assures felicity, happiness and final absolution. 
That is the end of true knowledge ; that has connection with 
the highest aim of man, that is, the highest objective aimed 
at by him. Knowledge that has no reference to it is not 
knowledge. Man is thus the measure of all things, of all 
truth ; because there lie hidden in the innermost recesses 
of his soul certain universal principles, concepts or ideas, 


2 He (the Self) desires the truth and wills the truth. Chch. 
Upa., VIII. I. 1. 5. 

2° Cf. " Verily, my dear one, the self has to be seen....has to 
be steadily maditated upon." Brihad. Upa., II. 4. 5., “He 
(the Self) has sought after, He has to be specially desired and 
known". CAcA. Upa., VIII. 7. 1, etc. 

7 Ramanuja has made the acute observation in concluding his 
commentary on I. 1.4. that if reasoning—based on Upanishadic 
texts—does not lead to reality, "then," he says, "although they give 
rise to the (conceptual) knowledge of the Brahman, there would be 
(to those passages) no finality in utility." 
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which form, as it were, the starting-point of all his know- 
ledge. Such principles or concepts, thus, do not have 
their origin in sense-experience. Particular circumstances 
may be the means of bringing to consciousness such a princi- 
ple or notion, which aå initio has existed in the soul.2 When 
the principle or notion has been thus developed, other 
principles or notions may be deduced from it, and thus 
we would be enabled to end in reaching certain knowledge. 
Plato puts forth a similar theory of knowledge but he does 
not show why the individual soul should implicitly -carry 
with it the principle or notion or how any circumstance can 
help bring it to its consciousness. Badarayana offers the 
explanation that because the individual soul is the Brahman 
itself.°° Until we reach modern times—the period marked 
by Spinoza's advent—we do not hear of an explanation in 
Western philosophy which approximates that of Badarayana, 

If Bàdaràáyana postulates a metaphysical doctrine—the 
doctrine of the Brahman—for proof of the validity of . 
knowledge, Plato does the same by appealing to his world- 
view. Plato's world-view is based on his doctrine of ideas, 
ideas or forms being not mere thoughts in the minds of 
men or even in the mind of God, for even divine thought is 
dependent on them. He conceives them as existing in and 
for themselves. They are substantial forms, existing 


28 This would seem to follow from the doctrine of the Brahman. 

See II. 1. 15; for, according to it, it is Brahman itself which con- 
stitutes the individual soul; Brahman alone takes upon itself the 
condition of the individual soul in all living bodies. cr. Having 
entered into them with living Self " (CA4cA. Upa., VI. 3) ; “The one 
God hidden within all beings ” (Svz. Upa., VI. 11); ‘The one Go 
entered in many places”; That Self hidden in all beings does ae 
shine forth” (Kath. Upa., 1.8.12); There is no so : 
he”; (Brikad. Upa., III. 8. 28), etc. The many indivi m mee 
are the reflection of the one We are liable 
"i ity use “ of their limiting adjuncts. 

uo M s Amsonana vyapadesat, etc. Thé MS a 
Anandatirtha will be found interesting in this connection [d i 
purely dualistic point of view. See his commentary on ; 
of the Adhikarana entitled Amsadhikaraua. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 
r 


E) 


xl PREFACE 


, prior to things and apart from them, independent of them 

and uninfluenced by the changes to which they are subject. 

The forms too are numberless, though they constitute a 
well-ordered world. The idea of the good is the supreme; 

itis the source of all the rest. Unity therefore includes 
plurality ; in the intelligible or ideal world, as Parmenides 

T said, there is no unity without plurality and no plurality 
without unity. Plato’s universe is thus a logical system 

of ideas, forming an organic spiritual unity, governed by a 
universal purpose, the idea of the good. It is accordingly 

a natural moral whole. Its meaning cannot be grasped by 

the senses, which perceives only its imperfect and fleeting 
reflections and never rise to a vision of the perfect and 
abiding whole. How is the ideal world related to the real ? 

What is meant by the statement that the particular objects 

B in nature are copies of ideas? How can the pure and perfect, 
changeless principle be responsible for the incomplete and 
s ever changing world of sense? To answer this, Plato 
develops a philosophy of nature which is redolent of 
pluralism. According to him, there is another principle, 
which is everything that idea is not, and to which sensuous 
existence owes its imperfections. This principle—designated 

| by Aristotle as Platonic “ matter "—forms the basis of the 
phenomenal world. It is,as such, the raw material upon 
which the forms are somehow impressed. It is perishable, 
unreal and imperfect—non-being ; whatever reality, form, 
or beauty the Zercezved world has, it owes to ideas. Plato 
thus needs such principle besides the idea to account for our 
world of sense, or nature, which is not a mere illusion of the 
senses, but an order of a lower rank than the changeless ideal 
realm. This substratum, untouched by the ideal principle, 

| is conceived of as devoid of all qualities—formless, undefin- 
able, unperceptible. It is non-being, not in the sense of 
being non-existent but in the sense of having a lower order 
of existence. The sensible world partakes of a measure of 
reality or being, in so far as it takes on form. Ideas, thus, 
are somehow responsible, according to Plato, for all the 
reality things possess. They owe their being to the 


1 
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presence of ideas, to the participation of the latter in them. 
At the same time, the substratum—non-being—is responsible 
for the diversity and imperfection of the many different 
objects bearing the same name. Non-being is, as Zeller 
remarks, a second kind of causality, the causality of a blind, 
irrational necessity. There are thus two principles, mind 
and matter, of which mind is the true reality, the thing of 
most worth, that to which everything owes its form and 
essence, the principle of law and order in the universe. 
While the other element, matter, is secondary, a dull irrational 
recalcitrant force, the unwilling slave of mind, which some- 
how, but imperfectly, takes on the impress of mind. Form 
is the active cause, matter is the co-operative cause. 
Since the world of ideas is identical. with the good, the 
non-ideal zeuzsz be evil. If we had to label this part of the 


Platonic system, we should call it, with Thilly, dualtsm.*° | 


Plato makes no attempt to bridge the gulf that exists 
between mind and matter. Bàdar&yana, though he also 
falls back on metaphysics for his explanation, connects the 
two by his doctrine of Brahman, and makes his philosophy of 
nature—unlike Plato—a consistent, scientific, logical whole. 
Unlike Plato, too, Badarayana does not trench on the 
mythical ground for explaining the origin of nature. 
Aristotle’s reconstruction of Plato’s theory was, indeed, 
intended to remove the inconsistencies inherent in it and to 
make it scientific and logical! But Plato, it must be confes- 


sed, at various points, approximates to Upanishadic views. - 


Thus, his theory, that all knowledge is reminiscence, 
by which he teaches that the soul somehow possesses 
ideas prior to its contact with the world of experience, that 
it has viewed such ideas before but has forgotten them, 
that the imperfect copies of ideas in the world of sense 
bring back its past, reminding 1t, as 1t were, of what it has 
been before, comes as near as may be to the doctrine 
of gūrvapragnā, which is imbedded in the doctrine of 


——$—$ $$ oa dn Ree 
9? Frank Thilly, History of Philosophy, 66. Thilly’s account is 


both lucid and critical. 
31 Thilly, oc. cit., 15-76. 
D 
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transmigration.*? Similarly Plato's explanation of how the 
pure rational soul happens to unite with a body, is, apart 
from the mythical parts of it, based to some extent on the 
doctrine of transmigration, derived through Pythagorean 
sources. But here too, his theory of knowledge is over- 
burdened by his mythical ideas and it is found unequal to the 
demands made on it. 

To Badaràyana, then, sense-perception is no source 
of knowledge. The truth is beyond it. And to reach it, 
he stresses the art of Samanvaya reasoning. Within its 
framework, he combines and transforms the teachings of the 
philosophers who thought before him and during his own 
times. With the Sankhyas he agrees that being is plural ; 
with Patanjali, that mind is the means of salvation; with 
Jaimini, that knowledge is uncreated and eternal; with the 
Vedantists that being is one and indivisible and like a 
mirage unperceivable ; with the Nayayikas, that perception, 
inference and deduction are means of knowledge, though 
not exclusively so; with the Vaiséshikas, that a strict classi- 
fication of ideas is necessary for knowledge ; with the Chir- 
vakas, that matter is real; with the Bauddhas, that the 
universe of (appearances) is momentarily fluxional ; with the 
Jainas, that continued existence cannot be disputed; with 
nearly all rational thinkers, that the world is governed 
by harmony and order. Whether he owed anything to his 
predcessors or not,** there can be no question that his system 
represents the high water-mark of Upanishadic interpretation 
of his time and a crown of glory to his reasoning powers. 

Whatever the case with the classical tradition of 
Christian philosophy, which passes among Roman Catholic 
a S 

"5 Brihad. Upa., IV. 4. 2-6; III.2.18. The chief text of the 
doctrine of transmigratian is Chch. Upa., V. 8-10, which may be 
compared with Brikad. Upa., VI. 9. 

= Deussen thinks he did. He says : ''It was undoubtedly on the 
foundation of older and earlier works that Badarayana formally 
. undertook an epitome of Upanishad doctrine in the Brahmasitras ; 

the foundation of the later Vedanta.’? See Philosophy of the 
Upanishads, 27, 
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scholars as philosophia perennis, the perennial philosophy 
which Dean Inge, in his latest lectures,** speaks of as not 
merely the only possible Christian philosophy but is the 
only system which will be found ultimately satisfying, 
philosophical writers in India have given the widest 
vent to their views and critiques of existing or extinct 
systems of thought in a manner which, if it is 
not putting it too high, has wrung admiration from 
Western scholars. | Commentators on synthetic philosophy 
of the kind evolved by  Bàdar&yana have filled a 
useful róle and have helped to advance, not retard, the 
progress of philosophy in India. Butfor the tradition 
created by them, we would have lost not only a Sankara, 
a Rāmānuja and an Anandatirtha but a whole host of others 
who have modelled themselves on them and their predeces- 
sors. The. best part of their thinking—hard and fruitful 
thinking too it is—is in their commentaries and if they 
endeavoured to separate and stress the elements combined by 
synthetists like Bádar&yana to build up their particular 
theories, why independence of thought in the realm of philo- 
sophy should be killed, or why dogma and religious creed 
should clog the wheels of their thought, or why indeed there 
should result the “universal inertia" so impressively urged 
on us, it is impossible to perceive. It would be just as 
correct to say that St. Thomas Aquinas, perhaps the greatest 
theologian the Western Church has known, because he wrote 
a commentary on Proclus’ De Causts, despite the fact he 
was quite unaware of what he had done, impeded the march of — 
scholastic philosophy, though his voluminous writings 
constitute, with those of his rival Duns Scotus, the high 
watermark of scholastic philosophy and the watershed of its 
divergence into the philosophico-speculative thought on the 
one hand and the ethico-practical (or realism) of modern 
times on the other. . 

The truth of the matter is that until recently men 
in the West had not recognized that knowledge is “a 


pci ends GTCUMWUNTINUETETUETETETEUTTTMTMT MIT MM 
3 W. R. Inge, God and the Astronomers, containing the 
Warburton Lectures, 1931-1988, (1933), Preface vii. 
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world whose margin fades for ever and for ever as we 
i move”. They had believed that truth was something 
definite, which might be grasped by the aid of a clear head, 
diligence and a sound method. Hence the tone of confi- 
dence that breathes through their inquiries ; and hence too 
the completeness they aimed at. This tone of confidence 
and this aim at completeness have both died out, the first 
because it has been perceived that there is no ground for 
it and the second because completeness is unattainable. 
“ The time has passed,” as Pollock himself observes, ‘‘ when 
systems of philosophy could be regarded as final and absolute 
ett nn Science has for good and all abandoned the dream of 
finality. The discoverer well knows that his discovery 
while it brings new certainty and new power over things, will 
also throw open a new series of questions."?^ But the 
work done by the pioneers and later inquirers—the products 
of their thought—have proved valuable in many Ways 
undreamt of by them, their first fashioners, and long after 
their original use had become obsolete. Though their 
systems may have proved inadequate or defective as a 
whole, they have helped to enrich the world of ideas in a 
manner and to an extent which cannot be over-estimated. 
If no system.is to be entirely true, it-ought to be equally clear 
| that no system can be entirely original. Each must in 
great measure be the re-combination of elements supplied 
by its predecessors. To this rule, the Indian commentators 
are no exception. Many of their leading ideas may—as they 
themselves frankly acknowledge—be traced to earlier thinkers 
and in the last resort to those great sages who contributed to 
the making up of the Upanishads and the Vedas. Still, we 
need not deny originality to the later thinkers any more 
than we can to the earlier. The writers of glosses and 
commentaries have had a useful rôle to fill. As Professor 
Alexander has pointed out, in his lecture on Spinoza 
| and Time, a commentary must be and is historically true 
~ andas such marks the exact extent of the teacher whose work 
.. isexpounded by the commentator. A glossis widely different ; 
_ * Sir Frederick Pollock, Joc. et, 10-77. | 
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if it deals with the subject-matter of a work in an unhistori- 
cal manner, it seeks to recognize the real greatness and 
spirit of a writer and endeavours to appreciate it by 
asking “not what he said himself but what he may lead 
us to say ". In the philosophical field, this is the very 
method that fructifies thought and helps to advance 
originality. The text may be there, but the glossator is 
not more concerned with it than with his gloss. A great 
man need not be followed slavishly and may be more 
honoured by divergence than by obedience. That is the 
line of advance that has marked the work of Indian 
glossators on Bàdarayana's text and the various commentators 
who have tried to elucidate him for centuries. To say 
that thought has not advanced during the period covered 
by them or that philosophical teaching has proved to be 
sterile is to deny patent facts and to own ignorance of the 
many works that have come down to us which tangibly 
demonstrate how philosophical thought has kept pace with 
the march of time in this country. 

Of the commentator Sripatipanditicharya, whose 
work we are dealing with here, the reader will find all that 
can be gathered about his life and work in the Introduction 
that follows. He lived, from the data so far. available, 
about 1400 A.D., and his view-point is summed up in the 
term Dvaitädvaita, unity in duality. This conception of 
Reality goes back to a period long anterior to the composition 
of the Brakma-Sitvas, as it is imbedded in them. A long 
line of commentators have either adopted it or criticised it. 
Sankara criticizes one such theory attributed to Bhartri- 
prapancha, said to have been a commentator on the Brakma- 
Süras and the Upanishads, who is not mentioned by name 
but alluded to in his commentary on the Brikadavanyaka 
Upanishad (V. 1. 1). Bhaskara and Yadavaprakasa are 
others of the same persuasion criticized by Rāmānuja in his 
commentary on the Bvakma-Sutras (II. 1. 15). These 


and others are dealt with in detail in the Introduction. 


The two leading exponents of the Puvva-Mimdamsa, 
Prabhükara and Kumarila, took opposite views in this 


z 
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connection. Kuméarila, in discussing causation, urges the 
reality of non-existence, thus postulating the co-existence 
of existence and non-existence. Everything, to him, has 
two aspects: its own existence as regards its self; and its 
non-existence as regards anything else. Both are real; 
otherwise, it would be impossible to differentiate things. 
Prabhakara denies reality to non-existence. ^ According to 
Kumarila, in the one case, there is actual and in the other, 
mental perception. Similarly, rejecting both the Suzya- 
vada and the /Vyàya views as to the difference of the whole 
from its parts, Kumarila takes the middle view that a whole 
|^ may be, in one sense, different from its constituent parts.** 
The whole being indivisible, the idea of its relation to its 
constituent parts in whole or in part is a question which can 
arise only in respect of the constituent parts, and would be 
meaningless as applied to the whole. This theory has been 
sometimes described as Bhédabhéda and sometimes, again, 
as Samuchchayavada,** differentiating it from Vivartavada 


36 Slokavartika, 478-492. 


*' Slokavartika, 682-684; also A. B. Keith, Zhe Karma-Mimamsa, 
Chap. III, 44-60. 


= The idea underlying the term Holism of General Smuts would 
seem to be correctly conveyed by the Sanskrit term Samuchchayavada, 
the doctrine of the whole, from Samuchchaya—collection, assemblage, 
aggregation, mass, etc. It is interesting to note in this con- 
nection that the word whole was formerly hole, hool, the w being 
erroneously attached to the word. It has been derived from Anglo- 
Saxon, A427, whole, sound, safe and Gothic hails, healthy, sound, 
whole. The term Samuchchayavada, which may be literally trans- 
lated the doctrine of the whole, is evidently derived from the figure “ 
of speech of the same name, Samuchchaya, which is defined by the 
Kavyaprakasa as joining together of two or more things independent 
of each other, but connected in idea with reference to some common 
action. (See Kavyaprakasa, 10, karikas 115-116.) In the Upani- 
shads, holism may be said to be well summed up in the Brikadaranyaka 
text Om Pirnamadah Piuruamidam pirnat pirnamudachyate pürnasya 
_ Bürgamádaya piruaméevavasishyate which may be thus translated :. 
Om, That (Brahman) is Whole, and this (Universe) is Whole, The 
zs Whole proceeds from the Whole. (Then) taking the Whole of the 
ae Whole, ü remains as the Whole (Brahman) alone. It may be 
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and JParzzgümavüda. The Vivartavada postulates the 
doctrine that. the visible world is illusory and that 
Brahman alone is the real entity, the unreal or illusory 
appearance being caused by avidya or human error. As 
a serpent (sarpa) is a vivarta of a rope (vaj77u), so is 
the world a vivarta of the real entity Brahman, the 
illusion being removed by true knowledge (vidya). The 
Parimümavàda postulates the transformation of the Brahman 
into the names and forms of the phenomenal world. The 
Samuchchyavada endeavours to combine the Bhéda and 
Abhéda views on the analogy of the serpent and its 
' coils and the sun and its radiance. The doctrine of 
Dvaitidvaita as propounded by Sripatipanditacharya will 
be found to possess this fundamental merit that it tries to 
combine harmoniously the opposing views of Dvaita and 
Advaita. How this combination is reached will be better 


CEA EMORI UMS EIL UT 
added that there are as many theories of holism as there are schools 
of philosophy in India, for each school has its own special theory 
of holism. See Brikad. Upa., V. 1. 1, which reiterates what is enun- 
ciated in I. 4. 10. With this text may be usefully compared Kath. 
Upa., IV. 10. See also the commentaries of Sankara on ZriAad. Upa., 
V. 1. 1 and the commentaries of Anandatirtha as well on the same 
text. By ‘holism’ ,General Smuts means a tendency to the for- 
mation of systematic wholes, each of which is more than the bare 
sum of its component parts. A whole is not a mere aggregate of 
parts but has a certain structure in virtue of which it has greater 
potentialities than a mere aggregate of similar parts could have. 
Smuts suggests that this tendency to whole-making is traceable in 
all types of reality, and is the ground of what has been called creative 
or emergent evolution, which is inconsistent with bare mechanism. 
He also contends that modern science supports holism”. Matter 
conceived as a system of electric charges, organisms consisting of 
multitudinous cells. Mind and Personality are examples of the 
“ holistic” structure of matter propounded by him. The summum 


Bonum of holistic philosophy is free and harmonious self-realization.- 


The holistic nisus of the universe is regarded as a guarantee that the 
ideals of Well-being, of Truth, Beauty and Goodness are firmly rooted 
in the nature of things, and are likely to be realised eventually. (See 
Holism and Evolution; for a succinct summary of the theory see 
A. Wolf's chapter on Recent and Contemporary Philosophy in An Out- 
line of Modern Knowledge, 588-589.) SEO 
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appreciated from a study of the text of the commentary 
itself in the original, though the main points of the argu- 
ment will be found set out in the Introduction. Sripati- 
panditacharya’s chief merit consists in thinking a thought 
through to the uttermost end. He presents his theory, to 
the final conclusion, with a conviction in its potency that is 
as impressive as itis suggestive. He was the systematiser 
of a very ancient world-concept, a concept that has had 
very wide vogue, both in the East and in the West. A 
brief reference to Western exponents of the Bhédathéda 
theory—or a theory akin to it or containing many of its 
cardinal elements—will be found in the Introduction. The 
reader will, perhaps, realize even from this altogether in- 
adequate treatment of a large subject, how the theory has 

, had attracted to itself some of the ablest philosophical 

| thinkers the world has so far known. Among these, in the 
West alone, are—to name only a few—Spinoza, Fichte, 
Hegel, Schelling, Lotze, T. H. Green, F. H. Bradley, 
Bosanquet, Croce, Royce, James Ward, Sorley, Taylor, 

5 Lossky, Husserl, Bergson, James, Alexander, L. T. Hob- 

M house, Whitehead, etc. The bare mention of these names 

ought to suffice to indicate the importance of the theory 
which our commentator deals with. 

A word of explanation may, perhaps, be added in 
regard to the mode of presentation adopted in the Introduc- 
Hon. It is primarily an exposition. But it also attempts ` 
to be critical. Exposition in a sense involves interpretation, 
and interpretation merges imperceptibly sometimes into 
comparison and at others into criticism from the opposite 
points of view. Early training has induced a personal 
preference to what is called the historical method, that is, 
treating things historically. This is no mere academic 
penchant but a necessity when one has to deal with a writer 
of the type and character of Sripatipanditacharya. Learned 

. and profound, he is ever ready to throw a challenge to his 

: adversaries. Not only that; his frequent references. to 

= Previous writers, his astounding knowledge of the epics and 

| Purdinas and his consummate skill in getting over what seem 
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moot points render necessary a mode of treatment that 
would help to elucidate rather than cloud the points at issue. 
It has been impossible to fix his date without a variety of 
historical research which has necessitated a certain devia- 
tion from the subject-matter of his great work. It will be 
found, however, that the historical part is strictly limited to 
the collation of the requisite data for elucidating the 
position of Sripatipanditàch&rya among the great commen- 
tators on the Véddnta-Siitvas. The views of the leading 
commentators, besides Sankara, R&m&nuja and Ananda- 
tirtha, have also been set down as gleaned from their own 


works entirely in the view that they may prove helpful from . 


a comparative standpoint. The theories of Sankara, 
Ràmànuja and Anandatirtha which are frequently adverted 
to by Sripatipanditacharya are summarised as propounded 
by Sripatipanditacharya himself and not by themselves. A 
statement of their doctrines according to themselves is 
not attempted here except to a limited extent, for that would 
carry the purpose of this work beyond its legitimate sphere. 
Readers will, it is hoped, bear this fact in mind in judging 
the position assumed in the Introduction. 

What is the attitude of Sripatipanditacharya to his 
predecessors? This question is discussed at more than one 
point in the Introduction, and it is needless to say more 
than to observe that while he steers clear of both Sankara 
and Anandatirtha, while he is highly critical of Ramanuja 
and while he writes approvingly within limits of Srikantha, 
he is tenacious to a degree of his own position. He adopts 
a middle course, avoiding extreme positions and is accord- 
ingly able to outline a philosophy which, in its essence, is 
universal. 

In discussing the viewpoint of Sripatipanditacharya, 
occasion has been taken to go into the relationship of the 
so-called Eastern and Western systems of philosophy. 
The subject is too vast to be dealt with at any length ina 
special work of this nature, but it was felt necessary that 
the tendencies of modern criticism in this regard should be 
made known. How far Neo-Platonic thought influenced 


Be. a CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


* ee tt 

: ES 
uu P ad Pipes 

Sus LEA. 03 


uenti 


ie syl, cu VR RE a 
ATA Inu " pie 
ra d thes aS i pw 
fw T (rH TT ` 
s UN. f 
" 


PREFACE 


- the making up of Western philosophy in general and how 


far it helped to mould Christian philosophy in particular 
during the earlier centuries of the Christian era are ques- 
tions of vast import to students of Indian philosophy as 
they indicate, at any rate to some small extent, the influ- 
ence that Upanishadic thought has exerted on both 
philosophy and religion in the West during the ages they 
were in the making. . The space devoted to the discussion 
of these topics, including the sources of the system of 
Spinoza, perhaps the greatest name in Western philoso- 
phical thought, will, it is hoped, be not deemed altogether 
wasted, especially as they tread a ground not hitherto 
familiar at least to Indian scholars. Philosophical truths, 
whether propounded in the East or in the West, know no 
bounds and the fact that the East has influenced the West 
more than the West has the East in this connection, does 
not mean that the East has little to learn from the West in 
the domain of philosophy. If modern trends of thought 
indicate anything, they show that the East and the West 


» have yet to learn a great deal from each other in this as in 
. other fields of study. 


I have been unsuccessful in obtaining a copy of the Vritti 
on the ZàsAya referred to in the Introduction (see page 3). 
I much regret this and can only express the hope that Mr. 
Kundakuri Balasirya Prasádarow Garu will himself make 
it available to the public at no distant date. 
i The work is published in two volumes, the first being 
devoted to the Introduction and the second to the Text, 


_ with the Appendices. 


In translating passages, clearness has been preferred 
to elegance. Philosophical terms have been rendered on 
an uniform basis, all attempts at subtlety being avoided. 
Well-known philosophical terms have, however, been 
retained. The use of Sanskrit terms and phrases which 


— have acquired a definite significance, has more than mere 
- utility to commend it. While it is difficult to find exact 
_ English equivalents for them, their frequent use is likely in 
| the long run to popularize Indian thought in the West. 
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Footnotes have been given chiefly with a view to elucidate 
the text or the zu passage quoted. 

The editing of this work has had to be carried out 
under difficulties, chief among which must be stated to be 
the want, in Bangalore, of an up-to-date and well-equipped 
library for the use of scholars interested in Oriental litera- 
ture. Itis undoubted that scholars will find much to criticise 
init. Itis, however, earnestly hoped that they will view 
with some indulgence its shortcomings, whatever they may 
be, especially because neither time nor trouble has been 
stinted in its production. The main object aimed at has been 
to give an adequate exposition in understandable English 
of Sripati’s view, so that those who desire may be 
enabled not only to appreciate it at its full value, but also 
to judge, in the fulness of time, the validity of any parti- 
cular interpretation to which they may be personally inclined. 
As Dr. Thibaut has suggested, this question—the question 
as to what the Sévas really teach—is a critical, and not a 
philosophical one. And if it is to be solved at all, it can only 
be, as he adds, when the entire body of the Sutvas has 
been submitted to a detailed investigation “ with the help 
to be derived from the study of all the existing commen- 
taries". The present attempt is to facilitate the realization 
of this much-to-be-desired objective. Apart from those 


who are either commentators on commentators or mere . 


glossators, there are at least ten well-known leading com- 
mentators, whose commentaries deserve to be made 
available to scholars for solving the problem of the true 
meaning of the Süzras which stand coupled with the illustri- 
ous name of Badarayana. It is to be hoped that this attempt 
will be made and that scholars with adequate equipment 
will be forthcoming to undertake it, while a discerning 
public will find the means to support such a very laudable 


venture. 


In conclusion, I must record my thanks to Pandit 


S. Venkata Rao, who has proved himself highly useful 
in getting up the text of the work and in passing it through 
the Press. He has also helped in the checking of references 
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and in a variety of other ways which it would be difficult 
to pass over lightly. 

I feel I must also express my deep sense of gratitude 
to Sir K. P. Puttanna Chetty, Kt., C.I.E., the President of 
the Mysore Lingayet Education Fund Association, for the 
warm and continued personal interest he has evinced 
in connection with the publication of this work. To him is 
justly due the credit of its publication in its present form 
toa wider world. To him accordingly are due the thanks 
of the reader for any enlightenment he may derive from it. 


BANGALORE, } C. HAYAVADANA RAO. 
30th June 1935. 
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INTRODUCTION. 


In a paper submitted to the Indian Oriental Congress, : 
held at Allahabad in November 1926, I gave a short but | 
comprehensive account of this little known but from 
several points of view. important commentary on the 
Brahmasitras of Badarayana by Sripati Pandit&chürya, a 
Virasaiva teacher of note. What was stated in it was the 
result of a cursory examination of the work and is, it is 
needless to add, entirely superseded by what is mentioned 
in this Introduction after a closer study of it. 

A brief statement of the circumstances under which a 
critical edition of this work is being issued now, may not, 
in the first instance, prove uninteresting to the reader. 
The existence of a commentary on the Bädarāyana 
Sü£ras under the name vara Bhashya, by one Sripati 
Panditacharya has been well known for many years, but 
no attempt has so far been made to critically examine its 
contents or to evaluate its position as a standard com- 
mentary. | 

MSS. of the Work. 

An incomplete edition of the text of the commentary 
in the Telugu script was published in the cyclic year Vijaya, 
corresponding to 1893, at the Sri Lakshmi Vilasa Press, 
situated in Tirumalgiri Street, Secunderabad, and owned by 
one Nydalapalli Ramaiya. The MS. of the work was, it 
would appear, first critically examined for publication by 
one Kotilinga Sastri of the family of Vemanaradhya. After 
further re-examination by one Mallikarjuna Sastri, son of 
Nandisvara Sastri and grandson of Basavésvara Sastri, 
who is spoken of as the moon born in the ocean of the 
family of Sripati Panditàradhya, its publication was 
undertaken. Mallikarjuna, we are told, purged the MS. of 
all the errors committed by copyists. This edition of 
Mallikarjuna was printed by Bhairavaradhya, who, it 
is added, belonged to the family of Udbhataradhya, 

| r 
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Bhairavaradhya states that he issued the. edition for the 
! benefit of Virasaivas and for their advancement everywhere 
‘in this world throughout the whole time the sun and the 

moon last. It is further mentioned that the printing was 

rendered possible by the assistance given by one Talagadadivi 

Hanumantha Rao. Bhairavaradhya, who evidently took 

the leading part in the publication of this edition, has prefixed 

to the text an account of his own family, which he, appropri- 
ately enough, calls Bhairavavamsavali. Though there is 
nothing in it to connect him with Sripati, the author of the 

Bhashya, it is of interest mainly because it indicates that 
‘he himself belonged to a highly respected and learned 
` Virasaiva family, originally of Benares, and that at the time 
of the printing of the Bsdshkya he was a highly respected 
Guru. This Vamsavali is in Sanskrit. Descent is traced 
from Visvésvara of Benares; from him was descended 
Udbhataradhya, known also as Visvanatha, who was, it is 
said, initiated by Rishi Bharadvaja. (Evidently he belong- 
ed to the Bharadvaja Gó/ra. Some generations after 
Visvanatha, came Mallikàrjuna, whose son was Chandra- 
sékhara, of Shanmukhamsa. The latter married Anna- 
purna and had by her two sons. Of these, the elder was 
Bhadra alias Virabhadra, author of Sazvazhika, and the ' 
younger, Kumara e/zas Mallikarjuna, who was the author 
of two works, called Kunda and Darpana, besides a Kosa, 
evidently a dictionary of some kind. Mallikarjuna had 
three sons Buchchalinga, Sdmaradhya and Viranaradhya. 
Of these, the last had two sons, Rajalinga and Bhairavara- 
dhya. Bhairava left two sons, Lingaradhya and Nagalin- 
garadhya. Of these, the latter had as his sons Lingaradhya 
and Bhairavaradhya. Itis the latter who was responsible for 
the publication of the ZZàsya and after whom the Vamsa- 
vali is named. Of him we have a long panegyric, of which 
only the gist need be given here. He and his elder brother 
were, we are told, initiated and instructed by one Channa- 
mallesvar&rádhya. They were subsequently taught by 
Kedaralinga-guru in Szva-tatva, Vēda, Puvdna, etc. From 
the high praise bestowed on both these teachers, we have 
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to infer that they were learned Virasaiva teachers. Kedara- 
linga-guru was possibly a .Sagzyüszi. Under his tuition, 
Bhairavàràdhya became, we are told, a great Virasaiva- 
vàdin and overpowered in argument the followers of the 
Buddhist, Advaita, Visishtadvaita and Dvaita systems of 
philosophy. He was on earth, it is added, the very 
Mrigtndra (Sikshin Mrigéndré bhuvi) He bore the 
title of Seivéndra Chiidamani. He was, we are told, born 
as the son of Nagalinga, to establish the Védic Saiva 
faith by the publication of Sripati Pandit&rádhya's Bhashya, 
which is described as a great work containing the essence 
of the true meaning of every system of Vēdānta (Sarva 
Vedanta Satyüriha Sarabhiitam), as the conqueror of the 
pride of evil opponents, as the destroyer of evil desires, 
as the bestower of the sanctified wealth of Sivagndza, and 
as the means of salvation from worldly bondage. 

This Telugu script edition is incomplete inasmuch as it 
omits the following parts from the original MS. work:— 

Adhyàya I, Pàda I, Sütras:—3, 4 and 5. 

Adhyaya II, Pada III, Sūtra :—46. 

Adhyaya IT, Pada IV, Sütras :—1 to 14. 

The Government Oriental MSS. Library at Mysore 
has a small portion of this printed edition of the Bhashya. 
Kandukür-Bàlasürya Prasidarow of Devidi House, Vizaga- 
patam, possesses two palmyra-leaf copies of this work and 
one copy on ordinary paper with the S'uzra-vzz/Zi. These 
are allin the Telugu script and preserved in the Saiva 
Grantha Karyalaya at Devidi, in the Ganjam District. 
Raja Balasürya Prasidarow has also a copy of the 
Secunderabad Edition in the Telugu script, of which copies 
are now difficult to secure. 


1 The reference here is to the “ Illustrious Mrigendra ", an 
eminent authority on the Seva Darsana quoted by Madhava in his 
Sarvadarsana Sangraha. See Cowell and Gough, 116 and 190. 
Cowell has suggested the identification of Mrigendra with Meyganda 
Ibid. 116 f.n. 8, but this seems groundless. (As to the dates of 
Madhava, surnamed Vidyaranya, and others bearing that name, see 
Mysore Gazetteer, 1980 Edition, II, iii, 1433-1446.) 
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The late Mr. Basavaradhya, B.A., B.L., of Bangalore, 
had in his possession a hand-written paper copy. This 
has been carefully compared and checked with the text of 
this Edition. The present edition is. wholly in the Déva- 
nagari script. It is being undertaken under the auspices 
of the Mysore Lingàyat Education Fund Association, 
Bangalore, a well-known and enlightened body which has 
been doing much for the social and spiritual betterment of 
the large and progressive community of Virasaivas in 
Southern and Western India. The first MS. copy was 
prepared under the direct personal supervision of Ràja- 
sabhabhiishana Dewan Bahadür Sir K. P. Puttanna Chetty, 
Kt., C.I.E., Retired First Councillor, Mysore State, who 
is the President of the Association and whose unabated 
interest in the work requires special mention on the present 
occasion. The idea of securing the MS., getting it criti- 
cally examined and making it available for publication in 
proper form, has been entirely his. The Association has, 
under his inspiration, generously undertaken to meet the 
cost of the publication of the work. The Committee of 
the Association, which includes leading members of the 
Virasaiva community, deserves special thanks for the un- 
stinted manner in which it has helped in the undertaking 
from the start. It is needless to stale that an edition of 
this work in the Dévanagari script, which is now being 
supplied, has been long a great desideratum. 


Name of the Work. 


In the Preface to the Secunderabad edition, this 
work is described under three different names:— 
(1) Vaiyasika-Brahma-Siitra-mukhyartha-prakasakam, (2) 
Sarvopanishat-sahaja-samanvaya-dvaitadvatta- stddhanta - 
pradipakam, and (3) Srikara-Mahabhashyam. The first 
of these titles means no more than that it is the en- 
lightener of the gist of the Bvakma-Sttras of Vyasa; the 
second suggests that this Bashya conveys the real meaning 
of all the Upanishads taken together and interpreted in the 
light of the @vaz/Gdvaita system of the propounder ; and the 
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third is a mere repetition of the name given by the author 
himself in Adhyàya I of his work which is referred to below. 

The author speaks of his work in a variety of ways:— 
(2) Dvaitadvaitabhidhana Viséshadvaita Siddhanta Sth&- 
paka Brahma Mim&msa Sütrürtha Virasaiva Siddhanta 
Prakasika :—(Adhyaya I, Pada I, Colophon). 

(6) Bhédibhédatmaka Viseshadvaita Virasaiva Sid- 
dhanta Vyavasthapaka Brahma Mīmāmsa Sütrürtha Pra- 
kasika :—(Adhyaya II, Pada I, Colophon). 

The difference between the two descriptions “ Bhedà- 
bhéda" and *'Dvait&dvaita" Viséshidvaita contained in 
the two colophons mentioned, deserves to be noted. 

An alternative name for the work as given by the 
author in the 16 colophons of the work is Srikara Bhashya. 
In Adhyaya I, Pāda I, Sūtra I, line 26, the name of the 
work is also described as “Sūtra Vriththim Samalskya 
Kritham Bhashyam Sivamkaram". In other words, the 
term Sivamkara seems to be set down as the equivalent 
of Svizara. It is possible that the author is trying to 
impress upon the reader the point that Sripati Pandit&- 
chàrya named the commentary that he wrote, not after his 
own name, but after Srikara or Sivakara, z.e., the Lord 
Siva himself. Hence the alternative name, mentioned in 
every colophon, of S7tkava Bhdshya, which, in Adhyaya 
I, Pada I as above stated, is turned into Bhashyam Sivan- 
karam. It is thus evident that the commentary which is 
known as Svikava Bhdshya is named virtually after Siva 
himself, Siva having inspired him, as the author else- 
where states, to undertake the work. Hence, some writers 
refer to this commentary not as Srigati s Bhashya but as 
Srīkara Bhashya. That the suggestion that this Bhashkya 
is named after Siva is not without some foundation is seen 
from the name Govinda Bhdashya given to Baladeva's com- 
mentary. This commentary was written by Baladéva and 
it is called the Govinda Bhashya, because it was written—so 
it is said—at the command of Lord Govinda. Baladéva’s 
commentary is based on that of Anandatirtha, whom he 
mentions. He belonged to the Kanyakubja country and 
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followed dualism as taught by Chaitanya. His great-grand- 
father Murari was the guru of Prataparudra Gopaladasa, 
King of the Utkala country. (Madras 7. C. of Sanskrit 
MSS., IV. i. A. R. Nos. 2989 and 2990, pages 4343-4347.) 
His Bhashya has been translated by Rao Bahadur Srisa- 
chandra Vidyarnava (Panini Office, Allahabad). 
There is, however, one further point requiring consi- 
deration. It might be suggested, with some plausibility, 
that Svi£ara is an alternative name of .Srigazi and that the 
Bhishya is, therefore, called by both names. 'The colo- 
phons lend some support to this view. A closer study of 
the colophons, however, shows that Sripati named the 
Bhashya as Srīkara Bhishya, with the definite view that it 
should be so perpetuated. The name S7tkara itself is rather 
an unusual one, though it occurs as part of a personal name 
mentioned in a lithic inscription at Kotürpalli Strotriyam, 
Rapur Taluk, Nellore District, which records the fact that 
one Narapa Sahni Bhimanayakundu, a feudatory of Erra 
Siddhi Chéda, had for his preceptor Srīkara Kantha 
Késayyangüru, who is called a great yogin. (Nellore Tn- 
scriptions III, 1252-56, Rapur 37.) The inscription is not 
dated but since it mentions that the Chief Nàrapa Sahni 
Bhimanayakundu was a contemporary of Erra Siddhi 
Choda, it may be set down-to the close of the 12th century 
A.D. (See V. Venkayya, Ancient History of Nellore 
District in the Z. A., XXXVII and XXXVIII, 99 and 7, 
where it is pointed out that Manmasiddhi and Tammu- 
siddhi, sons of Errasiddhi, were feudatories of Kulóttunga- 
Chola III, who ruled between 1178-1218 A.D.) It would 
seem to follow from this fact that Errasiddhi should be set 
down to about the close: of the 12th century. The identi- 
fication accordingly of Srikara, the author of the Bhashya 
named after him, with this Srikarakantha—taking it for 
granted that he was called both Sripati and Srikara—seems 
impossible, for Madhvacharya, whom the Srīkara Bhashya 
mentions, came long after the close of the 12th century 
A.D. Moreover, in the record quoted above, the name 


= appears in the alternative forms of Kavakanthadéva and 


Er i CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 7 


Srikavakantha Késayyagaru, thus suggesting that S77 here is 
the usual prefix of honour added to the name of Karakantha 
Kesayyagüru. (See the Original text of Rapur 37 at 
pp. 1254-1256, in the last of which the name appears also 
as Kavakantha Késavayyagaru.) 


The Author of the Work. 


The author calls himself Svipati Panditachirya; also 
Svipati Pandita Bhagavadpüdüchüryae. He gives also 
his titles when he describes himself Svimaz Nivabhara 
Vivasaiva Yathi Vraja Parivridha Sripati Pandita 
Bhagavadpadachirya. It will be noted that he calls 
himself Mirabhadva Virasaiva Yathi Vraja Parivridha. 
The term Niraġhära means being free from the cares of a 
worldly life and is always applied to a .Sazyàszz ; similarly 
Yathi Vraja Parivridha means encircled by a multitude 
of those who have renounced the world and controlled 
their passions, z.e. ascetics. It would, therefore, be’ 
right to assume that Sripati Panditacharya, later in 
his life, assumed the s/a/zs of a Sanydsix and had a 
number of ascetics either as his students or as his followers. 
The term Virasaiva, as is well known, distinguishes those 
who follow the tenets of that religion from the Samanya, 
Misra and Suddha Saivas. The Sāmānya and Misra 
Saivas worship Vishnu as well as Siva. The Suddha 
Saivas and Virasaivas are devoted exclusively to Siva. 
The Virasaivas differ from Suddha Saivas by the portable 
linga (literally meaning a symbol) that they wear on their 
body, preferably on the head, or suspended from the neck. 
The Virasaivas accept the twenty-eight Saive Agamas, . 
especially the later ones, as also the .Szva-Gi/a, to which 
they assign an important place in their religious works. 
Among the leading doctrines of the Virasaivas are the 
Ashtévarna and Shatsthala. Sripati not only describes 
himself as a Virasaiva but also refers specially to the 
doctrine of Skatsthala repeatedly in his work. Sripati 
Panditacharya—or Panditàr&dhya as he is described in 
certain works to be referred to below—was thus professedly 
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a Virasaiva and his Bhashya must be taken as an authorita- 
tive commentary on the Badarayanu Sttvas from the 
'3rasaiva standpoint. 

That Sripati Panditacharya was a Virasaiva is also 
otherwise clear from the opening verses of his Bhashya. 
He there refers to Révanasiddha Guru and speaks of him 
as Révana Kalpavriksham and vana Déstkéndra. 
He also praises Marula Prabhu, in other words Marula- 
Siddha. Next he mentions Ekor&ma Siddha, whom he 
terms as Saiva Samsthüpanüdhyam. He also describes 
the last as profoundly learned in Tarka, Vy&karana and 
both the Mimàmsas and as shining in the hermit's robes. 
He speaks of him as Ekorama Yathindra Sékhara 
Sivacharya and calls upon him to bless him in the work 
that he is undertaking. The author calls his work the 
yist or essence of the meaning of the Vaiyasika Brahma- 
suzza. | Seeing that he praises Ekor&ma so highly in 
his prefatory verses, it might be inferred he was connected 
with Ekorüma's Mutt, which is the well-known Kedara 
Mutt, on the Himalayas. This is one of the five famous 
Mutts of the Virasaiva faith—Ad: Pancha Mathas. There 
is a tradition that Sripati wrote on the Prasthana Traya 
—Agama, Ny&ya and Vedànta—besides commentaries on 
the ten principal Upanishads, the Gia and other works as _ 
well. Some of these are said to be still available in MS. 
form, at Haiderabad, Urlam, and other places but my 
enquiries have not proved successful in locating copies of. 
them there. The Madras and Mysore Government 
Oriental MSS. Libraries have no copies of any of Sripati's 
works—not even the Bhashya, barring of course a part 
_ of the printed Edition of the Bhashya, in the Mysore 

Oriental MSS. Library, referred to above. In view 
of the fact that Sripati describes himself a Szddhanxta 
- :Sthapanachürya and a Bhagavadpadacharya, it is possible 
he wrote the works attributed to him as above. It is 
undoubted that he was an eminent Vedic and Upanishadic 
scholar, besides being well versed in 4avya, ndtaka, 
agama and other literature. 
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: In the Preface to the Secunderabad Telugu script 
edition, spoken of above, there is a long panegyric of 
Sripati. He is there referred to as proficient in all the 
Vedas, Agamas and the Ubhaya-Veédanta (ie „ Dvaitadvaita) ; 
as a constant meditator on Siva, with all his Ashtàngayogas ; 
as a strict observer of the prescribed mode of conduct; 
as one who was absolutely free from all doubts in Védic 
procedure and firm in his absolute belief in Siva-tatva and 
capable of teaching and convincing his disciples of the 
Ishta Linga, Bhàva Linga and Prana Linga aspects of 
Siva-tatva; as one who had suspended at the end of a 
Sami branch the fire collected and tied in a piece of cloth; 
as a Sarvaparipürna, quite contented; as one who was 
capable of viewing Paramakasa Parabrahma ; as one who 
could fully comprehend Siva-tatva throughout without a 
break; as one who was born in the Nārāyanāmsa 
(Näārāyanämsya sanbhiita) ; as one who was the destroyer 
of the pride of every evil opponent who had built up a 
mountain of argument based upon a stray text of the 
Srutis; who was the Guru of the three worlds (7777agad- 
guru), i.e., the Advaita, Visishtadvaita and Dvaita worlds, 
etc. In this description, we have five points of interest to. 
note: (1) that Sripati was a great Virasaiva teacher; (2) 
that he was a great scholar in the Vēda and the Vedazzia ; 
(3) that he was a keen-witted controversialist J (4) that he 
had performed what might be called a miracle in tying up 
burning coals in a piece of cloth and suspended the same 
by means of a Sami branch; and (5) that he was born in 
the Nārāyanāmsa. As regards the fourth of these points, 
there is independent testimony in certain literary works 
to which reference will be made below. 

Apart from this panegyric, I have been able to trace 
some specific references in Telugu and Sanskrit literary 
works to Sripati-Panditacharya—who is styled in them as 
Svipatt Pandita, Panditavadhya Déstka, Sripat. Pandita- 
vadhya or simply Panditaradhya. As mentioned below, 
Sripati himself uses Avadhya for Acharya and Déstka for 
Acharya in his references to Srikanta Sivacharya. As a 
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matter of fact, Acharya and Aradhya have long been treated 
' as convertible terms of title. Literally Aràád/^ya means fit to 
be worshipped or propitiated, a sense in which it is used by: 
_ Kalidasa in his Raghuvamsa (XVI. 12). It is the equivalent 
| of Avadhantya. Acharya literally means a teacher or 
preceptor, particularly a religious teacher or spiritual guide, 
as also one who propounds a particular doctrine. In the 
case of Sripati, this title is particularly apposite as he 
was both a religious teacher and the propounder of a new 
philosophical doctrine, the Bhédabhéda. The term Dészka 
means a spiritual teacher or guide and is generally used in 
the sense of guru. With these observations, we may refer to 
certain Telugu works in which Sripati Pandita is mentioned. 
The first of these is the Manuvamsapuränamu, a work in 
five Asvisas, which professes to be a Telugu rendering of 
the Sanskrit work Khandakapilakhyana (Madras Oriental 
MSS. Library, Telugu D.CJ. No. 160). It is said to have 
been originally narrated by Mahésvara to Umadévi, and 
describes the origin and greatness of the Télikas. It 
is stated that some of the Kshatriya descendants of Manu 
were cursed by a sage named Visvamitra and they were 
born as Télikas. It is said that they were devotees of 
Sri Mallikarjuna, the presiding deity at Srisaila, that they 
revelled (z.¢., lived) on the banks of the great and meander- 
ing Krishna at Vijayavatika (modern Bezwada); that they 
were possessors of bodies which had been purified by the 
benign, gracious and kindly glances of Pandit&éradhya 
Désika, who had been specially blessed with countless good 
qualities by Nitalaksha (ż.e., Lord Siva); that they had settled 


* The term Araddhya was evidently at one time used as the 
equivalent of Acharya. Thus Chinnabhatta in the colophon to his 
Tatvabhashaprakasika describes himself as the son Vishnudeva- 
radhya. This Chinnabhatta speaks of himself as the younger 
brother of Sarvajna and a dependant of Harihara II. Rai Bahadur 
V. Venkayya identifies this Sarvajna with Sarvajna, the guru of 
Sayana (see Aufrecht, Cat. Cat., Sãyana ; Æ.Z., III, 118). If this be 
so, the title aradAya was in the 14th century as much in use among 


——  Wirasaiva Brahmans as among other sects of Brahmans. 


INTRODUCTION 11 


at Kanakapuri, Ayodhya, Gajapura, Vijapura and Vijaya- 
vātika; and that their fame had spread all over the worlds. 
The author of the work, Pochiraju Viranamatya, son of 
Virabhadra Mantri and Mürtamümba, of Sündilyagótra, 
declares himself a protégé of these Télikas of Bezwada 


. and dedicates his work to God Mallesvara of that 


place. In the introductory verse, he praises God Malli- 
karjuna of Srisaila and then proceeds to narrate the 
circumstances under which he undertook the task of 
composing this wahdprabandha. It is in setting out these 
details that he tells us that the Télikas of Bezwada 
were disciples of Panditaéridhya Desika and that they 
had won that great teacher’s special grace. Not only that, 
poet Pochiráju Viranàm&tya sets down his own genealogy 
at some length and narrates the grants made to the leaders 
of the Télika (oil-pressing) caste by former kings of the 
country. Thus, he states that the grants made to Peda-Végi 
Erra Pothanna. Setti, Nidadavole Poli Setti, Vaddàdi 
Sami Setti, Tatikelapüdi Bommi Setti, Bezwada Varna 
Rami Setti and others of the Télika caste are to be found 
recorded in detail on the stone pillars to the east of the 
Mallikàrjuna temple at Bezwada, the moon, the stars, the 
heavens and the earth being witnesses to the grants. 
Pratapachola, it is said, granted to several other Settis 
the towns of Bezwada, Peda-Végi, Jananathapura, Dhanan- 
jayapuram, Tatikelapüdi, Padmavati, Bhogavati, Chintala- 
püdi, Gathavaram and Sakéta, towns in Panchala and 
other kingdoms, including Atreyapuram in Madura and 
Manikarnika—in all fourteen towns to be enjoyed by them 
solely by themselves. He then adds the following :— 

“ Thus with these towns and with wealth of every 
kind, they (z.¢., the Télikas of Bezwada and other towns) 
lived happily by the good graces of the guru and Mahés- 
vara, protecting the poor, the whole being praised and 
blessed by Brahmans as respected merchants, as descendants 
of Manu, as fortunate and lucky (people). They lived thus 
in the reign of that ornament to the Chalukya dynasty, King 
Vishnuvardhana Maharaja Devabhallana Vira-Perumal 
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Pratüpachola, rendering bright (the greatness) of the guru, 
God (Mahésvara) and the throne. While they were thus 
prospering, in Saka 1109, some of the Télikas of certain 
towns lacking in good sense, said to their brethren at 
Bezwada: ‘As Bezwada, the Krishna river and God 
Mallikarjuna are (specially lovable) to you, to us are 
Nellore, the Pennar and God Mülasthanesvara. So you 
and we cannot commingle.” So saying, they departed 
southwards to Nellore. . Then Ràmi Setti, with the aid of 
such of the more well-to-do merchants (of Bezwada) as 
agreed with him, builta temple of many pillars to the 
Mallikarjuna temple and arranged for the conduct of the 
daily worship in it.” 

The following three points emerge from the above 
narration of poet Viranamàtya : (1) that Sripati Pandita was 


. not only the guru of the Télikas of Bezwada and other towns 
| but also that of the then reigning king whose name he 


gives, as Chalukya Vishnuvardhana Maharaja Dévabhallana 
Vira-Perumal Prat&pa-Chola; (2) that both Sripati Pandita 
and the king lived in Saka 1109 (= A.D. 1127); and 
(3) that the Télikas of Bezwada and round about separated 
into two sections in that year, one portion of the caste 
going southwards to Nellore and settling itself there and 
the other continuing to live in Bezwada and the adjoining 
towns. Among the latter were Rami Setti—evidently the 
poet’s chief patron—and others, who built the temple of 
Mallikarjuna and arranged for daily worship in it. 
Inscriptions now found at Bezwada throw some light 
on the above statements made by Viranamatya. A muti- 
lated lithic record, discovered in the courtyard of the 
Mallésvara temple at that piace, which mentions the Pallava 
king Mahamandalésvara Pallaketa as a subordinate of the 
Chalukya king of Vengidésa, registers among other things 
that Pandit&r&dhya came to Bezwada and there proclaimed 


the superiority of Sivabhaktas to Brahmans by holding 


live coal in a piece of China-muslin with the tender twig 


of a Sami tree (7.Z.R., 1910, No. 536 of 1909; see also 
paras 8-9 of Part II of the Report). The reference is 
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undoubtedly to Sripati Pandita’s exploit already referred 
to above. The date of this inscription is unfortunately lost, 
but the late Rao Bahadur H. Krishna Sastri, Government 
Epigraphist for India, has suggested that it might be 
referred to the period of the Kakatiya King Ganapati 
(1199-1260 A.D.) and his daughter Rudrümba (1295- 
1323 A.D.) That this date is a little too early for 
Sripati will be made clear below. The inscription gives 
some interesting anecdotes relative to the Mallésvara 
temple at Bezwada and it is necessary to set them down here. 
It is recorded that prior to the Kali Age, the sage Agastya 
had named the god at Bezwada as Jayaséna. Arjuna, the 
Mahabharata hero, whose capacity for wrestling (Malla- 
yuddha) is famous, next called him, it is said, Mallésvara. 
“The thus famous Siva,” says the record, “ graces with his 
presence the blessed town Vijayavüta, the ornament of 
Which is the river Krishna." In the Kali Age, again, as 
early as the Saka year 117 (295 A.D.), there wasa king 
famous on earth by name Madhavavarman. The son of this 
king having killed a child of the woman ‘ who eked out 
her livelihood by selling shoots of the tamarind tree 
(dintvini-7tvanz)’’, the king sentenced him to be hanged in 
order to meet the ends of justice. On seeing this, God 
Mallésvara was pleased and rained (on him) a shower of 
gold which brought back to life the deceased prince and the 
dead body of the child of. the beggar woman. Thus the God 
Mallésvara established in this world the fame of the great 
king (Madhavavarman). Later on, the record continues, 
came a pious devotee of Siva by name Panditaradhya who 
proclaimed to the world that the devotees of Siva were 
superior to the divine sages (perhaps, Brahmanas) and 
illustrated the truth of it by bundling up live-coal in a 
piece of China-muslin, with the tender twig of a Sam 
tree—of course without burning the cloth! God Mallés- 
vara was pleased and manifested himself in the presence of 
his devotee. Such is Mahadeva Mallésvara “the endless 
one, the lover of his devotees worshipping whom the lords 
of the earth prospered of old." (See M.E.R. for 1910, 
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para 8.) Such is the story told in the lithic record. But 
as Mr. Krishna Sastri has pointed out, an archaic Telugu 
record found at the same place and assigned by him to the 
Oth century A.D. (4Z.Z.R., 1910, Part I, page 3) registers 
the building of a temple at Bezwada for the God Kumara- 
swami (or Kartikéya) by a certain Nripadhamundu, while 
King Rajasalki Rajasraya Satyatrinétra Yuddhamalla, the 


' beloved (son?) of Nripankusa, was ruling. Another part of 


the same inscription states that the king built for the merit 
of his grandfather Mallaparaju, a mansion for (the god) and 
placed a pinnacle (a/asa) over it. The third part of the 
same inscription adds that on the occasion of the king’s 
coronation (?) a certain Mallundu, son of Trinayana, came 
to Bezwada from Chébrolu in order to attend a public 
festival (/àZr2) when, finding there the manifest presence 
of God Kartikéya, he raised this temple for him. From 
these statements, Mr. Krishna Sastri traces the historical 
origin of the modern town of Mallésvara to the founder 
Yuddha-Mallundu alzas Nripadhàmundu. If this be so, 
then the question arises how a temple dedicated to Kumara 
(Skanda), who is generally worshipped in the form of an 
image, came to be the shrine of a “mga? Mr. Krishna 
Sastri suggests an answer to this query when he states 
that “perhaps the subsequent history of the temple, as 
given in the mutilated record under discussion, which 
reveal§ how in a later age a Saiva Aradhya established 
the superiority of the Saivas over the (Brahmana) sages, 
may give a clue as to the period when the Kartikéya 
temple at Bezwada was converted into the modern temple 
of Siva, Mallésvara” (44.E.R. for 1910, para 9). It 
would seem to follow from this suggestion that the con- 
version of the temple should have taken place as the result 
of Sripati Panditaradhya’s influence at the place. That 
Sripati was against idol worship (Sekgvama Sila-piija) 
will be clear from what is stated below. 

There are at least two literary references to Sripati’s 
exploit. One of these occurs in Sankararadhya’s Basavésa- 


vijaya where it is thus referred to:— 


INTRODUCTION 15 
FMS: Wat sft waaay d 
Tal TIT ITT Stars Wa: N 
Prasüdaka pivana iti gratignüyügnimamsu£e | 
Badhvà babandha yassamyam pwüchckripati panditaha V 


Let Sripati live long, who avowing seriously that 
His grace is holy and purifying, tied up fire in the folds 
of his cloth, and suspended it in the Sam tree. 

Gubbiya Mallanna, the Kannada poet, in his Z/Zàva- 
chintüratua, praising the Vīrasaiva Panditatraya—Siva- 
lenka Manchanna, Sripati Pandit&r&dhya and Mallikarjuna 
—refers to Sripati’s exploit thus :— 

eoo guion sSodgnoA4 35905z0.l 

anI Th, HAFS Ne Bade d-I 

BIG SoBe a Wrens Sys 3 Sa) S OOo | 
BdTOTHSIS e SB, BIO FAA Zo.l 

eosos sotto. 3) aes, ded | 

TJI ITIR do BOQSS WIT BIs, Pscwennene I 

Hariyanabhaoange vandanegeyisi stkhiyanam- \ 

Baradalli katti mtirdhikshigala padedu ni- 1 

Shthura vakra manda tfivrada durganagala Vaishnava 

Vipra Jainaremba \\ 

Vara vata pittha dussléshmamam kidisi San- ı 

Karalenka Manchanna Sripatisvaradēva ı 

Nurumallikärjunam pandilatraya vüdarenma bhava- 

vocagalige \i 


"Having bowed to Siva, the destroyer of sorrows, 
Sankaralenka Manchanna, Sripatisvaradéva and Malli- 
karjuna, tied up (the god of) fire in a cloth and obtained 
pre-eminence and stupefied the crowds of wicked, hard- 
hearted, crooked, sluggish (in movement) and quick- 
witted (in argument) Vaishnavas and Jainas and became 
the Punditatraya—they proved spiritual physicians to 
those suffering from the diseases arising from the (wrong 
modes of) searching Brahma just as temporal physicians 


are to those who are suffering from the diseases arising 
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from (the preponderance of) excessive vita, pittha, and 
dussléshma.* 

In the above verse, though praise is bestowed on all 
the three great Virasaiva Pandits—Sivalenka Manchanna, 
Sripati Panditàrádhya and Mallikarjuna Panditéaradhya— 
the exploit of tying up the fire in a cloth belongs to 
Sripati alone. The story goes that Sripati took a vow 
that Siva’s blessing was all supreme and collected Agni 
(the god of fire) in a piece of cloth and tied him up to 
a Vakmi tree, with the result that for seven continuous 
days Agni—having been thus tied up—was unavailable. 
Brahmans living in the vicinity feeling that their daily 
ceremonial, which involves the worship of Agni, whether 
for sacrifices to be offered to the gods or to ancestors, 
would be rendered wholly impossible by this act of 
Sripati, waited on him and handing him a certificate of 
victory, obtained back Agni from him. (See R. Nara- 
simhachar, Karnataka Kavicharite, Ed. 1924, 212-13.) 

This miracle of Sripati evidently produced a great 
impression and his fame spread far and wide, so that long 
after he ceased to exist, it appears to have given him a pre- 
eminence wherever Virasaivas lived. That is how we 
are to understand the references to it in the works of 
Sankararadhya and Gubbiya Mallan&rya. When was the 
miracle wrought? The inscriptional record in which it 
is referred to has been assigned, as we have seen above, to 
the reign of Rudramba, the K&kattya Empress, who ruled 
from 1295 to 1323 A.D. This may be temporarily accepted, 
provided it is understood that the event is set down to the 
end of Rudramba’s reign rather than to its beginning. 
This is the more necessary, as Sripati appears as a critic 
of Madhvacharya’s views in his Commentary and sufficient 
time should be allowed for such a dissemination of his 
views as to require pointed refutation at his hands. On 

: | 

* In this Kannada verse there is a pun on the words Bava 
and Pandita. The whole verse is an example of what is known as 
the double entendre. 
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this ground alone, I would suggest that Sripati was a 
younger contemporary of Queen Rudramba and lived long 
after the close of her reign. This view is strengthened by 
the Kondavidu lithic record of 1405 A.D. which mentions 
Sripati’s grandson (see below). 

We may here dispose of another suggestion that 
Sripati should be assigned to the 12th century A.D. 
Mr. R. Narasimhachar in his Karnataka Kavicharite 
states that as Virasaiva poets mention always together, 
at the commencement of their poems, the three Pandits, 
Sivalenka Manchanna, Sripati Pandita and Mallikarjuna 
Pandita, and praise them quoting Basava Purana (Sandhis 
9 and 58), they should have been contemporaries of 
each other and of Basava. This suggestion cannot be main- 
tained in view of the fact that as Basava lived about 
1160 A.D. in the reign of King Bijjala (1156-1167), 
Sripati would have to be assigned to about 1167 A.D. 
to make him his contemporary. As a matter of fact 
we find him refuting the doctrines of Madhvichiarya, 
mentioning him both by name and by implication. As 
Madhvàchàrya lived on and after 1238 A.D.,  Sripati 
should be referred to a date posterior to him. As pointed 
out above, Gubbiya Mallanna, the Virasaiva poet, who 
flourished about 1513 A.D., mentions Sripati (he calls 
him Sytpatisvaradéva) in his Bhdvachinid-raina. As 
Gubbiya Mallanna specifically states that he wrote the 
Bhévachinté-ratna in Saka 1435 (A.D. 1513), there can 
be no doubt about that date. This fact leads us to the 
conclusion that the upper limit for Sripati’s time should 
be set down at about 1400 A.D. allowing about a hundred 
years for his attaining the status of an ancient worthy to be 
associated with the earliest resuscitators of Virasaivism 
and quoted with respect by Mallanna. It follows from 
this that Sripati’s date should be between-1238 A.D. and 
1400 A.D. We may not be far wrong if we tentatively 
assigned him to about 1400 A.D. This would allow just 
a century and a half for the development of Madhva's 
system which Sripati criticises in some detail. 

9 F 
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Reverting to Viranüm&tya's reference to Sripati, we 
have to enquire :who was the king of Peda-Vegi whose 
guru was Sripati. Viran&m&tya gives his name as “ that 


‘ornament to.the.'Chàlukya dynasty King Vishnuvardhana 


Maharaja Dévabhallana Vira Perumal Pratüpa-Chola," who 
is coupled with the Saka date 1109 (A.D. 118/). This 
prince may be identified with Bhallanaréndra (or Balladhi- 
nütha) who is mentioned in a couple of inscriptions at 
Peddakallepalli in the Krishna District. Both of these 
records. are to be found on the Nandi pillar at the Nagés- 
vara temple at that place, one dated in Saka 1076 (A.D. 
1154), recording gifts of gold (Kwlottunga-mada) for lamps 
by Somaladévi, queen of Bhallanaréndra (Balladhinatha), 


` the son of Chalukya Bhima and Abbaladévi and grandson 


term t 


of Balla of the lunar race (/7.E.R., Nos. 131 and 132 of 
1897; as to Chàlukya-Bhima I, see C. P. Grant No. 14 
of 1908.09, M.E.R., 1909, pp. 108-09 and £7. V. 
127-137). As the difference between the date given by 
Viranamatya and that mentioned by the two inscriptional 


"records is only 33 years, it may be conceded that the king's 


name is correctly given, though it has to: be ‘remarked 
that Sripati could not have lived so early:.as. 1187 or 
1154 A.D., which is nearly a century earlier than the date 
of Madhvacharya, whose views he criticises. ' Thé only 
possible inference is that Viranimatya has mixed up. the 
dates of Sripati and Bhallanaréndra and ante-dated the 
former, by nearly two centuries. It is possible that he 
did so in order to make Sripati's connection, as their 


guru, with the Télikas, which was a fact, look more ancient. 


While Sripati might not have been the guru of Bhalla- 
narendra, it is possible he was actually the ga of certain 
princes of his own time, as we know from other sources that 
Saiva teachers were actually during many centuries gurus 
of kings all over Southern India. 

- Póchiráju Vīranāmātya also calls himself as Kola- 
katüri Vir&na, he being named after Kolakatüri Vīra- 
bhadra, his family God. He was the author of many 


D. - other Telugu works including Kvishndrjuna Samvăda, 
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written in his 14th year, Vidhiitdmahdtmyam (in dvipada 
metre) inthis 22nd year, Mirkandéyacharitvam in his 
20th year and Svimuktadévukatha in his 36th year. He 
states he composed the Manuvamsapurinamu in his 30th 
year. He also rendered Sankar&chàrya's Anandalahari and. 
Soundaryalakari and Bhartruhari's Subkāshita into Telugu 
Satakas. One other work of his of interest to us is 
Bhallinacharitramu, in which there is a further reference 
to Sripati Panditacharya (Madras Oriental MSS. Library, 
D.C. II, No. 600). The genealogical verses and colophons of 
Manuvamsapurüna and Bhallénacharitramu agree through- 
out, while in the introductory verses of the latter Viran&- 
matya acknowledges his authorship of 7Mazuvamsapurüna, 
which he styles Manuvamsamukhya-nripa-purdna. There 
is, therefore, no doubt that he is the author of both these 
works, besides many others, for in the Wanxuvamsapurana 
he states that he had spent many days most piously in 
composing stories relating to Siva. 
BaF gr Sma OKs 8 | 
GÀ» & Aw KeoG ms) ares Il 


Stvakatha vrachanüdz visésha bhakti | 
Yukti dinamulu gadupuchununnavada i 


He was evidently an ardent Saiva—probably a 
Virasaiva—of the Krishna district. There are vivid 
descriptions of Masulipatam (or Bandar) and Bezwada in 
his work. Though he belonged to Kolakatiru, he 
probably had made Bezwada his headquarters. Here he 
found a patron in a painter (of the Chztvakdva caste) 
. named Dàmu Moggana, the second of four sons of Peddaya 
‘and Venkamamba. His guru was, we are told, Sambhu- 
linga, son of Mahadeva-Désika, who was born of the 
family of Sripati Panditaradhya of the prosperous town of 
Vijayavatika (Ze., Bezwada). This part of the text may be 
quoted :— 

2 ods wood SSNS Sos onadan (2585 od ur onzo 307 
LEN MA ers BRS Sy Sogs FON ws MS Fos 
Solo. Lise. 
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Sy; lalita Jayavatikanagara samsthana--: : Svipatt- 
panditavadhya vamsa sainmudbhava mahadévakhya Déstkatma 
sambhava Sambhulinga nama guru kavajananundunu. 

Virana states that it was at Moggana’s instance that he 
undertook to compose the Bhallanacharitra (also called 
Bhallinanripu-Katha). He was entrusted with this 
work, because Moggana knew that poet Virana was a learned 
poet in both Sanskrit and Telugu and that he had made 
an intelligent study of the works in those languages. 
These are statements put into the mouth of Moggana 
about himself and may be taken as evidence of his intimate 
knowledge of Sanskrit and Telugu literature. Bhalläna- 
charitra was, however, not dedicated to Moggana, who, 
though onlya painter by profession, had humility enough 
to suggest lo Vīrana that he should compose his work 
in the name of Mahēsvara. From the manner in which 
Dāmu Moggana is mentioned—holding court surrounded 
by his castemen, etc.,—it would seem he was a flourishing 
merchant who had evinced some interest both in religion 
and literary effort. His patronage of Virana helps us to 
realize the fact that Sripati Panditaéraidhya had left an 
abiding influence in his native district of Krishna and 
round about and that he had a large number of followers 
even among the humbler classes, who looked to his 
descendants for their spiritual welfare. Evidently 
Sripati’s name was still—in Virana's time—a name to 
conjure with; otherwise Virana would not have taken 
the trouble to mention Sambhulinga’s descent from 
him.  Sripatis name evidently added, in Virana's 
opinion, to the weight of his patron's position and status 
in society. 

The selection of Bhallinacharitra for the display of 
his poelical talents would seem to indicate that both 
Virana and his patron were ardent Saivas—and Virasaivas 
too. This inference is partially at least confirmed by the 
mention of the name of Sripati Pandita as the ancestor of 
Sambhulinga, the guru of Virana's patron. The Bhallana- 

chavitra narrates the story of Bhallāna, a devotee of 
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Siva, who is said to have pleased Him by sacrificing 
his dearest things for His sake. That it is a highly 
popular Sivakatha is evidenced by the fact that besides 
Virana’s poetical version of it in Telugu, there are 
two others of it, one by Mallavarapu Vatésvara (see 
Madras Oriental MSS. Library, Telugu MSS., D.C VI, 
No. 598) and another by Küchimanchi Timmaya, the 
well-known author of the Achcha Telugu Ramayana (see 
tbid., Triennial Catalogue, Telugu, Part III, No. 59). 

The next literary reference to Sripati Panditaradhya 
is in the Puttabhivdmavilisamu by poet Nagalinga, son 
of Viranaradhya (or Virésalinga), grandson of Sambhulinga, 
and a descendant of Sripati Panditàrádhya. This Sambhu- 
linga may be identified with Sambhulinga, the guru of 
Moggana, to whom Virana dedicated the Bhallanacharitra. 
(Madras Oriental MSS. Library, Telugu MSS. T.C., 
Part III, No. 16). In the introductory verses we are 
told that Nagalinga was well versed in Sanskrit and 
Telugu and that he was a great grammarian in both these 
languages. Also, he is spoken of as proficient in different 
kinds of poetry—such as andha, chitva, etc.—and that 
he was a handsome-looking person and bore a character 
for equanimity of temper. It is specially mentioned that 
he was a descendant of the family of Panditārādhya (i.e. 
Sripati Panditàràdhya) The exact words used are:— 
SGT v i$csos Sogic* (Landitavadhya vamsa sambhavundu). 
In the colophon, we are further told that he belonged to 
the Kausika-gótra, and that he was born as the moon 
to the ocean of the family of Sripati Panditàrüdhya. The 
actual words used are :— 

1. SOM Hoin era GHI/H Lissos onggo 
Sass SET? US X GY TASA senean zoom ovs rë 
HS wr vrs K-I" BFOMWFADGSS wNDoMPyS ÄSS 


.. Kavita midhurt dhurina Kaustkagolva pavitra 
Svipatipanditaradhya vamsapayah  payorási rakdsudhe- 
qarayatüna. ssas.. 
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If, as suggested above, Sambhulinga; thé grandfather 
of Nagalinga, may be justifiably identified’ with Sambhu- 
linga, the guru of Chitrakàra Moggana of Bezwada, to whom 
Kolakatüri Virana dedicated :his Bhallénacharitra, then 
these two works—ZAZa//anacharitra and ‘Pattabhiramavila- 
samu-—cannot be separated fromi each other by a long dis- 
tanceof time. Probably a period oí fifty years separated them 
from each other in regard to the date of their composition. 

Nagalinga, the author of Pattdbhivamavilasamu, dedi- 
cated his work to Venkatarāya, a Madhva Brahman, 
whose genealogy is given at length by him in the intro- 
ductory verses. He evidently belonged to a respected 
family which had for some generations been connected 
on the maternal side with the family of Kondaviti A ppàji, 
whose descendants had administered the territories de- 
pendent on the fortresses of Vinukonda, Bellamkonda and 
Kondavidu, in the present Guntur district. 

Another reference to Sripatipandita is to be found 


‘in a work called Guvastotram, which is in praise of one 


Paramaradhya. This Paramaradhya is described as the 


^ son of Mallikésvaralinga, who again is spoken of as a 


descendant of Sripatipandita. As-Paramārādhya is said 
to have belonged in this work to the Jayavatika family, it 
has to be inferred that Sripatipandita’s family was 
familiarly known by this name, because Sripati had made 
himself famous in Vijayavatika (7.e., Bezwada). The follow- 
ing verse from the S/otva gives the above information :— 
sadaa deaa Meals FT: | 
HET SP EH ESTEE Es SEU AAAA: N 
AASR SITA NIT: LAT UTC | 
TAA: WIRE WWRPISE AT N 
| Svimad Srīpati Panditümvaya sudhà sindhvadimilo 
guruhu \ 
Swami Sri Jayavatikanagara santüno dvizagrésavaha\\ 
Sri Mallésvaralinga garbhajananaha svingürabhasvad- 
2&70 \ 
Dhimaryaha sakalérthamuktiphaladaha tam bhavaye 
- anam sada 
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"Imeditate upon him always who -is the ‘chief. 


descendant of the family of Sripatipandita of spotless 
fame and who is the best among the Dwiyas of the Sri 
Jayavatikinagara family; who was born in the parentage. 
of Mallésvaralinga, who was shining resplendent in good. 
qualities and who was the chief source for granting the 
fruit of salvation (Mukti) to many of his adorers.”’ 

Perhaps the title of ‘‘Jayavatika’’ was applied to by 
Sripatipandita's descendants to distinguish them from 
the descendants of other Sripatis known to Sanskrit 
literature, e.g. Sripatidikshita and Sripati, the author of 
Jyautisharatnamála, Siddhdntasékhara and other astrologi- 
cal works. (See Madras D.C. Sduskrit XXIV, R. No. 
13423 at p. 9049; R. No. 13506 at p. 9125, etc.)  Sripaü- 


dikshita was the father of Dévaradikshita or Dévaraya,.. 


the author of .Prasannaramdyana-. (Ibid. XX, No. 11607: 


at p. 7780.) There was, besides, a Sripatibhatta, who was. 


the father -of .Narayanabhatta, author of à commentary 
on Vàdiràája's Rukmanitsavijaya. (See ibid., XX, R. Nos. 
11717 and, 11718.) UT 

'The combined testimony of inscriptions and literary 
references so far put forward may be held to establish the 


following facts:—(1) That Sripati Pandita was a person of . 


great fame as a Virasaiva teacher and was not improbably 
the guru of the ruling king of Vegi of his time; (2) that 
he lived about circa 1400 A.D. ; (3) that Bezwada was the 
centre of his religious activities, at least before he attained 
to Saupdsa; (4) that the miracle of bundling up live coals 
in a Chiria-muslin cloth was performed at Bezwada; (5) that 


one of the effects of his activities and of the miracle perform-. 
ed -by him was probably the conversion of the old temple of 


Skanda there into that of Mallésvara, probably after the 
famous god of Sri-saila, to whom he was devoted; (6) that 
his influence spread as far as Sri-saila in the Kurnool 
district ; (7) that he had a large number of followers in 
what are now the Guntur, Nellore, Kurnool and probably 
also Gédavari districts; (8) that influential industrial and 
mercantile classes like the Télikas, Chitrakàras and others 
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more largely adopted Virasaivism as the result of his acti- 
vities; (9) that he belonged to a highly literary family, 
learned in both Sanskrit and Telugu ; (10) that some of his 
descendants distinguished themselves as religious teachers 

_ and as poets; and (11) that there is every reason to believe 
that he was himself instrumental in popularizing the Vira- 
saiva faith over a wide extent of country. 


Object of the Bhashya. 


The Bhashya is intended to put down, Sripati says in 
|! his work, the pride of evil opponents. He further praises 
his work as follows :—As one putting an end to all evil deeds 
and results; as one honoured by wise men; as one which 
sheds light on the eternal truth; as one containing the 
essence of all Upanishads; as forming an ornament to 
Viséshadvaita; and as a Sūtra Bhàshya which inculcates 
Sivagnana. | 
. Sripati adds that he specially composed the work for 
the benefit of Virasaivas, whom he thus describes :— 
The Saivas who have knowledge of the Védas 
and Agamas and their inner spiritual meanings; 
who are fired with the desire to attain Moksha ; 
who are followers of the Védic path; and who 
are strict in following the tenets of pure or strict 
Saivism. 


The Vriththi on which it is Based. 


Sripati Panditacharya suggests that his exposition of 
the Viséshadvaita from the point of view of the Virasaiva 
doctrine is in consonance with the declared views of 
all the Smrithis. He also mentions the further fact 
that his Bžāskya follows in its interpretation of the 
Sütras of Badaraiyana, the Vrithihi of Agastyamuni. 
(See Adhyàya I, Pada I, Sūtra 1, Mangalacharana Sloka, 
No. 16, page 27, line 26.) Apparently as Sankara 
followed the Varaha Sahodara Vriththi, Ramanuja the 
Bodhàyana Vriththi, and Madhva the ZZayagrvoa Brahma- 
vidya, Sripati seems to have followed the Agastya 
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Vriththi. This Agastya Vrilhihi which must be 
presumed to be an ancient work, should not be con- 
founded with Agastya Sitras, a Sūtra treatise evidently 
modern in diction and style, written in imitation of 
Vyasa Siitras, which are apparently intended like the 
very similar work .Sa£/adarsaza, to establish that Sakti 
is the supreme deity. (See Triennial Catalogue of MSS. 
of the Madras Oriental MSS. Library, Vol. I, Part I, 
Nos. 89 and 778.)* 
———— —— ee 
* Agastya is often described as the progenitor of the civiliza- f 
tion of the South of India. In a MS. included in the Mackenzie 
Series, an account of this great muni is given, based partly on the 
first section of the Käsi Khanda of the Skanda Purana and partly 
on local legends. (See Agastya Varalar, Wilson's Mackensie MSS., 
p. 242, No. 17.) In this work, he is said to have come from the 
North of India, and settled finally in the South, where he composed 
the first elements of Tamil Grammar. His grammatical writings no 
longer exist in consequence, it is said, of an imprecation upon him 
by his disciple Tolgappiyar. All the same, a short grammar of the 
Tamil language—called Agastya Vydkarana—is known (ibid., 248). In 
another MS. work called the Agastya Juyãnaæ in the same Mackenzie 
series (sbid., 227-228), Agastya is himself made to declare that he \ 
was originally a Sidra and that he was subsequently purified by his ' 
Brahman preceptor. The story, which is set down in a hundred 
verses, is interesting as showing how closely Agastya is connected 
with Siva and the religion named after him. “I declare," he is 
made to say, ‘that I obtained the eminent name of Agastya, because 
I was formerly a Sidra, my preceptor being a Brahman who resided in 
the South of Mahàmeru. Before receiving his instructions, I purified 
my animal frame of all imperfections by abstract devotion. I 
forsook the world, and lived in caves and rocks, when my holy 
preceptor appeared and said, “Come, I admit you as my disciple’. 
I assented and followed. He lighted a sacrificial fire, and placed in 
it a jar, into which he commanded me to leap. I did so, and was 
consumed, and was born again, and issued from the jar, which was 
then changed into the form of a woman. Verily that jar was a form 
of Mahéswari, and the Brahman of Mahadéva, who were my parents. 
They brought me up, and trained me in all learning and finally Siva 
conferred on me immortality." Later, by: command of Siva, he 
repaired to the South to illuminate the darkness of the people. 
Here he invented, it is added, eighteen languages, including the Sen 
Tamil, the old or poetical Tamil. Finally, under the order of Siva, he 
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Siddhantas mentioned in the Bhashya. . 

Among the Siddhantas Sripati refers to are the Kanva 
Stddhanta, from which he differs, and the Sankara, Bhatta, 
Bhaskara, N aiyayikamata, etc., NMaiyayakamatasiddhanta, 
evidently meaning Nyaya siddhanta, t.t., the Siddhànta 
of the Ny&ya: School. There are several works of this 
school such as Wyaya Kaustubha, which is a treatise on 
Nyaya logic by Mahadeva Panatàmakara (Punatambakar), 
son of Mukundapandita (Madras D.C. VIII, No. 4200) ; 


composed various Sastras and wrote works on Lasd@yana (Alchemy), 
Medicine and Divine Wisdom. Most of his works are said to have 
perished, though a list of those bearing on medicine is given in the 
MS. above referred to (i5id., 298). Agastya is said to have taken up 
his residence on Podimalai, at the source of the Tambraparni river, 
mythologically described as his daughter by adoption, given to 
him by Siva. The Mackenzie MSS. include a number of works 
on medicine attributed to him. Among these are —(1) Agastya 
Vaidyam, which treats of the preparation of. medicines ; (2) Agastya 
Purüna Sitra, which is a work on mystical and alchemical 
medicine, on the cure of diseases by religious rites or visiting 
holy ‘shrines; it also comprises the Pitja-Vidhi, which treats of 
the worship of Siva and other.deities and the Diksha-Vidhi, which 
treats of the Diksha or ceremony of initiation in the Saiva faith ; 
(3) Bhasmamore, a work on alchemical or metallic medicines, con- 
taining rules for their calcination and reduction to powder, the 
preparation of different kinds of oxides, and the extraction of 
sulphuric acid ; (4) Balachikitsa,:a- treatise on the diseases of infants, 
difficult parturition, puerperal fever, etc. ; (5) Agastya Vaidya Munnür, 
a tract on the calcination and reduction of. various vegetable and 
mineral articles to powder, for use in medicine; and on the extraction 
of essential oils, etc.; (6) Agastya Vaidya Nüthiyambid, a treatise 
on the purification of various poisonous substances and their employ- 
ment in medicine ; (7) Agastya Vaidya Nappatettu, a short tract on 


.the cure of gonorrhea ; (8) Vaidya Sitra Niru, a set of hundred 


verses on different diseases and: modes of treatment; and (9) Mupus 


‘a tract on preparing medicines of the alkaline ashes of vegetables. 
etc. (Wilson, Mackenzie MSS.; 246-246). Other works attributed to. 


Agastya in Tamil are: Agastya Tiratiu, Agattiyam, etc. A disciple of’ 
Agastya is said to have written Paunirupadalam, on which is based: 


the Purapporul Ventamalai, written by Aiyanüridanar, a descendant 
|... ef Chéra Kings. (See Madras D.C. Tamil, I, No. 78.) Agastya is 
= this suggested to be the original civilizer of the South and as the 
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Nyàyachüdamani, another work on logic ‘by: Ramakrishna- 
dhwarin, son of Dharmarajavarindra (zéid., No. 4201) ; and 
Nyäyapärijäta by Yallayarya (zézd., No. 4202). Other well- 
known works are Nydyaprakasika, a commentary on the 
Tarkabhashaprakasika of Chennabhatta, by Naraharimisra ; 
JNyàyaratnatita (or Dyutimalika ) a commentary on. 
Manikantha's Nydyaratua by Nrisimbayajvan ; and ZVyáya- 
sastravthadipa by Sas&dhara, which is better known as 
Sasüdariya after the author. A commentary on this work 
is the Pra/hà by Bhishagratna. Another commentary, 
called Vydyaratna, is by Dharmarajadhvarindra. - Finally 
there is the Nydyasiddhdntamanjari by Janakinatha alias 
Chudamanibhattacharya. There is a commentary on this 
work, called Zarkaprakdsika, by Srikanta. vid 
Bhatta is, we know to be, Kumārila Bhatta; the 
great Mīmāmsa commentator, who lived about 730 A.D. 
He was the author of Zaz/zavàrti£a, a commentary on: 
Sabara Svàmin's Bhaghya on the Mīmāmsa Siitras, per- 
haps the oldest Bhdshya on the Wtmamsa in existence, 
going back to probably the first century B.C. On the 
Bhitta-mata, as his system is:cailed, there are many 
valuable unpublished commentaries:in the Madras Govern- 
ment Oriental MSS. Library. Prabhakara is another. , 
commentator on the Mīmāmsa and his system is known 


originator of the Tamil and other languages current in it. . His close 
connection with the Saiva religion is also more than hinted at 
in some ‘of the Tamil MSS. above referred to. A Sanskrit MS. 
describes him as the author of Panchadasi Mitlamantra Vyakhya, 
which is a commentary on the Panchadasi Mitlamantra, which is 
an alternative name for Panchadastksharimantra. This mantra is 
addressed to Tripurasundari and consists of fifteen syllables. - It is 
supposed to have power to confer prosperity on one and to make 
him a great poet. The commentary is sometimes called Srividyatika.: 
(See Madras D.C. XIII, No. 6552; also Nos. 6548 to 6550.) x 
There is thus some reason for connecting Agastya with Saivism: 
Evidently Sripati echoes the tradition when he states B he 
follows the Vriththi of Agastyamuni in his interpretation of Bada- 
rayana’s Brahma Sütras. The suggestion seems to be that the - 
interpretation is an ancient one and is: based on the traditional 


views attributed to Agastya. 


CC-0. Jangamwadi Math Collection. Digitized, by eGangotri 
E. S ay de en YES CES 


EO RII. a T EE ELE SRS NUUS MEI AME PM scis 


28 INTRODUCTION 


as Prabhakava-mata. He is not mentioned by name by 
Sripati. On his work, the Z7i£«Z, which is a com. 
mentary on Sabara Svàmin's Mimdmsa Sitra Bhashya, 
there is an excellent commentary written by Salikanatha, 
a well-known exponent of Prabhakara doctrines. It is 
known as Azzumilapanchike, a MS. copy of which is 
in the Madras Government Oriental MSS. Library. 
Both Bhatta and Prabhàkara are mentioned by Madhava 
in his Sarvadarsana Sangraha in his chapter on the 
Jaimini-Darsana. The difference between these two 
exponents is well brought out by him in his account of 
them. The followers of Bhatta maintained, he says, that 
words signify something definite by themselves, apart from 
the sentence. Those of Prabhaàkara, on the contrary, 
held that the whole sentence is a command relating to the 
sacrifice, as they maintain that words only signify an 
action or something to be done. The former are called 
abjuhitanvaya-vadins and the latter azvitabhidhdna-vadins. 
The Prabhakaras are referred to by Ràmaànuja in his .S7à- 
Bhashya (Adhikarana 1, Sūtra 1)as “ those who main- 
tain that the syntactical meaning of sentences is to be 
finally found in action," etc. Bhaskara is another 
commentator mentioned by Sripati. As there are many 
authors, ancient and modern, of this name, it is necessary 
to point out that the Bhaskara referred to by Sripati is the 
earliest and most famous of them all. He was an early 
commentator of the Szras of Bādarāyana and is referred © 
to and criticized by Ramanuja (see Svi Bhashya, II. i, 15) 
and by the author of the Wadkva-vijaya (Sarga I) as one 
criticised by Ánandatirtha. In the colophons to his work, 
called Savivaka Mimamsa Bhashya, Bhàskara styles himself 
as Bhaskaracharya. He should be distinguished from Bhatta 
Bhaskara, the commentator on the Tasttiviya Avanyaka, who 
is referred to below. He should also not be confounded 
with the great astronomer Bh&skarücharya, born in 1114 
A.D., whose SzdZAànta Siromani is next only in authority 
to the Surya Stddhdnta, a work that has been referred to 
about 300 A.D. The Bhaskara of Sripati notices, with 


2 = CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 29 


Sankara, the Lokayatikas, a sect of the Charvakas, in his 
work.  Sripati's references to Buddha, Rāmānuja and 
Madhva and their Siddhüntas will be found detailed at 
some length below. Sripati also mentions Nilakantha 
Bhagavatpada, Ghantanada and Jyotirmatha (Adhyaya 
I, Pada I, Sütra 21, page 74, line 30). 

Nilakantha is further referred to below. As to 
Ghantánüda, not much is known. The term, however, 
appears as a title of Panta Mailàra, described as the 
great-grandson of Sūra, grandson of Póta and the son 
of Mumbàmba and Mummadindra, a brave lieutenant of 
Pratapa-Déva-Ràya II in battle. At the request of this 
Mailara, who, by the way, has been identified with the chief 
of the name mentioned by Srinatha in one of his Chatu 
verses, Déva-Raya II made a grant, dated on the Sivaratri 
day of the month of Màgha in the year Kilaka in Saka 1351 
(A.D. 1429). Another grant in his favour -was made on . 
the llth day of the bright fortnight of Magha of the 
year Subhakrit, Saka 1404 (A.D. 1482) by Déva-Raya, 
who is here spoken of as Praudha-Déva-Raya. If the title 
Ghantdnada is identical with this title, Ghantànàda should 
be taken to be a great religious teacher who lived long be- 
fore the 15th century A.D., and whose fame was such that 
his name came to be assumed as a title by Saiva Chiefs in 
later times (see Sewell’s List of Antiquities, C. P. No. 87; 
also Butterworth and Venugopal Chetty, Nellore Inscrip- 
tions, C.P. No. 18; M.E.R. No. 211 of 1894). The /yozzz- 
matha referred to is quite an ancient system of thought to 
which we have references in the Bhagavad-Gita and the 
Uttararüma Charita (Bhagavad-Gita, V. 24 and XIII. 17; 
Uttararüma Charita, IV. 18). According to this school of 
thought, Light is regarded as the Supreme Spirit, the Light 
referred to being the Light of Brahman. In this school, 
light is the divine principle of life and of intelligence. 


'The Author's Date. 


As regards the period of time to which Sripati, the 
Commentator, should be assigned, it has heen pointed out 


* 
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above that judging from certain lithic records and literary 
references he should have belonged to circa 1400 A.D. 
From the internal evidence . afforded. by his PBhdshya 
itself, it is;clear that he is posterior to Ramanuja, to whose 
doctrines he specifically refers by name and which 
he refutes in detail, especially his regard for Tantric 
Agamas, including idol worship, which Sripati throughout 
denounces. 

Paribhashipradhina Rotam Süstram Vedamülatoà 

bhavat avaidikam iti ghantüghoshaha | (Adhy&ya II, 
Pada II, Sütra 42, line 18, page 247). 

There is a reference also to the practices prevailing 
among the followers of R&mànuja in regard to the branding 
ofthe Sankha and the Chakra and the worship of the 
Saligráma in a passage occurring in Adhy&ya IL, Pada I, 
Sütra 12. The relevant passages are as follows :— 

: aee AJRA BIT N 
Memeaaaalier RARA FIAT, U 
erar Ridan aA aia: du 

‘Tanirikas sarva karmdant Vishuumuddisya kärayētn 

Vaidikas sarva karmant Stvamuddisya &ürayet V 

LTathapi eo Sadyo-muktihe V 
ce Again,. 

Ps | USAT: ; TAT A amaram aa THAT, l 

l Sankha chakra mudra dhavana nivasah ; tathacha 

Saligrama sila püjüdi avasyam varjayét n 

| He is as much against the Tantric doctrines of 

"Pasupatas as of Raimanuja. In Adhyàya I, Pada II, 

Sūtra 1, he has the following :— 

TAU yITaMaa fear th 

Pducharatradivat Pasupatyigamandm nivastatvad u 
T Sripati is also posterior in date to Ekoráma and the 
|! five Áchüryas of the Virasaiva religion, who, though they 
| are by some modern writers classed (see E. P. Rice's 
: | Kanarese Literature, 54-55) as contemporaries of , Basava; 
=- the great reformer, who himself belonged to, the third 
|. quarter of the 12th century, are undoubtedly considerably 
more ancient than Basava. Basava’s work presumes the 
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previous existence of Acharyas who had prepared the 
ground for him. Basava’s vigorous propaganda resulted in 
the development of the Virasaiva religion. This-is entirely 
in accordance with' the view of Sir R. G. Bhandarkar as 
developed in his Vaishnavism, Saivism, etc., 132. Though 
Basava is not referred to by name by Sripati, it is inferable 
that Sripati belongs to the post-Basava period. This could 
not well be otherwise; as Basava came long after Ramanuja. 

Not only Sripati' refers to and refutes the doctrines of 
Sankara and Raémanuja, but also criticizes in more than 
one place the distinctively dualistic ‘philosophy of Madhva- ` 
chàrya.  Sripati's date has, therefore, to be fixed as 
posterior to Madhvüchàrya, say -between 1300 and _.:1400 | 
A.D. This date may be taken as:approximately correct; 
though it is not quite in agreement with what Mr. P.. 
Gopinath Kaviraj has suggested (1200 A.D.) in the 
Hindustan Review for January 1923. Seeing that Ramanuja 
lived in the first half of the 12th century, during the reign 
of the Hoysala King Vishnuvardhana (1111 to1141 A.D.) 
and that Sripati is posterior in date to Basava, who lived 
about 1167 A.D., and that Madhvacharya lived from and 
after 1238 A.D., this date being fixed with reference to 
the Sri Kürmam inscriptions of Narahari Tirtha and Mutt 
traditions combined, it seems safe. to. assume the date 
mentioned above.® This date will allow.a certain period of 
time for the promulgation of the doctrines of Ramanuja 
and Madhvachirya for:them to assume a predominance, 
which required refutation at the “hands of a Virasaiva 
teacher of eminence like Sripati Panditacharya. 


Light from Inscriptions. - 


A few. lithic inscriptions lend additional weight to 
this deduction. The most important of these is -one 


' ` & According to lithic inscriptions dated in 1281 and 1298 A.D., 
'Naraharitirtha, the Madhva saint—third in succession to Sri Madhva- 
‘charya—who is mentioned in them should have lived about that 
‘time. (See AZ.E.&. 1896 and 1900.) He is believed to have lived 


up to 1388 A.D. 
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which comes from a ruined mantap at Kondavidu, the 
celebrated hill capital of the Reddis, who ruled from 1328 
to 1427 A.D. This is a Telugu record and is dated in 
Saka 1327, cyclic year Pürthiva and registers that the 
stone beam in the gopurva of the Visvesvara temple there 
was presented by one Damalapati Chennamanenimgaru 
for the merit of his spiritual teacher Srigiriayyamgaru, 
who was the grandson (?) of Panditaradhyadéva (M.E.R., 
1910, 539 of 1909). There is little doubt that the Pandit- 
aradhyadéva referred to in this record is the same as 
Sripati Pandit&rádhya, he having been, from what has been 
stated before, known more commonly as Punditaradhya 
(see above quotation from Pattübhirümavilüsamu). This 
identification being conceded, we have the date Saka 
1327, Pàrthiva, for his grandson Srigiri Saka 1327, 
Parthiva, corresponds to A.D. 1405. Taking it for 
granted that Sripati had -had a grown-up grandson in 
the 40th year of his age—a by no means impossible 
suggestion—his date would fall in or about 1365 A.D., 
and if he had been alive even a few years before the 
date of this grant in favour of his grandson—who him- 
self is spoken of as a spiritual teacher in this record 
—he would have to be set down to circe 1400 A.D., 
a date which is in agreement with our deductions from 
independent sources as to his time. On a pillar of 
the same mantap on which the above-mentioned record 
is found, there is another one—a mutilated one—of 
Reddi King Peda-Komati-Véma dated in Saka 1330, 
corresponding to 1408 A.D. (AZZ.R., 1910, No. 538 of 
1909). This record is dated only three years later than 
the one recording the gift in favour of Srigiri, grandson 
of Sripati Panditaradhyadéva.  Peda-Komati-Vema, as we 
know, was the author of Svizgdvadipika, a commentary 
on the Amara Sataka. Evidently, Sripati Pandita was a 
contemporary of Peda-Kómati-Véma. The Reddi chief, 
Damalapati Chennamanenimgaru, who presented the stone 


____ beam for the merit of Sripati’s grandson, was evidently the 
_ descendant of a Tamil chief who had long held sway in the — 
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Kondavidu country, as his title “ Damalapati " (ze., 
Dramilapati, or Dravida lord) shows. 

The next record comes from Panem, Kurnool 
district, but is unfortunately not dated. On a pillar in - 
the Mukha-mantapa of the Panikésvara Svàmin temple at 
this place is a record which registers the fact that one 
Vibhüti Gauraya visited the temple. It is mentioned that 
he was born at Machir&jupalli, near Warrangal, and that 
he had settled on the top of Srigiri and was the servant 
of Pandit&rüdhya, who may be identified with Sripati 
Pandita. There are three other records of this Vibhüti 
Gauraya, who was evidently a person of some importance 
as the details given about the place of his birth and 
his settling down at Sri-sailam indicate. The statement 
that he was the ''servant" of Sripati Panditaéradhya 
signifies possibly his retirement from temporal affairs and 
becoming a disciple of the great teacher Sripati Pandita- 
radhya, probably the greatest Virasaiva teacher of the 
time. (M.E.R., 1914, No. 169 of 1913; also 168 of 1913; 
for the Reddi kings of Kondavidu, see Z.Z., XI, 313 e 
seg.; and Venkayya, Ancient History of Nellore, 23-24.) 


Posterior to Nilakantha, Author of Bhashya 
on Suta Samhita. 


Sripati quotes from Nilakantha's Shdskya on .Sü/a- 
Samhita (on Dhyana Yogakhanda) in Adhyaya II, Pada II, 
Sütra 42, page 244, line 7; also in Adhyaya I; Pada I, 
Sütra 21, page 74, line 29, where he-refers to Purvacharya 
Nilakantha Bhagavadpüd&charya's Bhashyaon Chehandogya 
Upanishad. Y have been unable to trace these works 
in any of the Catalogues accessible to me: But there 
is hardly any doubt that this is the Nilakantha, who is 
popularly but rnistakenly described pasan independent 
Saiva commentator on the Védanta Sutras, whose alleged 
work is called the Sasva Bhashya. Sripati nowhere 
quotes the alleged latter work; if it had been in existence, 
he would have referred to it. He should not be con- 
founded with the Nilakantha, the best known ee 

3 
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of the Mahābhārata, who lived and wrote his BAārata- 
bhavadipa at Kürpara, to the west of the Godavari, in 

E Maharashtra, and who, according to Burnell, belongs to 
E the 16th century (Madras D.C. of Sanskrit MSS. IV, i, 
p No. 1958; Macdonell, Sduskvit Literature, 282, 290). 
Another Nilakantha, alias Ayya Dikshita, who flourished 
in the Ist half of the 17th century, was the author of the 
Sivalilarnava. He was the grandson of Acca Dikshita, 
grandson of Appayya Dikshita, one of the finest expo- 
nents of Saiva Siddhanta. Nilakanthasivicharya’s alleged 
Bhashya goes by the name of Nilakantha Bhashya, which, 
on closer investigation is found to be only another name 
<< for Srikantha’s Bhdshya, known as Brahma Mimimsa 
tW © Bhashya. A commentary on the latter is Appayya 
ae Dikshita’s Sivdadityamanidipika, in the colophon to which 
. work Appayya Dikshita plainly states that it is a com- 
mentary only on Srikantha's Bhdshya and not on that 
of Nilakantha’s also, as has been suggested in some 
quarters. It is more than doubtful if there was really a 
Nilakantha or Nilakantha-Sivàchàrya who was also a 
commentator on the Brahma Sütras. Mr. S. S. Sürya- 
nàárayana Sastri, the author of Szvddvazta of Srikantha, has, 
since the above was written, arrived at the same conclusion, 
arguing from a different point of view (see Szvddvaita of 
Srikanta, 18, £n. 23). The doctrines of Saivadvaita 
religion are propounded in Szvddvaitanirnaya by Appayya 
Dikshita. The Nilakantha-Sivacharya above named should 
not, further, be confounded with a third person of the 
same name, who is well known to Virasaiva literature. 
This is Nilakantha Sivacharya, whose Sanskrit work, 
entitled K7zyàsüra, is often popularly, but erroneously, 
= described as a commentary on the Brahma Sittras. He 
— 4 is one of the more familiar Virasaiva teachers of the 
s | Kannada country. As he has been referred to in Mallan- 
— —nüryas Pwasatvümrita-burüna, a work which belongs 
to 1530, he must have been anterior to Mallannarya. 
- How much exactly anterior to him, it is not known. 
But he has been assigned to the 14th century, though 


was 
Jan 
M. 
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this seems a little too early for him. He cannot have 
lived earlier than Sripati. In some MS. copies of his 
work, he is called Nilakanthadikshita or simply Nilakantha. 
His work is also alternatively known as Nigamagama 
Sdrasangraha. It is not a Bkāskya on the Badarayana 
Sü£ras. It is a work which, as the author himself states, 
treats of the quintessence of action as derivable from 
the Vēdas and Sastras (JVigamagama .Sürabkuta Kriya- 
süra) in the spirit of the teachings of the Vyasa Sutras 
(Osidghata, verses 11 and 12; Prathamépadésa, verse 1). 
He styles his work a Pvabandha or treatise. It is 
divided into 32 Upadēsas and treats of a variety of topics, 
including the fundamental tenets of the Virasaiva faith. 
It is, in fact, a hand-book of interpretation of Virasaiva 
doctrines and beliefs. Even the 18 Puranas (including 
the Ramédyana, the Bhagavata, etc.) are interpreted in 
this work from the Virasaiva point of view. The point 
to note in regard to it is that it is undoubtedly a work 
much later than that of Sripati. Its style is modern 
and somewhat artificial in character. The author’s know- 
ledge, though undoubtedly great, nowhere approaches the 
profundity of Sripati. Sripati shines as a learned scholar, 
an acute thinker and a great dialectician of a rare type, 
-who had drunk deep at the fountain-head. Nilakantha, 
who describes himself as the knower of the secret of the 
Bhoththara Sathasthala, shows himself as a redactor and 
popularizer intent on interpreting everything known from 
the Virasaiva point of view. — Nilakantha refers to another 
work of his at the end of the nineteenth Upadésa of his 


Kwiyüsüra, but its name is not mentioned. His philoso- 


phical standpoint is also bA&da-bheda ‘see 3rd Upadesa, 
verse 3) which is in keeping with Sripati's teaching. 
Sripati uses the phrase Ubhaya Vedanta Nigamàgama 
repeatedly in his work and the fact that Nilakantha 
gives this name to his work and suggests that his doctrine 
is also dhéda-bhéda, shows that he was not unaware of 
Sripati's work, to which he does not, however, so far 


as can be seen, directly refer by name. It is strange, 
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however, that in the colophons appearing in the Kzyàsüza 
in the MS. copies of this work as found in the Madras 
Oriental MSS. Library (see D.C. of Sanskrit MSS. in the 
Madras Oriental MSS. Library, XI, Nos. 5438 and 5549) 
and as printed in the Telugu script edition published by Mr. 
Virasangappa, at the Mysore Sārada Press, in the year 
Tarana, the work is described as that of the teacher 
Nilakantha, who possessed the secret of the doctrine of 
B£oththara Sathasthala of the Visishtüdoaito philosophy. 
A possible explanation is that the reference here is to 
Saivavisishtadvaita and not to Vaishnava or Ràmànuja's 
Visishtadvaita, for the Ekoththara Sathasthala doctrine 
is not part of the latter's Vis¢shtadvazta philosophy. 
The Virasaiva standpoint, though described by Nilakantha 
in his colophons as Vésishéadvatta, evidently following 
Srikantha, who called his system Siva Visishtadvaita, is 
also plainly called by him Bhédabheda, which is in keep- 
ing with the Virasaiva standpoint as propounded by Sripati 
in his Bhashya. 


Posterior to Srikantha, Author of Brahma 
Mimamsa Bhashya. 


Srikantha-Sivachairya, whose BAāsžya on the Brahma 
Sūtras is also well known, though not a professed Vīra- 
salva, approaches the Virasaiva point of view (see 
Bhandarkar’s Vatshnavism, Satvisim, etc., 137; Madras 
D.C. of Stnskrit MSS. X, p. 3874).  Srikantha-Siv&- 
charya is referred to by name by Sripati in Adhyaya II, 
Pada I, Sūtra 22, page 200, line 8, as .Sazvàgraganya 
Srikantha Sivàrüdhya and he quotes from Srikantha’s 
work Brahma Mumnümsa Bhashya. He again refers to 


him in Adhyaya III, Pada II, Sūtra 8, page 320, line 


33. Here he refers to Srikantha as Sivdchdyvya and 


s SE cites him in connection with the discussion of bhava 
and Adhdva, the leading topic of Sūtra 8. The change 
|. from: Srikantha Szvdvddhya to Srikantha Szvdcharya 


ould be noted. The former designation would seem to 
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Srikantha Sivüch&rya was the author of a Saiva commentary 
on the Brahma Siitras. The work is commonly called 
Brahmasiitvabhashyam, though in the colophon the author 
styles it more formally Brahma Mīmāmsa Bhashya, the 
name by which it is actually cited by Sripati. The most 
famous commentary on it is the work entitled Brakmasitra 
Bhashya Vyikhyaya : Sivadityamanidipika by Appayya 
Dikshita. Srikantha Sivàchürya is sometimes briefly refer- 
red to as Srikanthicharya, while he appears simply as ‘‘Sri- 
kantha” in the colophons contained in his Bhdshya. 
Appayya Dikshita wrote his Vakshatravadévali (also called 
Vadanakshatra Malika) to support the views of Srikantha. 
(See Madras D. C. of Sanskrit MSS. X, Nos. 5079 and 
5092, pages 3857 and 3874.) 


Date of Srikantha from Literary Data. 


The date of Srikantha is not yet definitely settled. 
It has been suggested, 'on the basis of verbal and doctrinal 


resemblances, that he probably flourished close to the ; 
period of Ràmànuja, who, as we know, lived about the ` 


beginning of the llth century A.D. But it has been 
stated that it is difficult to decide the question of priority 
and that there is also the possibility of explaining 
the resemblances referred to on the basis of a common 
original. The suggestion has been made that Srikantha’s 
treatment of Sütras III, 3, 27-30, where he criticizes 
views which are said to be those of Ràm&nuja and 
Nimbarka, who, chronologically speaking, came some time 
after Ramanuja, is fairly conclusive in the matter. Mr. 
S. S. Süryanürüyana Sastri, who puts forward this view 
(vide his Sivadvaita of Srikantha, 45 et seg.), holds 
that Srikantha’s criticism is effective and is not attempted 
to be met in any other commentary. Briefly put, this 
criticism bases itself on the position that until the 


attainment of Brahman, bondage continues (even after . 


death) and that bondage without Karma is inconceivable. 
This position, it is remarked, has not been controverted 
elsewhere. Mr. Süryanür&yana Sastri also states that there 
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is an inversion in the order of Sutras 29 and 30, as read 
by other commentators and the inversion is not noticed by 
others. On these grounds, he suggests that it is “likely 
that Srikantha came after all these, probably some time 
inthe 13th century, when the Saiva Siddhānta was taking 
shape in the hands of the Santāna Āchāryas.” There 
is, however, little in this reasoning, to support the 
question of date. Noris there anything in the criticism 
of Ramanuja that is novel; and as regards the inversion 
in the order of the Sütras, such inversions occur in 
Sripati’s commentary also. This by itself cannot, there- 
fore, be accepted as settling the question of the priority 
of Ramanuja to Srikantha. A writer in the Jignyàsa, 
suggests the opposite view that Srikantha preceded 
Ramanuja (see /Zgzyüsa, Part II, article on .Syv£anAa). 
In commencing his work Srikantha states that he has 
corrected the errors (4a/usha) of the commentators who 
preceded him and that Aryas and pious Saivas would find 
his commentary a great treasure (mahdnidhz) (see Madras 
- D. C. of Sanskrit MSS. X, p. 3874 et seg., at page 3875; 
also M.E.R., No. 188 of 1905). The words are:— 

Pürvàckhàrya kalushitam Srikanthéna prasiidhate V 

Savrvavedantasdvasya sauvabhasvadamodinadm | 

Aryanam Sivanishthinam Bhishyamétanmahanidhshe V 
Who were these commentators whom Srikantha corrected ? 
This statement would seem to indicate that several 
commentators had preceded him. Until we have definitely 
fixed his date, the reference to previous commentators 
cannot be correctly explained. Epigraphic records appear 
to throw some light on his date and to this we may now 
turn our attention. 


Srikantha's Date as determined from Inscriptions. 


Numerous inscriptions mention or refer to persons 
bearing the name of Srikantha and as the references occur 


- at different intervals of time, it is of some interest to see 


= which of these relates to Srikantha, the: author of the 


: = Bhashya. First in order of date, perhaps, should have 
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been the Srikantha after whom the Srikantha-Chaturvédi- 
mangalam, a village in the Musuri taluk, Trichinopoly 
district, is named. This place is referred to in as many 
as fifteen lithic records dated from the 30th year of the 
reign of the Chola King Par&ntaka I to the 3rd year of 
Rajaraja III. It would seem to follow from these inscrip- 
tions that the Srikantha after whom it was named should 
have flourished anterior to the rule of Parantaka I (907- 
948 A.D.). Who he was, it is not possible to determine. 
A person bearing the name of Tiruvaiyan Srikantha, t.e., 
Srikantha, the son of Tiruvaiyan, is mentioned in an 
inscription, dated in 965 A.D., found at Gramam in the 
present South Arcot district (M.E.R. No. 74 of 
1905). He figures in it as a Vaidumba feudatory of the 
Ràshtraküta King Krishna III (/7.E.A., 1901, page 42). 
Whether he could be identified with the name-father of 
Srikantha-Chaturvédimangalam is difficult to say in the 
present state of our knowledge of the history of Vaidumbas. 
The following is a list of the records in which S7ikantha- 
Chaturvédimangalam is mentioned :— 

(1) 600 of 1908 at Tirupattur, Musuri taluk, Trichinopoly dis- 
trict. Reign of Rajaraja III (18th year). Grant 
by a native of the place, a brahkmadaya of 
Uratturnadu. 

(2) 511 of 1912 dated in 18th year of Vikrama-Chola (1118-35). 
Sale of Jand in this village, also cailed Nambi- 
kurichchi. 

(8) 512 of 1912 dated in Vikrama-Chola's reign. 

Land sale in the same village. 

(4) 97 of 1914 dated 25th year of Rajaraja I. 

Grant of gold to the temple at the place. 

(5) 100 of 1914 dated 8rd year of Rajendra-Chola I. 

Gifts to the temple at the place by one of the 
members of the village assembly. 

(6) 102 of 1914 dated 7th year of Rajakesarivarman. 

Land granted for diggiug a channel from the 
tank at the village for irrigating the lands. 

(7) 105 of 1914 dated 7th year of Rajakésarivarman. 

Sale of right to a private party to levy a definite 
quantity of paddy on the lands of the village 
for digging a channel. 
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(8) 111 of 1914 dated 30th year of Parantaka I. 
Grant of land to the temple. 
(9) 114 of 1914 dated 4th year of Rajakésarivarman, Rajaraja I. 
Grant of gold for lamp, etc., to the temple. 


(10) 117 of 1914 dated 5th year of Rajakésarivarman. 
Gift of a lamp to the temple. 

(11) 119 of 1914 dated 18th year of Rajakésarivarman. 
Gift of a lamp to the temple. 

(12) 120 of 1914 dated 7th year of Rajéndra-Chola (1050-62). 
Remission of taxes to the temple at the place. 


(13) 128 of 1914 dated 8rd year of Rajakésarivarman. 
Sale of land. 


(14) 183 of 1914 dated 5th year of Rajakésarivarman. 
No taxes should be levied on the temple 


belongings. 
(15) 186 of 1914 dated 3rd year of Rajarajadéva IIT. (—18th 
February 1219 A.D.) 
Gift of land. Village called also Afelari. 
As will be seen, these inscriptions range in their dates 
from the reign of Parantaka I to Rajaraja III. 


A Telugu-Sanskrit record dated in Saka 1193 
(corresponding to 1271 A.D.) cyclic year Prajàpati, which 
comes from Tripurantakam in the Markapur taluk, Kurnool 
district, mentions a Brahmana resident of Madhurantaka 
(perhaps the village of that name in the present Chingleput 
district) who bore the title of Chodamandala-pratisthà- 
charya, and a certain Srikantha-siva, probably a Saiva 
ascetic. In another record at the same place, wholly in 
Telugu, dated in Saka 1192, cyclic year Pramodüta, 
corresponding to 1270 A.D., in the reign of the Kakatiya 
queen Rudrayyadéva Maharaja (Rudramma), we have 
mention made again of a Srikantha-siva (/4.E.&., No. 246 
of 1905) Another record comes from Tiruvidamarudur 
in the modern Tanjore district, dated in the fourth year 
of the Chola King Vikrama-Chola, who reigned from 
1118-1135 A.D. (J4.E.R., No. 301 of 1907). It records a 
gift of land to the image of Kulottunga-Cholisvaramudaiya- 
: Mahadeva (named after Kulottunga-Chola I) set up by 
. Svàmidevar Srikantha-siva, who has been identified 
(wrongly as will be shown below) with Srikantha, the 
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commentator.  (Z7zs. in Madras, II, p. 1276, No. 328.) 
Mr. V. Venkayya has identified this Svamidévar Srikantha 
with Srikantha-Sambhu, the father of Somésvara or Isvara- 
Siva, the guru of Kulottunga III. (M.E.R. 1908, p. 64.) 
As Srikantha's son, Sómésvara or Isvara-Siva, who wrote 
the Siddhdnta Ratnü£ara, was the guru of Kulottunga III 
(1178-1216 A.D.) and consecrated the temple built by 
Kulottunga III at Tribhüvanam, in the Tanjore district, 
it has to be presumed that his father Svamidevar Srikantha- 
siva himself had passed away by then. Vikrama-Chola, 
in whose reign the grant was made, ruled between 
1118-1135 A.D., while Kulottunga-Chola I, in whose name 
the image was set up, ruled between 1070-1120 A.D., 
and preceded him. Sdmésvara or Isvara-Siva, the son of 
Svamidévar Srikantha-siva, who set up the image, was the 
guru of Kulottunga III, who ruled between 1178-1216 
A.D. Thus nearly a century separated Kulottunga-Chola I 
from Kulottunga-Chóla III. Taking it for granted that 
the image was consecrated in the year in which the 
grant was made to it, z.e., inthe fourth year of Vikrama- 
Chola's reign, corresponding to 1122 A.D., Svàmidévar 
Srikantha should have been living in that year, while 
his son S6mésvara or Isvara-Siva belonged to the period 
1178-1216 A.D. 

Svamidevar Srikantha cannot, therefore, be identified 
with the Srikantha of the two Tripurantakam records, 
dated in 1270 and 1271 A.D., though this (Svamidévar) 
Srikantha was evidently a great Saiva teacher. His son 
Someésvara is, indeed, described as well versed in the 
Satva-Darsana and the eighteen Vzdyas and as having ex- 
pounded the greatness of Siva as taught in the Upanishads. 
As remarked above, Sdmésvara was also the author of 
Siddhanta-Ratnakara. S6mésvara was also known as Isvara- 
Siva, a name which the late Mr. Venkayya was inclined 
to identify with Isana-siva, which was borne by a Saiva . 
teacher who wrote the Siddhdudastva. In the same line 
of teachers there was also a Srikantha. Both Isana- 
siva and Srikantha are mentioned by the Saiva teacher, 
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Védajnina, in his Atmarthapija-paddhati. This Isana- 
siva has, however, to be distinguished from the person 
of the same name who belonged to the Amardakamatha and 
wrote a work called Kvin@kramadyotika (see Hultzsch, 
Report on Sanskrit MSS., II, xvii; also M.E.R. 1908, 
para 64). There is a Srikantha mentioned in a record, 
dated in the 21st year of the Pandya King Maravarman 
alias Tribhuvanachakravartin Sundara-Pandya I (1216-35 
A.D.), “ who was pleased to distribute the Chola country "'. 
This records a sale of land to Srikantha-siva, one of 
the Acharyas residing in the Tirugnünasambanda matha at 
Tirupattur (the place of that name in the present Ramnad 
district) by a local chief. From the point of view of dates, 
the Srikantha of this record—whose date works out to 
1236 A.D.—may be the same as the Srikantha of the 
Tripurantakam records, which belong to 1270 and 1271 
A.D. If the Srikantha of these records is Srikantha, the 
commentator, then he should be assigned to about 1270 


'" A.D. In this case, he should be held to come long after 


Ramanuja and Nimbarka and not before them. 

There remain three others of the name of Srikantha 
to consider. One of these is Srikantha, the Tantric writer, 
who belonged to the Kashmir School and composed the 
Ratnatraya Pariksha prior to the 10th century. He has to 
be distinguished not only from the Srikantha, who lived 
from about the first quarter to the third quarter of the 
13th century A.D., but also from Svàmidevar Srikantha, 
father of Somésvara, the guru of Kulottunga-Chola III 
above named (see Madras D.C. of Sanskrit MSS, X, 
5092, pp. 3874-7; also Hultzsch, Search for Sanskrit MSS., 
No. II, p. xvi, for Srikantha, the Kashmirian author). 
Another is the Srikantha, identified with the Srikantha- 
natha mentioned in the undated records in the Arulala- 
Perumal temple at Conjeevaram as the preceptor of the 
Védic scholar Sayana, whose “ master ” was Sangama II, 
the son of Kampa and grandson of Sangama I. (M.E.R. 
1893, p. 5, para. 13; Inscription No. 50 of 1893; Z.7., III, 
118-19.) This Srikanthanatha has been identified with the 
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person of the same name mentioned as the preceptor of 
Sangama IT, son of Kampa I and grandson of Sangama I, 
in the Bitragunta grant of Sangama II, dated in Saka 
1278, Durmukhi, corresponding to 1356 A.D. (Nellore 
Ins. I, C. P. Grant No. 20; E./., III, 21-25.) This grant 
records the gift of the village of Bitragunta to twenty-eight 
Brahmans at the request of the.king's (Sangama II's) 
preceptor Srikanthanatha, on the anniversary day of the 
king's death. In consequence, the village came to be 
known as Srikanthapura. At the reqüest of the same guru, 
Sangama II granted another village, called Sinhésari, 
identified with Sankésari, near Pushpagiri, in the Nellore 
district. The question arises whether the Srikanthanatha 
mentioned in the Arulala-Perumal temple and Bitragunta 
records, both doubtless referring to the same person, can be 
identified with the Srikantha-siva of the Tripurantakam and 
Tirupattür records mentioned above. The Bitragunta 
record is dated in 1356 A.D., while the Tripurantakam re- 
cords belong to 1270 and 1271 A.D. and the Tirupattür 
one to 1236 A.D. As the hiatus of time that separates the 
Bitragunta and Tirupattur records is about 120 years, 
it seems doubtful if they can be identified. It is possible 
that the Tripurantakam and Tirupattir records refer 
to Srikantha, the commentator, while the Bitragunta one 
refers to a later successor of his who lived about th 
first half of the 14th century A.D. a 
Finally, there is a Srīkanthadēva mentioned in an 
undated record on the north wall of the Ilamisvara temple 
at Taramangalam, Omalur taluk, Salem district. It 
mentions a certain Srikanthadéva, who bore the title of 
Gaudachūdāmani and Vidyasamudra and records a gift of 
land made to his father as guvudakshina by the six Vellalas 
of the place, of whom Nalla Udaiyappar was one. (M.E.R. 
31 of 1900.) It is rather difficult to identify this Srikantha- 
déva, though it is quite possible, judging from his high 
sounding titles and the Vellila disciples he possessed, that 


` he might have been the same as the Srikantha-siva men- 


tioned by Aghóra Sivacharya in his Mahotsavavidhi. He 
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belonged to the Amardakamatha above named. His prede- 
cessors in order were :—Paramésvara ; Hridaya Sankara ; 
Dhyana Siva; and Srikantha-Siva-Désika, who, it is said, 
was an immigrant from the Gaudadésa (modern Bengal). 
This Srikantha, it is added, moved south to offer worship 
to the god at Chidambaram, and became thereafter the guru 
of Vikrama-Chola, son and successor of Kulottunga-Chola I. 
Vikrama-Chola ruled from: 1118-1135 A.D. and was a 
devout Saiva, though not intolerant of Vaishnavism. (See 
- Mysore Gazetteer, Ed. 1930, II, ii, 1133-1134.) The fact 
that this Srikantha was from the Gaudadésa, which is noted 
by Aghóra Sivacharya, enables us to identify him with the 
Srikantha mentioned in the Taramangalam record, who, it 
is mentioned in it, bore the title of Gaudachtidamant. 
Whether this Srikantha, who is alleged by Aghora Sivà- 
ch&rya to have been the teacher of Vikrama-Chola, can be 
identified with the Srikantha-siva, who set up the image 
i the name of Kulottunga-Chola I, in the fourth year of 
the reign of his son Vikrama-Chola, is a moot point. If 
Aghóra Sivacharya is correct in his statement, the two 
Srikanthas would have to be identified. If this be so, 
the Taramangalam record would have to be referred to 
about 1135 A.D. 

The above identification of Srikantha, the commentator, 
with the Srikantha-siva of the Tripuràntaka and Tirupattür 
records would fix him up to about the third quarter of 13th 
century A.D., which would allow a sufficiency of time 
for his being honoured as a great authority by Sripati, 
about a century later. If this be so, Sripati, who quotes 
Srikantha, with evident feelings of regard, should have 
come long after him. This brings us again to about the 
middle of the 14th century A.D. (1350-1400 A.D.).. The 
date of Bhatta Bhaskara, from whose writings Srikantha 
has undoubtedly borrowed (see Bhatta Bhdskara, Mys. 
Ed., pp. 34, 81, 82 and 138 and Srikantha's Br. Mimamsa, 
IV. 4. 19; I. 3. 12), may be fixed from an epigraph found 
onthe base of a mantapa in front of the central shrine in the 
Saumyanathaswami temple at Nandalür in the Pullampet 
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taluk of the present Cuddapah district (see I.EZ.R. 1908, 
App. B., No. 577 of 1907). It is a Grantha and Tamil 
record recording a gift by Bhujabala Vira-N arayana Ahava- 
malladéva Maharaja and mentions Bhàskarabhattopadhy&ya. 
The king mentioned is undoubtedly the Kalachurya king 
Ahavamalla, who possessed the title of Vira Narayana 
or Raya Näārāyana, as a record in the Shimoga district 
mentions it (E.C. VII, Shikarpur 245), and was also known 
as Kalachurya Bhujabala Chakravartt, etc. (see Mysore 
Gazetteer, Ed. 1930, II, ii, 896-97 ). We know he succeed- 
ed his brother Sankama in or about 1181 A.D. and reigned 
up to 1183 A.D. Though this inscription is undated, 
it has to be referred to one of the four years ranging from 
1181-1183 A.D. Accordingly, the Bhaskarabhatt6pa- 
dhyàya referred to in it would have to be set down to about 
the same period. The name as given in the inscription 
may be interpreted as “the teacher Bhaskarabhatta,” 
which in later times came to be “Bhatta Bhàskara ”, 
evidently to distinguish him from many other persons of 
the name of ''Bhàskara". If Bhatta Bhüskara is the 
person referred to in this record, as it seems probable, 
then he should be taken to have lived at about 1183 
A.D. and was the recipient of a gift at the hands of the 
Kalachurya king Ahavamalla. This king is referred to in 
another record found at Chintalapattüru, in the Cuddapah 
taluk, in which he is termed a Mahimandalésvara (M.E.R. 


- 920 of 1905). This record may have to be referred to 


1179 A.D. or even before that year, when he was associ- 
ated with his brother Sankama, a division of the kingdom 
having been effected about that year (Mysore Gazetteer, 
Ed. 1930, II, ii, 896). ! 

This Bhaskarabhattopadhyaya should not be confused 
with the Z2Zàüs£arabEa!ia, who was the author of a work 
called the Vatkhduasastitra Vya£&kyanam, otherwise known 
as Bhdskara Bhattiyam. In the colophons to his work, 
this writer styles himself Bzaskaracharya or BAüs£arasürin 
and describes himself as the son of Nrisimhacharya of 
Gautamagotra (Madras 7.C. of Süns&rit MSS., IV, i, B. 
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No. 3463 (2) at pp. 5173-74). The scribe who copied this 
MS. calls its author Bhàskara Bhatt&charya. Tenali 
Gopanarya in his Vatkhanasa Sürünubramanika refers to 
this work and states that this was written by Bhdskara- 
thatta (Madras T.C. of Sanskrit MSS., IV, i, B. No. 
3473 (a), pp. 5185-86). There is hardly any doubt that 
he is not the Bhaskarabhattipadhydya referred to in the 
Nandalür epigraph and that the latter has to be identified 
with the famous Bhatta Bhàskara, the commentator on the 
Taittiriya Avanyaka, Ahavamalla as also the rest of his 
dynasty were, it is true, Jains, but there is nothing to show 
that they were not generally tolerant towards Saivism, 
which, in fact, was revived under the influence of the great 
Basava and his followers in the Kalachurya period (Mysore 
Gazettezy, Ed. 1930, II. ii, 898-99). The gift in favour 
of Bhatta Bhaskara, the eminent teacher of the Upanishads, 
by Ahavamalla may be taken to be an act of recognition 
on his part of Bhatta Bhaskara’s known popularity, piety 
and talents as a scholar. Bhatta Bhàskara may be taken to 
. be the first philosophical fruit of the Saiva cult of the 12th 
century in which Siva is described as the transcendental 
Brahman. If this be so, then Bhatta Bhàskara should 
be assigned to about 1183 A.D., or the last quarter of 
the 12th century A.D. Accordingly Burnell's suggestion, 
based on tradition, that he belonged to the latter half 
of the 12th century has to be given up. He may have 
been an Andhra in the sense that he lived in or about 
the modern Cuddapah district, where the grant in his 
favour has been found. As enough time will have to 
be allowed for him to become a well-known autho- 
rity, at least to be adopted without citation as a 
leading authority on the Upanishads by Srikantha, we 
will have a period of about a century between the two, if 
we take the Srikantha of the Tripur&ntakam and Tirupattür 
records as Srikantha, the author of Brahma Mīmāmsa, 
and the Bh&skarabhattop&dhy&ya of the Nandalür epigraph 
_ as Bhatta Bhaskara, the author of the commentary on 
Taittiriya Avanyaka, This identification will also possess 
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the merit of allowing sufficient time for Sripati in his turn 


quoting Srikantha as an eminent authority on the Brahma 
Sützas. 


Srikantha and Meykandar. 


While Srikantha has been identified by some with 
Meykandar (Meykandadévar) the author of the Tamil 
translation of the famous Sanskrit Work, the Szvagndzna- 
Güdham, his guru has been identified by others with Mrigén- 
dra, the author quoted by Madhava in his Sarvadarsana 
Sangraha. (See Cowell and Gough, translation of Savva- 
darsana Sangraha 116, f.n. 3.) Both these identifications 
seem unsatisfactory. It may be pointed out that while 
Meykanda belonged to Tiruvennanallür, on the south bank 
of the Malattar, about 14 miles south-east of Tirukkoyilür, 
in the South Arcot district, Srikantha, according to 
inscriptions, was connected with Madhurüntakam in the 
Chingleput district. There is at Tiruvennanallür a shrine 
in honour of Meykanda, not far away from the new 


Chuttram in existence there, while there is a temple in - 


honour of Srikantha at Vada-Tirumullaivayil in the 
Chingleput district. On the north wall of the Aruna- 
chalésvara temple at Tiruvennanallir, there is an inscrip- 
tion dated in the 16th year of the Chola King Rajaraja III 
(1216-48 A.D.) corresponding to Saturday, 22nd May 
1232 A.D., which records a gift of land to an image set 
up by Meykandadévar of Tiruvennanallür (/7.E.A., No. 
485 of 1902; see &./., VIII, 268). -This record fixes 
definitely the date of Meykandadévar, who declares him- 
self the disciple of Paranjoti Muni, to about the middle 
of the 13th century. How long before 1232 A.D. did 
Meykandar set up the image for which the grant of land 
was made in that year? This may be fixed up with the 
aid of a lithic record which comes from Chidambaram. 
Meykandar, it is said, was the son of one Achyuta Kalap- 
pàlan of Pennügadam, who, it has been suggested, may 
be the Achyuta Kalappalan of Chidambaram, mentioned 
in a work called the Tamil Navalar arida: as the person 
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who had taken captive the kings of Chéra, Chola and 
Pandya countries. Whether this is so or not, there seems 
to be some ground for identifying this Kalappalan with 
the Kalappalarayar who, in the eighth year of the reign 
of the Pandya King Jat&varman altas Tribhuvana Chakra- 
vartin Sundara-Pandyadéva—probably Jatávarman Sundara- 
Pandya I, 1251-1264 A.D.—made a grant of land for 
conducting festivals and providing offerings in the temple 
of Makali (at Chidambaram) which, the record states, 
was founded on the south side of the road by which the 
god was taken in procession for the sea-bath (M.E.R. 
207 of 1913). The eighth year of Jat&varman Sundara- 
Pandya I would be 1259 A.D. If the grant of Kalappála- 
rayar was accordingly made in that year, Achyuta 
Kalappàlan, the father of Meykanda, should be assigned 
to about the middle of the 13th century A.D. He was 
evidently already an important person at the time—he 
is styled Rüyar—and may have been old enough to have 
had a fairly aged son. The difference in time between 
1259 A.D., the date of the Chidambaram record of 
Kallappalarayar, and 1232 A.D., the date of the Tiru- 
vennanallür record registering a grant to the image set 
up by Meykanda, is about 27. years. ‘The Tiruvenna- 
nallür record is thus 27 years earlier in date than the 
Chidambaram one, which would confirm the suggestion 
that at the time of the latter record Meykandar was 
already a well-known personage. Evidently Meykandar 
had, in the lifetime of his father, already become famous 
by his philosophical studies and religious zeal, as we see 
a grant being made for an image set up by him. In 
any case, there can be hardly any question, with these 
two epigraphic records before us, to doubt any longer 
that Meykandar actually lived about 1235 A.D., if not 
indeed a little earlier than that date. As we have seen 
above, we have independent inscriptional records which 
agree in fixing Srikantha, the commentator, to about 
1270-71 A.D. It iS possible that Meykanda and Sri- 
kantha were contemporaries, and this contemporaneity 
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ought to suffice to clear up the confusion as to the 
identity of Srikantha’s guru with Meykanda. Men of 
nearly the same age and celebrity, referred to in con- 
temporaneous inscriptional records, in which they are 
spoken of as religious preceptors, cannot have been guru 
and szshya. There are, besides, as pointed by Mr. Sürya- 
narayana S&stri, doctrinal differences between these two 
religious teachers which appear too fundamental to enable 
us to identify them. Srikantha’s system, as he points out, 
considers the world as due to the transformation of the 
Lord through His Chitsakéi; it makes no independent 
provision for the creation of the material world; it does 
not specifically recognize Guava mala ; it is extremely doubt- 
ful if it recognizes 7ivanmukti ; and while Meykandar seeks 
to establish his system on reasoning, Srikantha appears to 
fight shy of it and so takes refuge in Syuzi. It is hardly 
likely that a system with so: many variations from the 
Saiva Siddhünta, could have owed much to the protagonist 
of the Siddhanta (Stvddvaita of Srikantha, 22). As a 
matter of fact, Srikantha's guru was one Svétüchürya, 
a name which rima facie has no relationship with that 
of Meykanda-Déva. (See Srikantha's Brahmantimansa 
Bhashya, stanza following the colophon.) The identi- 
fication suggested by the writer in the Journal of Oriental 
Research has been answered at length by a contributor in 
the /zgnydsa, I. ii, to which further reference may be made 
by the interested reader. 


Sripati anterior to Sivalinga-Bhupati. 


Among the writers quoted by Sripati is Haradatta- 
chürya, a famous Saiva sage. His date can be fixed with 
some degree of certainty. As Sripati quotes him and 
speaks of him with reverential awe, it might be presumed 
that he had, by Sripati's time: receded into the dim past. 
How. far he was actually removed from Haradatta may be 
ascertained both from the story of his life as given in the 
Bhavishyottara Purina and from the writings of his 
commentator Sivalinga-bhüpati. From the Bhavishyottara 

ac 2715 
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Purüna, which gives the story of Haradatta who is con- 
sidered an incarnation of God Siva, we learn that he 
ascended to Heaven in a wtmana when the Kaliyuga was 
past 4000 years minus 21, i.e., 3979 years, which cor- 
responds to 8/9 A.D.—in the year Vilambi, Pushya 
month, Panchami, first half of the lunar month, Thursday, 
on the banks of -the Cauvery at Kamsagr&ma. Though 
in the Stvavahasya, Kaliyuga 3000 is givenas a rough 
approximation as the date of Haradatta, the former has 


" been ASAE by Professor M. Seshagiri Sastri as the more 


correct one. He also identifies this Haradatta as the 


* It has been suggested by Mr. Süryanarayana Sāstri that as 
the date given in the Bhavishyottara Purana is not exactly correct 
in as much as, if the details given are reliable, the day should fall 
in the dark half of the month and not the bright half of the month 
mentioned in it, we would have to take the cyclic year alone into 
consideration and identify it with 1119 A.D. in which year there 
was a Friday which was the fifth day of the bright half of the 
month of Pushya. Though it is usual to stress the cyclic year 
in cases of this nature, still the date given in Bhavishyöttara 
Purana correctly works out to Friday, 16th January 879, though 
the ‘Friday falls in the dark half of the month of Pushya. This is 
a detail in which a mistake might have been made. As regards 
the story of the ordeal that Haradatta had to undergo to prove the 
superiority of Siva, it is a familiar embellishment intended to 
glorify his greatness and no more. Moreover, we are still to know 
the exact conditions prevailing in South India at the close of the 
9th century A.D., when the Imperial Chélas under Vijayalaya and 
Aditya I began their sway over Southern India. Finally, there is 
no reliable evidence tending to confirm that there was religious 
intolerance in or about the reigns of Vikrama-Chéla and Kulóttunga- 
Chola II, in whose reign Ramanuja appears to have lived. (See 
Mysore Gazetteer, 1930 Edn., II, ii, 1141-1148.) In these circum- 
stances the shifting of the date of death of Haradatta from 879 
A.D. to 1119 A.D., on the grounds mentioned by Mr. Süryanarayana 
Sastri; cannot prove acceptable. The doctrinal similarities he 
points to as existing between Haradatta and Srikantha, from which 
he draws the inference that either Haradatta came affer Srikantha 
or at least was an younger contemporary of his, are capable of being 
as satisfactorily explained by supposing that Srikantha as often 
elaborated the arguments of Haradatta as he barely adopted them 


E ther’ ‘Occasions: “or simply set down the points raised by his 
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author of the Zarihara-tàratamya, and the Chaturvéda- ; 
Jafparya-sangraka and with the Haradattacharya who is 
quoted in Madhava's Sarvadarsana-sangraha in the chapter 
dealing with the Nakulisa-P&supata system (see Report 
on Sünskrit and Tamil MSS., No. 2, 13-17). He also sets 
out the story of the birth of one Sudarsana, son of V&sudéva, 
a devout Vaishnava at Kamsapura (now Kanj&nur) in the 
Tanjore district and how he became a Saiva through the 
will of Siva and assumed the name of Haradatta and how he 
converted his parents, the king and the people of his native 
town (/ézd., 14-15). This Haradatta has been distinguished 
from two other Haradattas, also eminent authors: (1) 
Haradatta, the commentator on the Apastamba Sūtra, whom 
Bühler has assigned to some time between 1300 and 1450 
A.D.; and (2) Haradatta, the author of the Padamanjari, 
a commentary on the Kdstkdvritt: of Jayaditya V&mana, 
who wrote the vz/ZZ on the Sūźras of Panini. The second 
of these was the son of Rudrakumara and younger brother 
of Agnikumüra and was evidently a resident of the Telugu 
country (/4z4., 13, 16 and 17). . Haradatta, the Saiva 
teacher, who wrote the Zazi£ara-taratamya and the Chatur- 
veda-tatparya-sangraha, and who is quoted in the Sarva- 
darsana-sangraha (see Cowell and Gough, Savvadarsana- 
sangraha, 104) is undoubtedly the Haradatt&charya referred 
to by Sripati. Though he is referred.to by Sripati, there 
is no mention made by him of Sivalinga-bhüpati, the com- 
mentator of Chaturvéda-tatparya-sangraha. This would 
seem to show that Sivalinga-bhüpati wrote his commentary 
on Haradatta’s work after Svipats’s time. 

In the colophon to his commentary, Sivalinga-bhü- 
pati describes Haradatlacharya as Sarvagnya Swomant 
DONUM ERO OE C LL 
predecessor. It is, however, hardly necessary to elaborate on the 
danger of arguing on the basis of doctrinal similarities, for its 
inherent weakness is frankly admitted by Mr. Süryanarayana Sastri 
when he concedes that ' it goes, however, without saying, that it is 
extremely unsafe to rely on a conjecture based on information, which 
is itself at least partially incorrect " (Sivadvaita of Srikantha, 
Chap. I. 40-44 and Appendix II). cni JAG ADGURU VISHWARADHIS 
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Buwamasiva Yogi (see Madras D.C. of Sauskrit MSS., 
X, p. 3854, No. 5077). The commentary is called in 
one colophon as Svw£i-su£zi-vilasa (ibid.) and in another as 
Girisa Srutt-siktt-mala (tbid., p. 3855, where the blank 
space left should be filled in, with the aid of Hultzsch's 
Reports on Sanskrit MSS. in Southern India, II, MS. 
No. 28, page 94, by the words fiw R aqfaa). This 
commentary (Girisa Srutt-sikit-mala) was composed by 
the Reddi prince Sivalinga-bhüpati. From the details given 
of his parentage, there can be little doubt that he belonged 
to a collateral branch of the Reddi dynasty, of which 
Komati-Prola or Pola, son of Vémaya, was the founder. 
Sivalinga-bhüpati traces his descent from Komati; his 
fifth son Malla; latter's only son Pina-Komati ; latter's 
third son Macha; latter's first son Kómati; his second 
son, himself (Sivalinga). (See Hultzsch’s Report on 
Sanskrit MSS. in Southern India, I, page xii and 91-95.) 
This genealogy agrees with that which has been recon- 
structed with the aid of copper-plate and other records, 
except that in the latter, the collateral branch to which 
Sivalinga-bhüpati belonged is not set out (see Vellore In- 
scriptions, III, 1462; M.E.R. 1899-1900). This lacuna is 
filled in by the commentary above named. Sivalinga- 
bhüpati states that he ruled our Skandapuri, a town to the 
south-east of Sri-saila. (This town is now represented by 
the village of the same name at the foot of Sri-saila, where 
pilgrims halt for the night during the Kartika Jatra time 
and proceed to mount up the Hill at dawn. The place is 
notoriously deficient in water.) He was a devotee of 
SOmésvara, the presiding god of Skandapuri. He was a 
liberal donor of gifts, having exhausted the gifts mentioned 
in Hemadri’s Danakhanda. He was a great supporter 
of Bharata-mata, z.e., the arts of dancing and music. His 
guru Kondayogi belonged to the Gangàdhara vamsa, noted 
for its learning. Kondayogi was the grandson of Tripu- 
rantaka and son of guru Srigiri, brother of Bhimésasvimi 
and Tripurantaka Desikamuni. Kondaya was the guru of 


_ the country around Sri-saila. Through this guzz's grace, 
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Sivalingabhüpa Says, he wrote his fine commentary called 
Girisa-svuti-sübli-malà on the “ great work" of Hara- 
dattasüri (Ze., Haradatt&charya). From these details given 
us by Sivalinga himself, we can fix his date. His father 
Macha was a brother of Srisa Srigiri, for whom we have 
the dates 1397-98 and 1400-1. Another brother of his 
was Racha-Véma, for whom we have the date 1397-98 
(or 1398-99). For Srisa Sivagiri's first son, K6mati, we 
have the dates 1409, 1415 and 1430-31, while for his 
second son Mallaya or Srigiri Malla, we have 1406-1407 
and 1408-1409. Macha’s son Sivalinga, a cousin of Komati 
and Srigiri Malla, cannot have been far removed from 
them in date. We may, therefore, set him down from 
about 1408-09 A.D. to 1430-31, or about the first quarter of 
the 15th century. (See Nelore Ins., III, App. I, Reddi 
Dynasty, 1462-64; M.E.R. 162 of 1899 and 543 of 1909; 
see also V. Venkayya, History of Nellore, 24.) From this 
it would seem to follow that he lived and wrote about 
1430 A.D., from about a quarter to half a century later 
than Sripati. That is, perhaps, the reason why we do not 
find mention of Sivalinga but only of Haradattachàrya in 
Sripati's Bhdshya. Sivalinga quotes—without acknowledg- 
ment—from Srikantha's Bhdshya, which accordingly should 
be presumed to have been known to him. Since Sivalinga 
came after Sripati, Sripati is the earliest author now 
known who quotes Srikantha by name—barring, of course, 
the specific reference to Srikantha in the Pauskara Bhashya 
attributed to Um&pati Sivachürya, the author of Samkalpa 
Nirvübaranam. It is, however, more than doubtful if this 
Umapati was really the author of the Pauskara Bhashya. 
(See Süryanür&yana Sastri, Scoddvaita of Srikantha, 24, 
f.n. 31; 32-33; and Note A to Chapter I.) 


Sripati posterior to Revanarya, Author of 
‘Siddhanta Sikhamani '. 


Another authority quoted by Sripati is Rēvanārya’s 
| Stddhanta SikhGmani, a work held in the highest esteem — 
- by Virasaiva teachers, ancient and modern. This is a | 
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Sanskrit work available in print. Its popularity is 
betokened by its translation in the 17th century into Tamil 
by Turaimangalam Sivaprakasaswami, of the Bommaiya- 
pàlaiyam Periya-matham, near Pondicherry. (Ed. S. C. 
Nagichetti and published by Messrs. Gooroo Basava & 
Co., at the Kalàratnákaram Press, Madras.) Révanarya 
in his work says that the doctrines enunciated by him were 
first learnt from Rishi Agastya by Rénuka, who made 
known to the world the Virasaiva-Samaya (ż.e., Siddhanta). 
According to him Sivddvatta-Siddhanta—evidently that is 
his philosophical standpoint—sets down the a&arva of Siva 
and bestows the dwanda of Shatsthala. In the introductory 
verses he states he bows down to Santa Mallésvara, who is 
the Lord Siva at Sri-saila, whom he describes as Védagama- 
Shatsthalariipam. As regards himself, he gives his name 
as Révanürya, son of Révanasiddha and grandson of 
Viranürádhya. He claims to have been descended from 
the ula of Rénuka himself. He thus sets down his 
descent :—Visvanatha, then Sarvésa Désika, then Viranà- 
radhya, then Révanasiddha, and finally Révanarya, the 
author of Szddhanta Sikhdmantz. 


Probable Date of Revanarya. 


One Bhoga Mallésa wrote a commentary on the 
Siddhänta Stkha@mant, of which a copy is available in 
the Madras Oriental MSS. Library (see Madras D.C. of 
Sanskrit MSS., X, No. 5119). He praises the Siddhdnuta . 
Stkhadmant thus:—'" It is pre-eminently the best among 
Saiva Sastras and revels in the name of Siddhduta Sikha- 
mani in this world ; it incorporates the gist of all the (Saiva) 
Sastras ; it is the essence of all Saiva /wzzras; it brings to 
light Sivabodha and gives a man a firm knowledge in 
Saiva Sastra.” As to the date of this work, there is no clue 
available in it. But as he says he belonged to the family of 
Rénukacharya, the great Virasaiva teacher, and was about 
five generations removed from him, the period of time that 
should have elapsed between him and the great teacher, 


. may be set down as approximating about 100 years. Since 
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the original Rénukacharya (also called Révanasiddha) is 
said to have been a contemporary of Rajendra-Chola I, the 
great Chola king (1013-1045 A.D.), whose daughter he is 
said to have married, he would have to be set down to circa 
1000 A.D. Whether he married that great king's daughter 
or not, it might be allowed that tradition assigns Rénuka to 
Rajéndra-Chéla’s period of rule. If so, Révanürya, his 
descendant and author of Siddhanta Sikhāmani, should 
have lived about cr 1200 A.D. But Révanàrya, the 
author, is not exactly correct when he suggests that he was 
only five generations removed from Rénuka, his ancestor, 
as we have independent evidence that he has omitted some 
steps in his account. As a matter of fact, we know from 
other sources, that Rénuka had a son named Rudramuni, 
whose name is not mentioned by Révanarya. Making 


allowance for such omissions, we may take that Révanarya, ` 


the author, flourished approximately about 1250 A.D. 
This would allow him about 100 to 150 years to become a 
renowned authority to be quoted from by Sripati with 
respect in his Bhdshya. (As to Rénukacharya, see 
Narasimhachar’s Kavuataka-Kavt-charite, Y. 162; also 
Révanasiddhésvva Purāna, ibid., II. 139.) 

Révanarya (or Révanaradhya), the author of Szddhanea- 
Sikhdmani, wrote four other works, each of which is a 
commentary on the work of his grandfather Sdsali-Virana- 
radhya. These are:—(1) Pancharatnavyakhya (or Tantra- 
sürapraküsika), which is a commentary on the Tanévasara- 
panchavatna of Sésali-Viranaradhya ; (2) Tdavakapancha- 
vatnavyakhyé (or Tavakapradiptka), which is a commentary 
on the 7dvakapancharatna by the same author ; (3) Pancha- 
vatna-vyakhya (or Sivatattvaprakasika), which is a com- 
mentary on the Szvaratnapancharatna by the same author; 
(4) Panchavainavyakhya (Svutyarthapradiptka), which is a 
commentary on the Svutipanchavatna by the same author. 
This work is also called Svucyarihaprakasika. In it, 
Révanaradhya mentions both his father's and grand- 
father's names, Révanasiddhésvara and SOsali-Virana- 
ràdhya, which .appear in the Szddhdnta Sikhamant as 
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Révanasiddha and Viranàrüdhya, and his own name as 
Révanarya. This establishes the identity of the author 
of the above works with the author of Szddhduta Stkhdmani 
beyond all doubt. (MSS. of these works are in the 
Madras Government Oriental MSS. Library. See Madras 
D.C. X, Nos. 5087-5090.) 

Sivaprakasaswaàmigal of Turaimangalam, the Tamil 
translator of this work, is also the author of a Tamil 
‘rendering of the Védantaparichchéda, which forms part of 


| the Vivekachintimani, a work in Kannada by Nijaguna- 


sivayOgi. It explains the differentiations between the per- 
ceiver and the thing perceived, the nature of bliss arising 
from understanding the Mahavakyas and the nature of the 
identity of the individual soul with Paramatman as stated 
in the Uttavamimamsa. Sivaprakásaswami's work is known 
as Védantachintamant (see Madras D.C. Tamil, III, No. 
1604). Sivaprakàsaswàmi is held in the highest respect 
as a Saiva Siddhanta writer. His writings are not only 
inspiring to a degree, but also full of refined feeling. In the 
Abidekamalat, a Virasaiva poem, we have his praise 
sung for us in a manner which shows the great hold he 
has on the Virasaivas of Southern India (see Madras 


D.C. Tamil, I, No. 333). 


Sripati's Native Country. 


In view of the fact that Sripati is a confirmed Vīra- 
saiva teacher, the opinion may be hazarded that he 
belonged to the country which has long been inhabited in 
vast numbers by this community, ze, the country lying . 
approximately between the Krishna and the Godàvari 
rivers. It is now clear from the authorities quoted above, 
that he hailed from the country round about what is now 
Bezwada, in the Guntur district, where some who claimed . 
to be of his family flourished as religious teachers and 
poets. If this is so, it is not altogether unlikely that he was 
by birth a Telugu-speaking Aradhya Bràhmana, belonging 
to; the Krishna-Gódàvari country, where the Aradhya 
Brahmanas are even now strong in numbers and from 
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where they have migrated to parts near and far. Sripati's 
descendants, from the latest information I have been able 
to collect, live at Kaladhari village, Tanuku taluk, West 
Godavari district. One of these, Bhimalinga Aradhya by 
name, lives at Kaladhari village. Three or four other 
descendants of his found in this village claim to belong to 
the family of ''Vijayavütika Sripati", which confirms . 
the literary tradition above referred to which ascribes 
to him the surname “ Vijayav&tika ”. 


Sripati's Learning and Profundity. 

Sripati was highly learned not only in the Védas and 
the Védanta but also in the ZZZàsas, Puranas and Agamas. 
As many ancient authorities are quoted by him, short 
descriptive accounts of the works quoted by him are given 
below. It should not, however, be understood that the 

list is in any sense, exhaustive. 


(i) Vedas. 


Apastamba Grihya Sütram.— The rites conducted 
with the domestic fire as dealt with by Apastamba in 
the 27th Prasna of his Kalpastitva (Madras D.C. II, 
Nos. 1180 to 1184). | 

There are commentaries on it :— 

(1) By Kapardasvamin (zz. Nos. 1186 and 1187) 

called Apastamba Bhishyam. 

(2) By Sudarsanacharya—called Grikya Tatparya 

Darsanam (ibid., No. 1188). 
(3) By Kapardi—called Kapardtkarika (Report II, 
No. 6). Kapardi is referred to by Ramanuja. 

(4) By Haradatt&chürya—called Apastambaparibha- 

shasasitravyakhya. 

The Paribhashaprahasana is a portion of the 24th 
Prasna of the Apastambakalpasiitra. On it, Haradatta 
wrote his commentary (Madras D.C IT, No. 1075). 

Bödhāyana Sütra (or Bodhàyana Dharmasiitva).— 
This is devoted to the religious and social laws of 
Brahmanism as taught by Bodhayana (Madras D.C. II, 


No. 1208). 
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There is a commentary on it called Bodhdyanavyakhya 
by Govindaswami. 

Jaimini Sūtra (or Jazmini Grihya Siitvam).—The Brah- 
mins who follow this s/vz are not so numerous as the 
followers of the Drahyayana and other Grihya Sütras 
belonging to the Sama Véda. It is divided into two 
prasmas—the first consisting of 25, and the second 9, 
khandas. Copies of this sura are rare. A copy of it was 
found by Prof. Seshagiri Sastri at Trichinopoly and the 
Madras Oriental MSS. Library copy is a manuscript copy 
from this MS. (see Madras Report on MSS. I, page 2, 
No. 8; also see Madras D.C. II, No. 1168). 

There is a metrical commentary on this Siva called 
Jaimmi Karka, written by Bitàgnihotrin, a disciple of 
Venkatanatha Dikshita, a native of Nagarjunagrama (see 
Madras Report on MSS. I, p. 3, No. 9 and Madras D.C. 
II, No. 1169). 

Another commentary is by Srinivasa. This is called 
Jaiminivyakhyé (see Madras D.C. II, No. 1170; also 
Report on MSS. II, p. 7). 

Vajusanéya.—This is a part of the Yajur-Veda, called 
Vajasaneya Yajur-Veda, a Samhita complete in 40 adhyayas. 

Satarudriyam.—Rudrasivasangraha, which investi- 
gates the meaning of the fifth Prasna of the fourth Kanda 
of the Black Yajurvéda, has been commented upon by 
Nilakanta, son of Govindasari, in his Rudvasdva- 
sangraha Vyakhyd, otherwise known as Rudvamimdamsa. 
This work is, in its turn, based in Saterudriya as 
acknowledged by the author himself in the beginning of 
his work. (See Madras 7. C of Sanskrit MSS., 
ITI, i, A, No. 2070. For Satarudramantrabhüshya, which 
describes itself as Satarudra-upanishat, see Deccan College 
Collections of MSS., I, p. 384, No. 541.) 

Kudradhyaya (or Rudradhyümantra)—This is the 
Namaka part of the Namaka-Chamakam. The first 
of these is the name given to the 5th Prasna of the. 
IV Kanda of the Tasttiyiya Samhita and the second 
consists of the 20 Panchasats in the beginning of the 7th 
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Prasna of the same Kanda. The two Prapathakas are called 
the Namaka and Chamaka from the repetition of the words 
Namas in the first and Cham in the second (aaa, and am). 
The first is also called Rudvaprasna, Satarudriya, Rudrā- 
dhyãya or Rudyopanishad (see Madras D.C. I, ii, Nos. 
113 to 141). 

Several MSS. of the Rudvaprasna—which is the most 
popular name for the Vamaka part—give the Vydsas with it. 
It is a highly popular part of the Z'azriya Samhita and 
has had many commentaries on it, in Sanskrit, Telugu 
and Kannada. Among the Sanskrit commentaries are 
those of Sayana (or Vidyatirtha) and Bhattabhaskara, of 
which a free Telugu rendering is known (Madras D:C. 
I, ii No. 123). A Kannada translation of Bhattabhaskara 
by Gurunanja is also known (Madras D.C. I, ii, No. 116). 

Bhattabhaskara’s commentary is called /ndnayagua 
(ibid, No. 134). A Sanskrit abridgment of Bhatta- 
bhaskara’s commentary is also well known (267d, No. 
136). While Sayana’s commentary is famous, Bhatta- 
bhaskara’s is highly popular. A commentary (Rudvabha- 
shyam) attributed to Vidyaranya is also known but it has 
been found that it does not agree with Sàyana's commen- 
tary on the portion of the Krishna Yajurvéda as found in 
its IV Kanda. Moreover, it does not begin with the 
Mangalaslóka found in all the Védic commentaries of 
Sāyana (ibid., No. 140). As an abridgment of this work 
is found attributed to Vidyatirtha (ézd., No. 141), it has 
been suggested that this may be the commentary by 
Vidyatirtha, who is said to have been a guru of Vidyaranya 
(zézd., No. 140). | 

Two commentaries on the 5th Prasna of the IV Kanda 


of the Taittirtya Samhita of the Yajuro&da written from the 


Purdnic and the later Ved&ntic points of view are worthy 
of note. One of these is Mamakartha Prakasa Sangraha by 
Abhinava Nrisimhasrama (Madras 7.C. III, i, A, No. 2163). 
Another is Rudvastrasangrahavyakhya : | Rudvramunamsa 
by Nilakantha, who interprets the hymns in reference to the 
Kasikastotra and the manifestation of God Siva therein. 
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Rudvayamala—it is also known as Bhatravayamala. It 
consists of several parts and embodies a Samvada between 
Uma and Mahesvara. Amongst its various parts are :— 

(1) Ganapatisabasranümastotrasm, which gives the 
significant names of Ganapati, beginning with the letter 7; 
its colophon states that it is taken from the Rudraydmala. 
(See Madras T.C. of Sanskrit MSS., III, i, No. 2546.) 

(2) Balatripurasundartkavacham or Bülàü£avackan, 
which is a manira addressed to the Goddess Tripura- 
sundari conceived as a young girl. It is believed to be 
efficacious in securing protection. The colophon to this 
work says that it is taken from the Rudvaydmala. [See 
Madras D.C. of Sanskrit MSS., XIII, No. 6376; also 
Madras 7.C. of Sauskrit MSS., III, i, B, No. 2546 (c).] 

(3) Balamalamantrah. — his mantra is intended to 
propitiate the Goddess Dévi conceived as Bala. The 
colophon acknowledges that it is taken from the Rudvayé- 
mala. [See Madras T.C. of Sauskvit MSS., III, i, B 
No. 2546 (4).] 

(4) Balastavarajah.—A eulogy on the Goddess Bala, 
who is a manifestation of Sakti, sometimes called also as 
Twya&skarastotra. The colophon in it acknowledges its 
source to Rudrayamala. (See Madras T.C. of Sānskrit 
MSS., TIT, i, B. 2546 (c) ; see also Madras D.C. of SSünus£rit 
MSS., XIX, Nos. 10792-10805.) 

(5) Balatripurasundaripatalam.— Balatripurasundari 
is only a manifestation of Parvati, to whom this Patala is 
devoted. Itisin praise of her greatness. Its colophon 
acknowledges its source to Rudvayaimala. [See Madras 
T.C. of Sanskrit MSS., III, i, B, No. 2546 (f).] 

(6) Balatripurasundaryastottara | Satanümastoótram.— 
The 1000 names of Balatripurasundari. In its colophon 
it acknowledges its source to Rudvaydmala. (See D.C. 
of Sanskrit MSS, XVII, No. 9157 .) 

There is also a work of the name of Rudvayamalottara- 
satakam, with a commentary called Kuladipika on it. It is 
a work of six Fa/2/as. (See Madras D.C. XII, Nos. 4365; 
4367, 4434 and 4435 ; and 4435-37 .) 
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Laghustitravriththi—This isa work I have been unable 
to trace. Whether it is the same as the Laghuuriththth is 
not certain. The latter is'a commentary on Uchchodarki, a 
work on the determination of the two accents, Udddata and 
Prachaya, they having to be indicated by the fingers of the 
reciter, each in a peculiar way, when a Svarita accent is 
followed by an Uddata or Prachaya. [See Madras D.C. of 
Sduskrit MSS., II, No. 878; also Madras T.C. of Sanskrit 
MSS., III, i, B, No. 2591 (4).] 


(ii) Upanishads. 


. Sripati was conversant with the ten principal Upa- 
nishads, Dasdpanishad. Among those quoted by him are 
the following which come under the 108 or 98 Upanishads, 
sometimes calied the Akshamalika Upanishads, after 
Aksha, a bead, and malika, a rosary, meaning a rosary of 
beads. (See Madras D.C. I, iii, 246 and 247.) 

A tharvasiva Upanishad.—This treats of the attributes 
pertaining to Siva who is taught in it as the Supreme 
Being. (Madras D.C. I, iii, Nos. 257 to 263. Compare 
with this A¢harvastkhipanishad, which also treats of the 
superiority of Siva and the sanctity of the syllable Om. 
(Madras D.C. I, iii, Nos. 250 to 256.) 

Narayanatapinyupanishad.—This Upanishad explains 
how the eight-syllabled smantva “ Om Namo Nariyantya” 
represents Siva and the ten avatars of Vishnu. It 
enumerates a number of mystic formule connected with 
this wantra and describes the yantra or magic figure to be 
used in the worship that is conducted with the aid of this 
mantra. Lastly, it describes the high value of the mantra 
and the greatness of God conceived as Narayana. 

Aitavéyopanishad—One of the dasofanishads and 
forms part of the Aranyaka of the Rig-Veda and consists 
of Adhyayas 4 to 7 of the second Prasna. Some copies 
contain the whole of the second Prasna of the Aranyaka. 
The 2nd and 3rd Prasnas of the Aitaréya-Aranyaka are 
known by the general name of Upanishad, sometimes as 
Bahvirchopanishad or Mahaitar&yopanishad, while Adhyayas 
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4 to 7 of the second Prasna are more particularly called the 
Aitaréyopantshad. Hence some copies give—as above 
remarked—the whole of the second Prasna as the Aztavéyg. 
panishad; and it is for this reason obviously that the 
commentary on this Upanishad by Sankarüch&rya deals 
with the whole of the second Prasna. (See Madras D.C J, 
iii, Nos. 323-325; Nos. 325 and 331.) It teaches that 


- Atman is the cause of the manifested universe, that the 
| knowledge of Atman which leads to salvation is the result 
| of renunciation, and that the nature of Atman is conscious- 


ness though variously thought of. Sankara has a com- 
mentary on this Upanishad called <Azdavéydpanishad. 
bhashyam. It is according to Advaita Vēdānta. There is 
a gloss on it called Aztaréyopanishadbhashyasya-tippanam 
by Jnanamrita-Yati. In some MS. copies, this gloss forms 
part of Sayana’s Védaérthaprakdsa, dedicated to his brother 
Madhava. . The current idea that Sàyana took much help 
from others in composing his Védic commentaries is clearly 
borne out by the inclusion of this gloss in his Védartha- 
prakasa. (See Madras D.C. I, ii, No. 332.) Another 
commentary on this Upanishad, called Aztaréydpanishad- 
bhashyam, is by Anandatirtha from the Dvaita standpoint. 

Brihadaranyakopanishad—This Upanishad consists 
of 6 Adhyàyas from the 3rd to the 8th Adhyàya of the 
Aranyaka of the .SwZ/a-Yagurvéda. After treating of 
A vidya in the opening chapter, it gives in the next three, 
a lengthy discourse between Janaka Videha and Yagna- 
valkya regarding the true nature of the Supreme Being 
and of His relation to the universe. The 5th and 6th 
chapters deal with a number of Upasanas or modes of 


. meditation and worship as leading to the salvation or 


Moksha, or to the attainment of the higher wisdom, which 
delivers one from the bondage of Karma and reincarnation. 
Among the commentaries on it are the following :— 

(a) Brihadivanyakopanishad Bhashya.—Commentary 
by Sankaracharya. A gloss on Sankara’s commentary, 


| Srihadaranyakipanishadbhishya-Tika, is by Anandajnüna: 


pupil of Suddhananda. (Madras D.C. I, iii, No. 645.) 
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(/) Another commentary on this Upanishad is by 
Nityanandasrama, pupil of Purushottamüsrama. This is 
known by the name of Mitākshara (not to be confounded 
with the legal work of the same name). 

(c) There is a metrical commentary on this Upa- 
nishad by Anandatirtha. 

Brihajjabalopanishad—This Upanishad consists of 8 
Br&hmanas and explains the origin of the sacred ashes. 
of Saivism known as Bhasma or Vibhüti, its preparation, 
the deities presiding over it, the various ways in which it 
is to be used and the virtue or merit attached to its use, 
illustrating it all with a story. It also gives the legendary 
origin of Rudrüksha and describes the merit that would 
accrue to the wearer of a string of Rudraksha beads. 
(Madras D.C. I, iii, Nos. 629-632.) 

This comes under miscellaneous Upanishads. It may 
be added that the /aéda/upantshad and Rudraksha Jabalopa- 
nishad belong to the Sdma-Véda Upanishads; the 
Jaéalopaniskad to the Sukla Yajur-Véda group of Upani- 
shads; and the Vriddhajabalopanishad to the group of 
Upanishads classed under the head “Miscellaneous”. (See 
Tanjore Catalogue, IL, Contents ii-iv.) j 

Chchündogyopaniskad.—Yhis Upanishad first explains 
the two different results accruing from the practice of 
Karma, according as it is or is not associated with the 
knowledge of certain Vidyas, and then proceeds to set - 
out the nature of the highest knowledge to be attained 
and examines the different means of securing it. Sankara 
has a commentary, Chchündogyopanishadbhüshyam, on it 
from the Advaita standpoint. A gloss on it, from the 
Visishtadvaita portion, is by Rangaramanuja. Ananda- 
tirtha has a ‘metrical commentary on it from the Dvaita 
ees iN Upanishad teaches that the | 
Supreme Being is to be identified with Hamsa and is tobe | 
conceived as immanent in the human body. He has to 
be meditated upon and worshipped by the //amsa-mantra. 
(Madras D.C. I, iii, Nos, 841 to 850.) 
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Mantropanishad.—One outside the 108 mentioned in 
Mubtikopanishad. (See Madras D.C. I, iii, 710; but see 
No. 285, where the Upanishad is mentioned as occurring 
with the Aimaprabodhopanishad.) 

Isavasyopanishad—This Upanishad teaches the 
omni-penetrativeness and other qualities and characteristics 
of the Supreme Being and the insufficiency of either works 
(Karma) or knowledge (Gana) alone to lead to bliss. 

Among the commentaries on this Upanishad are the 
following :— 

(a) By Sankara called Isdvdsyopanishadbhashyam, a 
gloss on which is Isdvdsydpantshadbhashya-tippanam by 
Sivànandayati. ` (See Madras D.C. I, iii, No. 312.) 

(4) Another by Sankaránanda, pupil of Anandatma. 
(Zó:d., No. 316.) 

(c) A third one called Lsadvdsydpanishadbhashyam by 
Anandatirtha. This is in metrical form and is according 
to the Dvaita School of Vēdānta taught by him. 

(d) A fourth one by Védantadésika, called [savas yopant- 
shad-bhashyam, according to the Visishtádvaita School. 

Jabalopanishad.—This Upanishad deals with a particu- 


‘lar kind of yogzc meditation in which the aspirant is asked 


to concentrate his vision on the junction-point of the nose 
and the eyebrows and to repeat the Satarudriya prayer ; it 
further deals with the Sanyàsa dsvama or the religious life 
of asceticism and describes the Sanyüsin who deserves to 
be called Paramahamsa. 

[In the Kshürikopanishad, which is not referred to by 
Sripati, the practice of Yoga is explained at some length 
and then it is declared that Yoga is capable of cutting like 
a razor the endless cord of Samsara. (Madras D.C. I) iii, 
Nos. 418 to 421.)] 

The /aóa/oganishad above mentioned should be diffe- 
rentiated from the /adalyupanishad, which explains the 
terms Fzsu and Pati as used by the Pàsupatas. It teaches 
that the smearing of the /754üZ is capable of leading to the 
acquisition of the knowledge which is essential for attaining 
salvation. (Madras D.C. I, iii, No. 476.) 
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| Then, again, the Upanishad called 7avasdropanishad 
agrees in its first Ahanda with that of Jabalopanishad, 
though the two differ from the second ZZasdz. The 
T arasarópanishad teaches that the N&rüyanastaka mantra 
Is a mystic prayer-formula possessing the power of leading 
human souls to salvation, when men use it in the practice 
of yogic meditation. (Madras D.C. I, iii, Nos. 478-479.) 
Kaivalyopanishad.—This Upanishad ' teaches that 
salvation is to be attained only by realizing that Siva or 
Nilakantha of innumerable attributes and powers is identical 
with the attributeless Self. ( Madras D.C. I, iii, Nos. 
395-410.) There is a commentary on it, according to the 
Advaita system, by Sankarananda, pupil of Anandisrama. 
It is called Katvalyipanishad Dipika. (Madras D.C. I, iii, 
Nos. 411-413.) 2 
Kathavallyupanishad—Mrityu (the God of Death) 
teaches to Nachikétas the fruitlessness of worldly pleasures, í 
the greatness of eternal freedom and the immortal and 
blissful nature of Atman. Sankara has a commentary on 
it called Kathavallyupanishadbhashya. A gloss on it 
called Kathavallyupantshadbhashyasya-tippanam by Siva- 
nanda, who mentions his name in the colophon to his 
gloss. Anandatirtha has a metrical commentary on it. 
Kausitukyupanishad—In this Upanishad, the Saguna 
and Nirguna forms of worship and the nature of the 
Supreme Being are described and explained. 
Mindikyopanishad—This Upanishad describes the 
meaning and the power of Pranava as a means of knowing 
the nature and the reality of the Self. Some copies of 
this Upanishad contain a number of s/é4as by Gaudapada 
in interpretation of ite Some think that these s/o£as form 
part of the Upanishad itself. "These latter are divided into 
4 prahasanas and expound the Advaita School of the 
Vēdānta and are intended to meet certain objections that 
may be raised against that school. (Madras D.C. I, iii, 
No. 694. 
> ae commentary on it is called Mandikyopa- 
nishadbhashyam. -A glosson it by Anandatman is called 
5 
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Mindikyopanishadbhashyasya-tippanam. Sankarananda’s 
commentary is called Mandukyopantshad Dipika. Ananda- 
tirtha's commentary is called Wandiikyopanishadbhashyan. 

Mundakopanishad.—This Upanishad first premises 
that wisdom acquired by the study of the Védas and the 
Sastras is lower and that the other wisdom which results 
from the knowledge of the Immortal One is higher, and 
that Karma associated with wisdom leads to the salvation 
of Moksha. Then it treats of the characteristics of the 
Supreme Being as well as of the nature and the origin of 
the Universe. It enjoins renunciation and asceticism and 
Yogic meditation as the means of attaining the higher 
wisdom and almost discards the Védic religion of rituals. 

Sankara has a commentary called Wundakopanishad- 

bhashya on it. On it is the gloss called Mundakipanishad- 
bhashyasya-tippanam. Anandatirtha’s commentary is also 
known as Mundakopanishadbhashyam. 

JNazüyanüpaniskad.—This Upanishad teaches that the 

Universe proceeds from and returns unto Narayana, that 
he is the universe and that the eight-syllabled Mantra— 
Om Nano Naraiyandya—is the means of worshipping Him 
and thus winning salvation. 

_Svetasvataropanishad.—T his Upanishad explains the 
characteristics of the Supreme Being and the individual 
soul, and teaches meditation and worship by means of the 
Pranava, the Supreme Person being identified with Rudra 
as the bestower of salvation. 

A commentary on it, called the Svétasvatavdpanishad 
Dipika, is by Vijninottama, pupil of Jnànottama. It is 
from the Advaita standpoint. (Madras D.C I, iii, No. 810.) 

Taittiryyopaniskad.—T his Upanishad, after describing 
the importance of the Pranava and mentioning certain rules 
of conduct, explains the nature of the Supreme Being and 
of the worship and meditation which lead to the salvation of 
Moksha. 

i A commentary on this Upanishad is by Sankarāchārya 
called Tasthriyopanishad Bhashyam. A gloss on Sankara's 
commentary is by Achyuta Krishnànanda Tirtha, pupil of 
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Svayamprakasa Sarasvati. (Zóid., No. 509.) It is called 
Latttiviyipanishad Vyà£Eyà Navamila. (Zbid.) 

An unknown author has another commentary on it. 
(Madras D.C. II, iii, No. 508.) It is called 7, aittiriyopa- 
nishad Vyikhya. 

Another gloss of this Upanishad is the 7; aittiriy0pa- 


nishad Dipika by Sankar&nanda, pupil of Ánand&tma. 
(Madras D.C. I, iii, No. 511.) 

Another commentary is by S&yanüchàrya and is part 
of his commentary on the Krishna Yagurveda£a. Dh 

Another commentary on this Upanishad is by Ranga- 
ramanuja Muni according to the Visistüdvaita system 
of Vēdānta. (Madras D.C. I, iii, No. 513.) 

There is a metrical commentary on this Upanishad by 
Anandatirtha. A 


(iii) Puranas and Itihasas. 


Harivamsa:—A supplement to the Mahabharata and 
deals with the story of Krishna and his descendants. 
(Madras D.C. IV, i, Nos. 1968 to 1973.) 

Stvagita.—A work in 16 Adhy&yas. Said to be a 
portion of the Padma Purina. (See Madras T.C. of 
Sduskrit MSS. III, i, A, No. 2114; Madras D.C of 
Sduskrit MSS., IV, ii, No. 2546.) Aufrecht, in his Ca. 
Bodl., No. 61, gives the contents of the chapters of this work. 
This work is intended to establish the superiority of Siva, 
as God. In the Madras Oriental MSS. Library there are 
five copies of this work. (Madras D.C. of Sanskrit MSS., 
IV, ii, Nos. 2546, 2547, 2548, 2549 and 2550.) There is a 
commentary on it, called Stvagtta-tatparya Prakastka, in 16 
Adhyayas by Paramasivendra Sarasvati, who describes him- 
self as the disciple of Abhinavanàràyanendra Sarasvati. 
There are three copies of this in the Library above named. 

It is stated in the Szvagt/a that its greatest secrets Í 
were narrated by Siva to Rama in the forest of Dandaka- ` 
ranya, the same being again narrated by Skanda to Sanat- 
kumara. In the colophon to this work it is described as 
an Upanishad occurring in the Fadma Purana. 
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Siva Purdna.—This is a work in 75 Adhyayas in the 
Pūrva Bhaga. (Madras T.C. of Sanskrit MSS., III, i, A, 
No. 2476; D.C. of Sanskrit MSS., IV, ii; Nos. 2359, 2360, 

2361, 2362, 2363 and 2364.) It is a Purana treating of the 
greatness of Siva and the manner of His worship. It also 
gives many details about Saivism. A list of contents of 
this Purana is given by Aufrecht in the Cat. Bodl., No. 113. 

Vayaviya Samhita—It is a part of the Siva Purana 
which consists of many different parts—Dharmasamhita, 
Vayaviya Samhita, etc. It is described in 2 parts of 30 
Adhyayas in the /udia Office Library Cat, I, p. 1314; 
also see Madras D.C. IV, ii, No. 2364. 

A Vāyavīya Purana is also known. (See Madras 
D.C. I, ii, No. 140, at p. 184.) Itis cited by Sayana in 
the commentary (attributed to him) on the Rudvaprasua. 
(Zéid., No. 140, p. 182.) 

Brahmindapuranan.—This Purana contains :— 

1. Arthapanchakavivarana, which in 30 Adhyāyas - 
treats of the five essentials of religion—svasvariipa, para- 
svarüpa, upayasvaripa, pilasvariipa and virodhisvartipa. 

2. Kshétramahatmyakhanda (1 to 12 Adhyayas)— 

(a) Srirangamahatmya; (6) Venkatagirimahatmya, etc. 

3. Adhyatma Ramdyanam.—Treats of the story of 

Rama as an incarnation of God in 7 Kandas. There is 
a commentary on this work by Ramavarman, king of 
Sringiberapura, son.of Himmativarman and pupil and 
patron of Niagésabhatta. The commentary is called 
Adhyatmaramayanasétu (Madras D.C. IV, i, No. 2159). 
This part of the Purana is highly popular with religiously 
inclined people in Southern India. 

Many MSS. of this work are known (Madras D.C. 
IV, i, Nos. 2145 to 2149). | 

Vishnudharmottaram.—A portion of the Gdvudapurdana, 

intended to establish the supremacy of Vishnu above all 
other gods and to teach how Vaishnava worship is to be 


= conducted. (Madras D.C. IV, i, Nos. 2111—2118.) 


ee - Parüsarapurüna.—A work complete in 18 Adhyayas, 
said to contain 1008 stanzas. An wfepurüna attributed 
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to Pardsara. A list of its contents will be found in the _ 
India Office Library Cat., page 1230. (Madras D.C. IV, 
ii, No. 2348.) 

Linga Purüna.—A Mahàpur&na of 159 Adhyayas 
treating mainly of the Linga and the various forms of Siva. 
It also gives a few genealogical events from Priyamvrata 
to Krishna. It also narrates the stories of the destruction 
of Tripura and other demons by Siva, besides instruction 
for the performance of the different ceremonies in honour 
of Siva. Aufrecht gives a list of contents of this work in 
the Bodleian Library Catalogue, No. 101. There are three 
MSS. of this work in the Madras Oriental Library. (Madras 
D.C. of Sauskrit MSS. IV, i, Nos. 2257 to 2259.) This 
Purana is said to be narrated to Narada and the Rishis in 
the Naimisha forest by Süta, who heard it from Vyasa. 

Küamigümak.—Tlhis voluminous work of over 136 
Patalas deals with the worship of Siva and the performance 
of the various religious festivals in Saiva temples. 
(Madras D.C. of Sduskrit MSS., XI, page 4227, Nos. 5431 
to 5432) Though it is described as a Mahatmya, it also 
deals with the construction of temples, making of images, 
etc. It has a bearing on sculpture which cannot be 
over-estimated. 

Skändapurāäna.—This Purana is the storehouse of all 
the stories connected with Siva and his greatness. It 
contains many sections, each a separate work in itself :— 

Nagarakhanda; Umasamhita; Bhimakhanda; Sankara- 
samhita; Sétumahatmyam; Isànasamhita; Brahmottara- 

khanda;  Kàlikakhanda; Kasikhanda; —Jambüdvipod- 
bhava; Dharmakhanda; Sütasamhita; Saurasamhita; etc. 
Each of these is again sub-divided into a number of 
parts, with further sub-divisions among each of them. 
Thus, the Magarakhanda has 13 Adhyayas and deals 
maialy with the artisan descendants of Visvakarman, viZ., 
goldsmiths, carpenters, etc. This is described in detail 
in the Zzdia Office Library Catalogue, page 1347. The 
Hatakésvavamahatmya is included in it. (See Zudia Office 
Library Catalogue, page 1348; also Madras D.C. of 
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Sanskrit MSS. IV, No. 2302.) The Umdsamfita treats of 
the story of the Ramayana. The Bhimakhanda deals with 
the object of pilgrimages and the many benefits to be 
derived from them. (See /zàzz Office Library Catalogue, 
page 1357; Madras D.C. of Sanskrit MSS. IV, i, Nos. 
2310-2311.) The Sanxkavasamfita treats of Viramahésvara- 
prasamsa, Sivabhaktadhyànapüja and Laukikacharya. 
(See Madras D.C. of Sauskrit MSS. IV, i, Nos. 2287 and 
2313.) A Khanda of Sankavasanhita is Sivarahasyakhanda, 
which, in its turn, has included in it the Upadésakanda in 
85 Adhy&yas treating of Kailàsa and its Lord (zdzd., No. 
2314); the Sambhavakanda, the Asurakünda, the Vīra- 
mahéndrakanda, the Yuddhakanda, the Dévakanda and 
the Dakshakanda (zézd., Nos. 2314 to 2318); also the 
Mokshakànda, which sets out the incarnations of Vishnu 
and treats of rules of conduct and of the means of salva- 
tion. (Zdzd., No. 2312.) 

. The Sazai£umürasamtia which includes the Siva- 
tattvasudhanidhi, Jivanmuktaprakarana, Vidéhamuktapra- 
karana, and the Mahàvàkyaprakarana. (See ZZ, No. 
2287.) The Svisatlakhanda is also a part of it. It treats 
of the sacredness of Srisaila and the places connected with 
it (Madras D.C. IV, i, Nos. 2319-2320.) The Tunga- 
bhadvakhanda forms part of this Samhita. It treats of 
the greatness and holiness of the Tungabhadra and of 
the holy places and tanks near it. (Madras D.C. of 
Sauskvil MSS., IV,.i, No. 2298.) 

The. Sétumadhainya treats of the sacredness and great- 
ness of Sétu.. (/ézd., No. 2287.) 

The Istinasamhita treats of Sivaratripradurbhava-tad- 
vratapüjividh&na, Sukumaraganésvarapradina and Siva- 
ratrimahatmya. (/ézd., No. 2288.) 

The Brahmottarakhanda treats of the greatness of 
Siva and of the value of devotion to him. (Zó:id., Nos. 
2303, 2309; also Aufrecht, Bodleian Catalogue, Nos. 127 
and 128.) 

- The Kalikakhanda treats of the greatness of Siva, and 
of the wearing of the Rudraksha beads and sacred ashes. 
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It criticizes the practice of branding the body with the 
marks of conch and wheel, the emblems of Vishnu, 
and the wearing of the Urdhvapundra. It also narrates 
various stories to prove the superiority of Siva to Vishnu. 
(Madras D.C. of Sanskrit MSS., IV, i, 2290.) 

The Késtkhanda, which is in 100 sections, treats 
fully of the greatness and sanctity of Kasi and the places 
connected with it. (See Aufrecht, Bod. Cat., No. 120; 
Madras D.C. of Sünskrit MSS., IV, i, No. 2291.) A 
commentary called Z54yo;aza has been written on it. 
(Madras D.C. of Sānskrit MSS., IV, i, Nos. 2294-2296.) 

Jambudvipidébhava has included in it the following:— 
Sahyamalakagramamahatmya ; Keralakhandavarnana ; 
Dakshinakànda ; Keraladvipavarnana; Nilanadivarnana ; 
Hémadrikhanda ; Muktapurivarnana; Hémésvarimaha- 
tmya; Bhavishyadvamsavalivarnana; Madhyaranyamaha- 
tmya; Vatésvarakshétramahatmya;  Srimukhakshétra- 
mahatmya; Bhavishyatkathanuvarnana. (Jézd., No. 2297.) 

In the Dharmakhanda, the story of the early life of 
Valmiki is given and occasion is taken to inculcate certain 
moral and religious dharmas based on it. The greatness 
of Admdyana is also set out in it at some length. (See 
tbid., No. 2299.) 

The Sttasamhita is in four Khandas. and is separate- 
ly dealt with below. The same remark applies to the 
Saurasamhita. 

Siiéasamhita— This is a work in four Khandas, namely, 
Sivamahatmyakhanda, Jnànayogakhanda, Muktikhanda and 
Yagnavaibhavakhanda, in the last of which the Upari Bhaga 
containing Brahmagit& and the Sütagita occur. (Madras 
D.C. of Stnskrit MSS. IV, i, Nos. 2321, 2322, 2323, 
2324, 2325, 2326 and 2327.) 

A detailed description of this work will be. found in 
the ndia Office Library Catalogue, pages 1377-1380. 
Briefly put, it is a collection of Saiva doctrines and legend- 
ary illustrations, especially according to the Yoga practices 
collected from and forming part of the Skünda Purana. 
Later treatises on Saiva ritualism and philosophy are 
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avowedly based on what is contained in the St/asamhzta 
(see, for example, Aviyakvramodyotanzka, which deals with 
the rites to be performed in Siva temples and Szvakalpa- 
drumah, which treats of Saiva philosophy, both of which 
quote the Su/asamhita, see Madras T.C. IV, i, B, pp. 4919 
and 4988, Nos. 3304 and 3348). There is a well-known 
commentary on this work which is called Siesamhzta- 
vyü£Ayü, otherwise known as Tāłparya Dipika. This 
commentary is, according to the work itself, by Madhava- 
charya, who is spoken of in it as the pupil of Kasivilasa 
Kriyasakti. (See Madras D.C. of Sauskrit MSS., IV, i, 
Nos. 2328-2331.) This work has been published in the 
Anandasrama Sanskrit Series. 

Madhava mentioned as the author of this Vydkhya 
has undoubtedly to be identified with Chiunda Madhava, 
the general and minister of Bukka I, the Vijayanagar 
king, who is mentioned in a lithic inscription, dated in 
1368 A.D. (4.C VII, Shikarpur 281). According to 
this record, this Madhava called, for the sake of differ- 
entiating him from others of the same name, Chaunda 
Madhava, was known for his ascetic virtues and belonged 
to the Angirasa-gotra. He has to be distinguished from 
Madhava, surnamed Vidyàranya, of the Sringeri Matha, 
who was a contemporary of his and who belonged to 
the Bhàradvaja-gotra. Chaunda Madhava was a Sazva, 
whereas Madhava, the son of Mayana and brother of 
Sayana, was an Advaitin of Sankara’s School. Of 


‘Chaunda Madhava, the inscription above quoted states 


that he was an astonishing expert in policy, as great as 


-Brihaspati in wisdom and a learned man engaged in com- 


posing poetry which gave great pleasure to the minds of all. 
Through the grace of his teacher Kàsivilàsa Kriyasakti, 
he attained, we are told, great celebrity as a Saiva. He is 
also described as the conqueror of many countries 


on the shores of the Western Ocean. This statement 
-~ is confirmed by the Goa plates and other records and is 
= therefore no empty boast.  Kriyüsakti is described in 
_ this inscription as “ the manifest incarnation of Siva”. 
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diee o en we are told, that Madhava, his 
ze 2. «ce the grant of the three villages, mentioned in 
it to Kashmir Brahmans, who were “travellers to the 
farthest points of the Charayanitya-aticharanamnaya, daily 
observers of all the rites appointed in the pure .Szvamnàya, 
ever devoted to the worship of the Ashtamurti (Ze, the 
Vidyésvaras, who were the objects of adoration in his vow). 
A few points worthy of note in connection with this grant 
are :—(1) that the three villages gifted were re-grouped into 
one and called Vidyésvarapura and made over with the con- 
sent of King Bukka-Raya I; (2) the gift was made in order to 
fulfil the great Saiva vow, which Madhava had commenced 
with special rites a year before as directed in the Siva- 
amnaya ; (3) the gift was made by Madhava after obtaining 
due permission for so doing, from his sovereign by petition, 
saying, " From the funds of my own property, I will carry 
out your order; give me leave"; (4) that after obtaining 
Bukka’s permission for the gift, Madhava purchased the 
three villages situated in his own Mandala (ze., the province 
over which-he himself governed as Viceroy)— "purchasing," 
we are told, at the price of the day, with the knowledge 
of the authorities:of the Mandala, which speaks eloquently to 
his high character, he not taking any advantage of his position 
as Viceroy in a transaction so personal to himself; (5) the 
gift was made in the month of Kartika, the day being 
Monday, both being sacred to Siva; and (6) the grant was 
undertaken on the advice of the Sivaguru Kasivilàsa Kriya- 
sakti. “In order to have an oversight of that kingdom 
(Z&, the Araga province of Vijayanagar, which extended 
as far as the shores of the Western Ocean with which 
Madhava was entrusted by Bukka), without trouble, before 
making the gift, Madhava”, we are told, “worshipped in 
the manner of the Szvdmndya, the god of gods embodied in 
his own favourite Zinga, Tryambakanatha, by means of 
daily special ceremonies, and by a number of rites and 
practices.” (See £.C. Shimoga VII, Shikarpur 281.) 
There can be scarcely any doubt that Chaunda Madhava, 
the author of the Zatparya-Dipika, was as great as a 


j 
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warrior and administrator as a poet and philosopher. Nor 
is there any room for suspicion that the Madhava of 
Shikarpur 281 is the same as the Madhava described as 
the author of the 7a¢parya-Dipika. While the Sūtasamhita 
is mentioned by Sripati; he does not mention Chàunda 
Madhava’s commentary on it. This may be taken as 
evidence of the fact that he was a contemporary of this 
Madhava, both having probably lived, as above indicated, 
about the third quarter of the 14th century. (We know 
from the inscription quoted above that Ch&unda Madhava 
lived about 1368 A.D. and that Sripati's grandson men- 
tioned in the Srisailam record had probably just died in 
1405 A.D., for the gift of the beam therein referred to was 
made for his merit."*) 

Sankavasamhita—A part of Skanda Purana of which 
a part (Adhyayas 180 to 183) treating of Viramahésvara- 
prasamsana, Sivabhaktadhy&napüja and Laukikachara is 
available in the Madras Oriental MSS. Library. (D.C. of 


Sanskrit MSS., IV, No. 2313.) 
Saurasamhita—A portion of the Skauda Purāna, 


treating mainly of Siva as the Supreme Being, his nature 


"In his Sz/asamAita Vyakhyd, otherwise known as Ta/garya- 
Dipika, Madhava styles himself paramabhakta of Kasivilasa Kriya- 
sakti, and Srimat tryambaka paddbja sevà parayanéna (one who is 
devoted to doing service at the lotus feet of the sacred Tryambaka). 
The inscription referred to in the text describes not only as the 
disciple of Kasivilasa Kriyasakti but also as deeply devoted to 
Tryambakanatha #.e., Siva. In the beginning of his Vyakhyd, 
Madhava describes himself as the worshipper of Aésivilasa 
Kriyasaktisa, i.. Kasivilasa Kriyasakti who was the manifestation 
of Siva himself; and further as Srimatiryambaka padébja Siva- 
nishnala Téjasa Vedasástra pratishtatra Sriman Madhava Mantrina. 
(See Madras D.C. Sanskrit MSS., IV, i. p. 1588, No. 2323.) In 
the colophon to the first Adhyaya, he also speaks of himself 
as Upanishanmarga pravartakéna Sri Mdadhavaécharya, etc. — (Jbid.) 
In this MS. there is an interpolation which states that there is a 
Sufasamhita Vyakhya called Advaita-Dipika by Vidyaranya (Jbid., 
pp. 1589-1590). ‘There is an evident mixing up of Madhava, the 
Saiva, and Madhava, surnamed Vidyaranya. (See for further infor- : 
mation, Mysore Gazetteer, (1930 Edition), II, iii, 1431-1446). 
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and attributes. It is of 16 Adhy&yas described at length in 


the ndia Office Library Catalogue (p. 1382). (See Madras 
D.C. of Sanskrit MSS., IV, i, Nos. 2332 and 2333.) : 

Stvadharmah—This is a work descriptive of the 
details connected with the worship of Siva. (See Madras 
D.C. of Sānskrit MSS. XI, Nos. 5507 and 5508; see also 
Vol. IV, No. 2325, for description of a MS. of this work 
under Siitasamhita.) 

Vatiila—This is evidently a shortened form for Vàtüla- 


tantvam, a Saivàgama work which is made up of the 
following ten Patalas :— 


]. der Fe ves Tatva bhéda patala 
2. ate gza Varna bhéda patala 
3. ph WZ Jes Chakra bhéda patala 
4. at Ne qe Varga bhéda patala 
5. qe We Wes Tantra bhéda patala 
6. sum We ae Pranava bhéda patala 
7. ASNT Fes .  Brahmà-bhéda patala 
8. sm We TeS Anga bhéda patala 
O. «7 Wd Tes Mantra jàta patala 
10. «e $e yas Mantra kila patala 


(See Madras D.C. of MSS., XI, Nos. 5477 to 5480.) 
There is a Kannada 7*4« (commentary) on this work. 
(See zézd., No. 5480.) : 

The Axubhavasiitvam, a work of eight Adhikaranas, 
is a part of this exhaustive Agama treatise. This part is 
devoted to the topic of the realization of Siva as the 
Supreme Being in self-realization. ; (Madras. D.C. of 
Sanskrit MSS., X, 5074.) A part of it is Savabha Süduca 
Mantrakalpa, which treats of the repetition of the mantra 
addressed to Sarabha Saluva Pakshiraja. (Madras D.C, 
of Sānskrit MSS., XV, Nos. 8096-8098.) A rendering 
in Tamil of the 7th Patala of this work by Arumugaswami, 
a Brahman writer of Tirukkoilür, is known. (Madras 

D.C. of Tamil MSS., III, No. 1418.) : 
; Virügamalka.— his is a work in two parts, Pūrva- 
bhaga and Uttarabhaga. (See Madras D. C. of MSS., 
X, No. 5118.) This work should be distinguished from 
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Vivasaivagamah, a treatise on the religion of Virasaivas, in 
12 Patalas. (See zdzd., Nos. 5497 -5501.) The Vivagamah, 
however, is usually found in MSS. with Vivasatvagamah. 
(See zbid., Nos. 5499 and 5500 under description of those 
MSS.) There are at least four incomplete copies of the 
Vivagamah in the Madras Oriental MSS. Library, no 
complete work having been so far found. (See zézd., Nos. 
5502-5505.) According to one copy—the longest available 
(No. 5504)—it should be taken to be a fairly long treatise, 
extending as it does to 40 Patalas. The Uttarabküga, known 
also as Wiralamba Yoga, is the part generally available. 

Yügnavalbya Siitra—To be distinguished from 
Yāgnavalkya Smrithi, the well-known treatise on Hindu 
law. (See Madras D.C. of Sanskrit MSS. V, No. 2702; 
also T.C. of Sanskrit MSS. ITI, i, B, No. 2676.) 

Sankhya Sastva.—This is a reference to the Sankhya 
system in general and not to any particular work bearing 
on it. It should be distinguished from the Sdukhya 
Chandrikā, a short treatise on the Sankhya system of 
philosophy by Narayana Pandita. (Wilson, Descriptive 
Catalogue of Mackenzie Collection of MSS., page 176, 
No. 1.) | 

Sündilya Smrithi—A work of five chapters of the 
-Achara portion of the code of which the sage Sàndilya 
is the reputed author. (See Wilson, Descriptive Cata- 
logue of Mackenzie Collection of MSS., page 164, No. 6.) 

Mahimuaha.—This is short for Mahimnastavaha. Itisa 
hymn of praise and prayer addressed to Siva. There 

“are many MS. copies of this work in the Madras Ori- 
ental MSS. Library. (See Madras D.C. of Sanskrit MSS., 
XIX, Nos. 11103-11124; IV, i, No. 2153.) Another 
incomplete copy is also to be seen there. (Madras T.C. 
of Sanskrit MSS., I, i, B, No. 399.) Another copy of 

this work, complete with commentary, is also in the same 

= Library. (Madras T.C. of Sanskrit MSS., III, i, A, 

- No. 2015.) Some commentators attribute this work to 

. Pushpadanta, whose name is actually mentioned in the 

; _colophons appearing in certain MS. copies of it. (Madras 
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D.C. of Sanskrit MSS., XIX, Nos. 11106, 11112; 
also Madras 7C. of Sdanskyit MSS., III, i, A, No. 
2015.) Others, however, hold that it was composed 
by Kumarilla Bhatt&chürya. Thus Ahdbala states in 
his commentary that Pushpadanta, a Gandharva, composed 
this hymn to glorify Siva, when he appeared before him 
In response to severe penance. In another commentary 
it 1S said that Pushpadanta composed this hymn in 
expiation of the sin of disregarding the remains of the 
offerings made to Siva. Désayamatya, another com- 
mentator, attributes it to Kumirilla Bhatta, whom he 
describes as an incarnation of Subrahmanya, son of Siva. 
It should be added that some MSS., contain colophons 
actually mentioning Bhattapadacharya (ze. Kumarilla 
Bhatta) as its author (e.g, see D.C. of Sanskrit 
MSS., XIX, No. 11109). Désayamatya speaks of himself 
as the son of Annayàmütya of Kaundinya-gotra and a 
disciple of Chandramauli, a descendant of Proólan&r&dhya 
and of Lolla-Lakshmidhara, and that he was a minister 
along with Nàdindlagópa and Saluva Thimma. (Madras 
D. C. of Süns&rit MSS. XIX, No. 11120.  Ahobala's 
commentary is known as XKa/ja/a!à and is a full one. 
Ahobala describes himself as the son of Narasimhabhatta 
of the Bhaskara family and Ramàmba. (See Madras D.C. of 
Sünsbri MSS, XIX, No. 11119.) The popularity of this 
work can be easily imagined when it is stated that there 
are other shorter commentaries on it, some of them re- 
stricted to the first 33 stanzas only and some others furnish- 
ing summaries of the older commentaries on it. (See 
Madras D. C. of Sanskrit MSS, XIX, Nos. 11123 and 
11124; also No. 11122.) The work is sometimes—though 
less commonly—known as Mahimunastitva. (See Madras 
T.C. of Sünskrit MSS. III, i, A, No. 2015, colophon.) 
Pushpadanta is quoted by Rajasékhara, the poet, who 
belongs to cirea 900 A.D. Dr. Keith notes the fact that 
itis known to the Mydyamanjari of Jayanta Bhatta and 
so cannot be later than the 9th century.  (ZZésfery of i 


Sanskrit Literature, 220-221.) 
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A gnivahasya.—Ramanuja in his Svt Bhashya refers to 
this work thus (III, 3-19):—(1) “In the book of the 
Vajasanéyaka, called A gnivahasya, we meet with a medi- 
tation on Brahman called Sazdi/yavidyd, and there is also a 
Sandilyavidya in the Brihadévanyaka”’ etc. (Thibaut, 641). 
(2) Another reference to this work in the 57? Bhashya 
occurs at III. 3-44 (Thibaut, 668): “In the Vazasanéyaka, 
in the Agnirahasya chapter, there are references to certain 
altars built of mind, ‘built of mind, built of speech, etc. ' " 


(iv) Other Authors Quoted by Sripati. 


Among other authors mentioned by Sripati in the 
body of his work may be mentioned the following :—(1) 
Manchana Pandita, author of a commentary on Guhadhi- 
karana; (2) Paramasivaradhya Bhattacharya, who wrote the 
Kaivalya Prakasa; (3) Dürvàsa, author of Kavakavrittilak- 
shana; (4) Paramananda Aradhya ; and (5) Jaimini, author 
of Védapadastavah. Whether the Manchana Pandita men- 
tioned by Sripati can be identified with Manchana, the 
author of a work named Asvalayanasiitraprayigapradipika, 
is open to doubt. (See Hultzsch, Reports on Sduskrit 
MSS. in S. India, I, page 15, No. 175.) He was also known 
as Manchanarya. (/577., III, No. 1616, p. 5.) He cannot 
be the Manchana referred to by Sripati as he is not an 
author. Another Manchana, son of Ràmaràja Préggada, 
minister of King Véma, and grandfather of Manchir&ja, 
who performed the consecration of two /imgas, brought 
from Srisaila, at the Mandukésvara temple, at Manikés- 
varam, in the present Guntur district, and made other 
gifts to the latter temple, is mentioned in a record dated 
in Saka 1275 or 1353 A.D. (Nellore Inscriptions iii, 78, 
pp. 1037-45.) Whether this Manchanais identical with 
the Wanchaparya mentioned as his younger brother by 
Chaundappacharya, who wrote a commentary on the 
Svauta Sūtra of Apastamba, which is a work on Védic 
“sacrifices, is also open to question. This work is called 
_ Prayogaratnamila and in its colophon Chaundapa describes 
_ himself as the son of Chinnàrya and elder brother of 
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Adityadéva and Mancha 
Bhipati, son of Bukka IT 
Harihara II of Vijayanaga 


p&rya and minister of King 
and Tippamba and grandson of 
r. He states in the introductory 
verses that he wrote the commentary at the command 
of King Bhüpati and that Vidyàranya, having been request- 
ed by Pandits like Chaundaparya to commenton the Syan/a 
Sutras, explained its Hautra and Audgàatra portions. 
(Madras, T.C. of Sanskrit MSS., I, i, C, No. 795.) As we 
know that Prince Vira-Bhüpati ruled from 1409-1421 A.D., 
both Chàundapa and Manchapàrya have to be set down 
to about the 1st quarter of the 15th century. This date 
would seem to suggest that the identification of Manchana, 
the author of Asvalàyanasütraprayoga, and Manchapárya, 
younger brother of Chaundapa, is open to objection. There 
was a Telugu poet named Manchana, who was the author 
of the Telugu work  Keyüzaebàkuckaritram, which. is 
based on R&jasékhara’s Viddhasilabhanjika. As the 
work is dedicated by Manchana to Nandüri Gundamantri, 
a minister of King Prithvisa, described as the son of 
Ràjéndrachola, he will have to be assigned to about the 
middle of the 12th century A.D. (See Madras T.C. of © 
Telugu MSS., Part 3, No. 45(4), at page 130.) There is 
nothing to show that this Manchana, though evidently a 
Sanskrit scholar, ever wrote any work in that language. 
Sivaradhya, author of Stvamdnasapiija, a work on the 
mental worship of Siva (Madras D.C..0f Sduskrit MSS., XI, 
No. 5524), is probably the Paramasivaradhya Bhattacharya, 
who is referred to by Sripati as the author of Kazvalya- 
prakdsa and Szeagnünackandrüdays. Two other authors 
mentioned by Sripati are Dürvàsa, author of Kdavaka- 
vrittilakshana, and Paramananda Aradhya, the latter of 
whom is evidently different from Paramasivaradhya. Of 
these, Dürvàsa, who is styted by Sripati Bhagavadpada- 
chürya, appears as a Rishi of the Sama-Veda in the Jatmini- 
grihyasütra. (Seshagiri Sastri, Madras Report on Sanskrit 
MSS., I, 3.) - A work known as Durvdsasamhita is known 
(Madras D.C. of Sanskrit MSS, VILI, see under No. 10005). 
To Rishi Dürvàsa is attributed 7vipuvasundaristoivam 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


80 INTRODUCTION 


(Madras D.C. of Sanskrit MSS., XIX, No. 10758). Dürv&- 
sa’s work Kdvrakavrittilakshana must be presumed to be a 
treatise on the meaning and force of declensional cases, 
like that of Rudrabhatticharya’s Kavakavadartha (Madras 
D.C. of Sinskrit MSS., VIII, No. 3927) and Bhavananda 
Vagisa’s Kavakavivéchana, which is part of a larger work 
of his, called Sabdakhandasivamanjari.  Kdarakavivéchana 
contains a clear exposition of the various relations in a 
sentence that are given expression to by various declen- 
sional cases (see Madras D.C. of Sanskrit MSS., VIII, 
No. 4309). Jayarámapanchànana was the author of KazaZa- 
vadartha {Madras T.C. of Sanskrit MSS., I, A. R. No. 
114(2)],Padazt£amàla (D.C. No. 4267) and Samdsavadirtha, 
a discussion in the nature of compounds (Madras D.C. 
of Sanskrit MSS., XXVI, No. 14842, p. 9881). 

We finally come to Jaimini; the author of Védapdda- 
stavah, which is the shortened name of a work more 


familiarly known as Sivavédapddastavaha. This is a hymn 


in praise of Siva, the last quarter of each stanza in it 
ending with a Védic passage. The authorship is attri- 
buted to Jaimini and the work is declared to be part of the 
Brahmandapurana. MSS. of this work, however, differ 
in the contents of their colophon. Thus while the colo- 
phon in one copy mentions it as taken from Vyāsa’s 
Brahmandapurana and states that Jaimini was its author 
[Madras Z7;. Cat., I, i. B. R. No. 438(v)], another copy 
has a colophon which states that it is from the Bhavish- 
yottarakhanda and it adds that it bears the alternative 
name of Pundarikapurapatt-Jatminisamvada. | (Madras 
D.C. of Sanskrit MSS., XIX, 2, R. No. 11204, at p. 7560.) 

This description of the work is, however, confirmed in the - 
preliminary part of the MS. copy of this work first quoted 
above, where it is stated that when Süta—the narrator of 
the Puranas—was asked by Saunaka and others as to what 
Jaimini did when he reached Pundarikapura, he said that 
when the reverend Jaimini reached that town he with folded. 
hands sang this hymn of Védapddastava. A third MS. of 


NA the work has a brief colophon which merely states that it. 


ingamwadi Math Collection. Digitized by eGangotri 


E 


INTRODUCTION 81 


is the work of Jaimini. (7/4. R. No. 11207 at p. 7561.) 
ae commentary called Stvatattvadipikaon this work, 
acts Mui son of Tirumalabhatta of the 
aede : es y. a belonged to the Mitrayavagotra and 
(Ibid. R work to Siva worshipped on the Srīsaila. 

itn, R. No. 11208 at p. 7561.) The commentator 
was evidently a native of Chidambaram, whose God he 
praises. He also notes the fact that the stōtra is taken 
from Brahmändapurāna. 

Another work mentioned by Sripati is Sivādvaita- 
prakastka (I. i, 2-2, page 34, line 24). An incomplete MS. 
copy of this work is in the Madras Oriental MSS. 
Library with a Kannada Commentary on it (Madras D.C. 
of Sanskrit MSS., X, No. 5114, page 3913). This work 
treats of Saiva-Védanta religion and philosophy. Among 
the subjects treated in it are :— 

(1) Sarvaprapancha nivriththi kramaha; 

(2) Vibhiite rudraksha dhàrana panchübsharochchürana 

visvüsa lingidi sthala nischaya kramaha ; 

(3) Ltaradévata sakti nivdsddi sthala nischaya kramaha ; 

(4) Bhavi sanga nivasidi ishta lingàrpana kramaha ; 

(5) Bhaktéidi sarandntasthala kramaka ; and 

(6) Guāna stinya kramaha. i 

In this work the idea is suggested that Siva is ezādt, be 
yond all comprehension and all knowledge ; he is beyond all 
forms and is formless. Noone knows him exactly—neither 
Brahma, nor Vishnu nor Rudra nor Agni nor Vyóma 
(Akasa), nor Samira (Wind-God), nor Ambu (Water-God), 
nor Bhümi (Earth), nor the Grahas (the Stars). No pheno- 
menal agents existed then—when Siva was All (or the Only 
One) that existed. He existed in the form of Satchidà- 
nanda and Paripürna (filled with everything), without a 
second. ` Beyond all comprehension and expression, devoid 
of cause or effect, beginning, end or non-existence, neither 
in space, nor out of space ; impossible to think of through 
meditation, or spiritual knowledge ; an empty mark incapa- 
ble of being sought as an asylum (or support); this is the 
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state of absolute non-existence. (Zźi sarvasūnya sthalam 
sampūrnam.) 

The work ends thus :—“ Everything is absorbed 
in that One comprising all forms of eternal Sat, Chit 
and Ananda; in that Parabrahma pervading throughout 
the firmament. What is the fun of talking jestingly of 
those who are far beyond the farthest end of the ocean 
of knowledge and who are one with Paramātma in his 
Being? ” 

“In trying to describe such of them, one does not know 
himself or Brahma, who is unsurpassed, unrivalled and 
who isin his form of Chit. When actual non-existence 
results, then everything - is absorbed in the Linga 
(Lingaikya) and all such things as Bhàva and Abhàva with 
their reflection cease to exist. That state is known to be 
Gnana Siinya Sthithi (non-existence) where no feeling or 
knowledge of Brahma is experienced as the result of being 
freed from the bondage of Bhàva or Abhāva. 

“That is said to be Gzàzasii;ya (the non-existent state 
of knowledge) wherein the knowledge and the object 
creating the knowledge with its characteristics are all 
absorbed in the guéyé (knower)...... ... May Siva 
(Sasibhüshana) who is unchangeable (Nirvikalpa), unpro- - 
tected (Vivadhdra ), characterless ( Nzrguza ), uncovered 
(Vivupddheka) and who is still the absolute support for the 
visible universe (Pratyaksha JagadadAàra), protect me.” 

The name of the author of the work is not known, being 
not mentioned in the colophons found in the MS. The 


.colophons are short and state merely ‘“‘/é sarvastinya 


sthalam sampürnam” and soon. This work has nothing to 
do with Stvddvattam (ibid. No. 5113 at p. 3912), a work 
of seven 22/a/zs devoted to the doctrines of Saiva-advaita 
religion and philosophy. These seven 2a2/as deal with :— 


Tatvabh&da, Varnabhéda, Chakrabhéda, Vargabhéda, 


Mantrabheda, Pranavabhéda and Brahmabhéda. 
It is interesting to note that among the citations made 
by Sripati is one from Kalidasa, the famous dramatist. The 


| following passage occurs in Adhyaya III, Pada IIT;— 
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“Ra agnt ded aredtat ” 

Kimivahi madhurvünüm mandanam nakritindm. 

This Passage occurs, as is well known, in Act I, 
Scene III, of Saéuztala. ! 

These words, it will be readily recalled, are spoken 
by King Dushyanta in describing the unadorned beauty of 
.Sükuntala, when he gets a first glimpse of her at the 
hermitage of Rishi Kanva. Sripati quotes the passage to 
illustrate the point that as in Kavya literature the use of 
Avyayas (adverbs) is sometimes of no consequence for 
conveying theidea intended to be conveyed by a Vakya 
(sentence), for they do not add to the beauty or effect of a 
passage though occurring in them, so if the difference 
between the /77a and Brahma is negligible, it should not 
be taken into account. The idea of servant and master, as 
between them, is, therefore, non-existent. These, however, 
are not oze but the difference between them is so slight 


(daram alpam) that such difference ought to be treated as i 
negligible. This is, in essence, the 64édabhéda doctrineof ' 


Srīpati. Elsewhere he quotes the Bramara Kita theory 


to support his view (Adhyāya I, Pada I, Sūtra 4—TZastu . 


Samanvayat) He says :—“ By Shraddha, Bhakti and 
Dhyana in due combination, believe when I say, the 
Jiva will, by meditation, attain Sivatatva in the same 
manner as the 2/2, though diferent from the Bhramara, 
becomes the Bhramara.” The original passage may be 
quoted :— 

“ARAR ETARA UU AA AARAL AGUA SIM 
WAM ST TERTII l 


“ Shraddha bhakti. dhyana yogüdavehi" ityüdau- 


bhramara kitavat paramesvaropasanaimaka dhyana gnüna 
vasat jivasya Sivatatuapraptih upadesat. 

—. Pranavirthavivaranam is another work quoted by 
Sripati. It is mentioned in connection with the deriva- 
tion of the word “‘ Màya" in I. i, 3. I have been unable 
to trace out this work. There is a work called Pyara- 
varthaprakastka, which is a commentary on the syllable 
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Om according to the Advaita Védanta by one Brahmā- 
nandayoginathéndra. (See Madras 7. C. of Sanskrit 
MSS., I. i, A. R. No. 193 (e) at page 326.) The work 
mentioned by Sripati may be one of this kind and this 
suggestion may perhaps be not open to doubt, for there is 
a Saiva work called Prazavapanchàkskartyantra which 
treats of Om Nama Sivāya as a yantra. (See Madras D. C. 
of Sanskrit MSS., XI, No. 5417, page 4215.) There is, 
however, a well-known dispute as to whether the mystic 
syllable Oz; forms part of the aphorisms in Badar&yana's 
pe ura A popular treatise on this subject is 
Tà e and Lakshmi and pupil of Srinivasadhvarin of 
Kaundinya gotra. This is a work by a Srivaishnava scholar 
who sets down the Srivaishnava viewpoint in it and that is 
that the syllable Om does not form part of the Sutras of 
Badarayana. (Madras D. C. of Sanskrit MSS., X, No. 
4932, page 3726.) This view has been contested by the 
Madhva-Vaishnavas and their standpoint is summed up 
in Pranavadarpanakhandanam by Vijayindratirtha, which 
is a criticism of Srinivasáchàrya's above quoted work. 
(Madras D. C. of Sanskrit MSS., X, No. 4798, page 
3588.) According to the followers of Madhvacharya, 
the syllable Om is part of every .Sü/ra of Büdar&yana, 
and is so for the reason that his Sütras are definite in 
their decisions and as such not open to discussion. 

Among other works cited by Sripati in the course of his 
commentary is the Szvagnazackandrodaya by one Parama- 
sivaradhyaswami. I have been unable to trace out 
this work and its author. Another writer referred to 
by Sripati is Paramananda Ár&üdhya, who is spoken as 
a teacher even greater than Ekorama Siddha Bhagavat- 
p&dacharya, the guru of Sripati. The identity of this 


"writer is also not certain. Param&nanda Tirtha, a writer 
. on Saiva Védanta, well versed in both Telugu and Sanskrit, 
is known to Telugu literature. He styles himself by 
the alternative name of Param&nanda Yati. Under the 
- first of these designations he wrote the Sivagndnamanjart, 
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a Telugu work on the Saiva Vēdānta in the popular 
Dvipada metre. In this work, he calls himself a disciple 
of Dattatréya. Under the name of Paramananda Yati, 
he wrote the Upadésakvamamu, another Telugu work, 
which is in the form of a dialogue between a teacher 
and his pupil on some of the Principles of Advaita 
Vēdānta. In this work also he calls himself a disciple 
of Dattatréya. Similarly, in a third work, called the 
Ctiavagiiavyakhya, which is a commentary on the Uttara- 
gifa, which is an episode in the Asvamédha Parvam 
of the Mahābhārata, Paramanandatirtha calls himself a 
disciple of Dattatréya. Thus, there seems little doubt 
that Paramünanda styled himself yazi and firtha just as 
it suited him. Evidently, he treated the terms as synony- 
mous; which they actually are. He was probably a Sazydsin 
of the Saiva School. His last mentioned work is written in 
conversational Telugu and is stated to have been composed 
by him to correct the many errors into which previous 
authors had fallen in their interpretation of the Uttaragita. 
[See Madras 7. C. of Telugu MSS., I, p. 592, No. 194 
(2); p. 596, No. 195 (4); p. 747, No. 264 (2).] Another work 
by the same writer— Param&ünandayatindra—iszramünanda- 
satakamu which consists of 111 verses in the Kanda 
metre, in praise of Vishnu and Siva and treating of the 
Advaitic oneness of the world. Two other .Sa/aZas by 
him are Dattitvéya Satakamu and Sampangimauna 
Satakamu. [Madras T. C. of Telugu MSS., Part ITI, 
pp. 173-177; R. Nos. 54 (a), (/) and (c).] The practical 
question remains whether we could identify this Parama- 
nandatirtha or Paramanandayati with the Paramananda- 
radhya mentioned by Sripati. It has not been possible 
to fix the age of Paramanandayati a//as Paramünanda 
Yogi and so it is difficult to state whether he came 
after or preceded Sripati. Bearing the fact that Sripati 
describes him as being even greater than Ekorama Siddha 
Bhagavatpadacharya, it is, in the present state of our 
knowledge of both of these writers, impossible to identify 
them. 
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Popularity of Sripati's Commentary. 

Sripati’s commentary seems to have had a wide 
vogue both in Northern and Southern India. It was 
evidently studied with some care among Benares pandtts 
who followed the Virasaiva tenets. There is at least one 
well-known work in which there is internal evidence of 
this fact. The Lingadharana Chandrika, the work referred 
to, does not mention by name Sripati’s Bhashya but it is 
undoubted that the author of this work was well acquainted 
with the contents of the Bhashya. This highly popular 
work was written by Sri Nandikéswara Swami and has 
latterly been edited with a commentary called Sara by 
Pandit Mah&mahópadhyàya Sri Sivakumara Swami Sarma 
Misra and published at Benares by Kasinatha Sastri, a 
resident of Ambigéri village and Adhyaksha of Nandi- 
- késvaramatha, with the sanction of the Swamis—so we 
are told in the title page of the work itself—by the Kasi 
Jangamavatika Visvaradhyapitha. (See edition published 
in 1905 at the Medical Hall Press, Benares.) In the 
Bhiimika to this work, we are told that this work was 
written by Nandikésvara Swami to support the Védic 
origin of Lingadhürana after examining many ancient 
works on the subject. The difficulties in the work were, 
we are informed, explained by H. H. Rajésvara Swami 
of the Jangamavatika Visvaradhyapitha and it was publish- 
ed by Sri Sivakumara Swami with the /Zc entitled Sara, 
mentioned above. There can be hardly any doubt that 
Nandikésvara was its author as the colophon to Chapter 
II actually mentions his name. It is also stated in the 
Bhūmika that the work had once been without a Zi£e and 
that the “Za was added by Sri Sivakumara Swami for 
the benefit of all Virasaivas. As regards Nandikésvara 
himself, we have little or no information of value. He is 
mentioned in the work as the son of Mahéshacharya, 
who, we are told, was the son of Basavésvaracharya. 
(See colophon at the end of the work, page 311, lines 
= 2-9.) Nor is there any clue to his date. Among the 
authorities mentioned in the work by Nandikésvara, in - 
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support of his views, are :—Makutigama, Vivigama, 


Sıddhänta-särãvali, Szddhānta-sikhämani, Lingapuvana, ` 


Skanda Purana, Padma Purana, Mahābhārata, Gita, 
Taitiviya Upanishad, Svétisvatara Upanishad and the 
Stvagita. As wil be seen from what has been stated 
above, with the exception of Makuldgama and Siddhanta- 
sürüva/, all these works are cited by Sripati in his 
Bhishya. Of the two excepted works, the Szddhdaita- 
saravat contains the important teachings found in 
various Saivàgama works, and it is the work of one 
Trilochana Sivacharya. His date is not definitely known 
though it is undoubtedly a work later in date than 
Sripati. There is a commentary on this work (Szddhanta- 
sürüvali) by Ananta Sivücharya. (Madras D.C. of 
Sauskrit MSS., XI, Nos. 5554 and 5555.) The Makutā- 
gaia is one of the several Saivagamas known to Sanskrit 
literature. The Agamapurainandminukvamanika men- 
tions it in its opening verse, which begins with Kamika 
and other Ágamic works. (Madras D.C. of Sanskrit 
MSS., XI, page 4218, No. 5420.) The work itself is 
well known. (Zġid., p. 4255, No. 5464.) Some parts 
of it deal with the conduct of various religious festivals 
in Siva temples. One such portion of it, known as 
Szvdtsavddivishayah cites in its colophon this work as 
its authority. (Z&4., pp. 4306-7, No. 5533, at page 
4307.) The very nature of this work shows that it is 
a late one and cannot be posterior to Sripati, though 


the festivals, etc., mentioned in it may themselves go 


back far into antiquity. 
That the Zzwgadhàrana Chandrika, which openly 


admits that it is based on ancient works, appears to owe | 


much to the commentary of Sripati on the Brahma Sitvas, 
especially, I. i, can hardly admit of any doubt. All the 
Puranas supporting Lingadharana appearing in the Zzzga- 
dhàraua Chandrika are to be seen in Sripatis com- 
mentary as well. These are tabulated below :— 
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pos ——— ——  —————O———— ra 
zati = Lingadhar 

Sripati’s Bhashya Eca NANANG 

(Present Edition) ( Ape na 


Ooa aa S ENTUM 


Work or text quoted 


(a) Kaivalya Upanishad ..| Page 10, Page 12, 
Lines 21-23. Lines 8-12. 


(B) Sarvalingāni stapayati- | Page 8, Line 9.| Page 28. 
pani mantra. 


(cà) Sarvanana Sirogriva from Page 8. Page 91. 
Svétasvatara Upanishad: | 

(d) Vrihin proksheti orihin | Page 14. | Page 29. 
vahanti. | 


(e) Esho sau paramahamso Page 57. Page 25. 


bhanukotiprattkasate. 


(f) Tadadimadhyánta vihina- | Page 10. Page 12. 
mekam, etc. Umasahayam 
paramesvaram prabhun, 
etc. 


(g) Ritam satyam param Page 54. Page 8. 
Brahma purusham 
Krishna pingalam, etc. 


i (A) Dhaharan vipapam para- Page 8. Page 4. 
j vesmabhitam, etc. 
p (i) Tasmàt dharyam mahdlin- | Page 14. Page 58. 
tings gam panimantréti, etc. 
(7) Agnéyoshta kapalo ama- | Page 14. Page 61. 
vcasyayatn. 
(EK) Vachchandasam Rishabha | Page 8. Page 105. 


visvarüpaha, etc. 


(1) Pavitrante vitatam Brah- | Page 70. ' Page 124. 
manaspate, etc. 


(m) Mantra sabdasya gaund- Page 14. Page 68. 
rihatvat ikshyat adhi- 
karane, etc. E 


(x) Ksharam bradhanam 


Page 18. Page 38. 
amrutaksharam haraha. i 


mM ann 


That even certain of the maxims quoted in the Lega 
dhavana Chandrika should be the same as those found in 
Sripati’s commentary is not a little strange. Thus :— 
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Sripati's Bhashya | Lingadharana 


(Present Edition) | Genet ae ) 


Nyaya quoted 


(o) JNishadasthapatiny&ya — ..|Adhyaya I, Pada| 

III, Sutra 84, 

Page 154, Line 
33. 


(6) Sandigdhé vākya shēsňāt ..| Page 15. Page 63. 
(9) Nishaédasthapatinyaya — ..|AdhyayaI, Pada| Page 76, Line 3 - 
III, Sutra 15, |in the Commentary. 
Page 143. 


rr perrea 


The only possible inference that can be drawn from 
the above parallelism is that the Zizgadhārana Chandrika 


has borrowed much—though without direct acknowledg- | 


—— 


ment—from Sripati's AZàászya. As the writer of a popular | 


text-book, the author of the ZzzgadAüraza Chandrika may 
not have deemed it quite necessary to cite his authority, 
the more so as the original sources—assiduously collected 
in the first instance by Sripati—are referred to by him. 
In any view of the case, the practical identity of the autho- 
rities cited by both makes it impossible to resist the conclu- 
sion that the ZzzgadAüzana Chandrika is the borrower and 
not vice versa. The vast differences that exist between the 
manner of treatment adopted by these two writers—Sripati 
and Nandikésvara— would seem to distinctly prove that 
Sripati is the original writer and that Nandikesvara is the 
borrower. Finally, it may be added that the Lingadharana 
Chandrika, the work of Nandikésvara, should be disting- 
uished from the Lixgadhiranadtpika, which is a dissertation 
on whether the wearing of the Linga is obligatory or 
optional in the case of a Virasaiva and Lingadhürana 
Lakshanam, which enjoins the wearing of the Linga by 
Virasaivas after performing the necessary purificatory 
initial ceremony. (/éid. pp. 4262-3, Nos. 5475 and 5474.) 


Philosophical Standpoint of the Work. 


Sripati writes in a simple and easy style. His mastery 


of Panini is visible in almost every page of his work. His 
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varied learning and profundity of thought are conspicuous 
in his Bhaskya. Heis, as may be expected, highly cri- 
tical of the views of his opponents but it must be said to 
-his credit that he nowhere does any injustice to them in 
propounding their views before attacking them. The 
really distinctive part of his writing is the statement of 
views current in his own times among the most progressive 
Virasaivas with regard to the everlasting theme Zatvamasz. 
He combats the view primarily of Ramanuja, against 
whom apparently his work is intended, though Sankara 
and Madhva also claim fair attention at his hands. His 
philosophical standpoint is summed up in the two or three 
alternative phrases he uses to describe the nature and 
contents of his work :— 

Viséshadvaita. 

Dvaitadvaitabhidhana. 

Bhedabhedatmaka. 

Viséshadvaita Siddhànta Sthàpaka. 

The author refers frequently to the Pàsupata school 
but only to differ from it. The reason is very simple. 
The Pasupatas, like the other older Saiva schools, 
expound the dualistic point of view, while the Virasaiva 
school, as expounded by Sripati, holds to the dhedabhéda | 
doctrine. 


: Sripati's Criticism of Sankara. 


Sripati refutes the position of Sankara and his doctrine 
of Màya at length. His argument is too long to summarize 
here. But it may be stated very briefly to clearly indicate - 
the standpoint taken by Sripati in regard to Sankara's views. 
In Adhy&ya I, Pada I, Sūtra 4, Za£tu Samanvaydt, Sripati 
strongly combats the doctrine of the unreality of the world 
as propounded by Sankara. His bleak philosophy of 
negation he rejects at every step. He says that if the 
world is to be assumed to be real only for the purpose of 
wyavahara and not for paramarthika, then the doctrine 
cannot be accepted to be true. What kind of truth is it that 
ls confined to vyavahāra : ? What kind of truth is it that is 
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only applicable ( gamyatvam) to vyavahüra 2 And what 
kind of truth is it that is outside (dadhita) vyavahara ? 
What is this truth which is both truth and not truth? 
What is this nomenclature which is divorced from Cause 
and Effect? What is this truth which is the semblance of 
truth and yet not truth? What sort of object is it which 
has no basis in Cause? (He answers :—) Therefore the first 
view is not true, because if Brahma is anything other than 
vyavahdra, Brahma is beyond what is assumed, is unneces- 
sary and is redundant (aZiey&pzAi). This results in 
muteness as between guru and sishya. That is, further 
discussion is unavailing or impossible. So the first Sūtra, 
Athatho Brahma jigndsa, falls to the ground. He then 
passes on to deny zzvviséshatvam, as being inexplicable to 
everybody. He then vehemently attacks Nirviséshamata as: 
WAL SAAB HUSA HARIT | 
TTA KIA TETRAN, Ut 

Smürtíün sarvamatabhrashtanjaganimithyatva sädhakān 

Gantkichara sampannün pashandin parivarjayēët. 

Accordingly he states that that system of philosophy 
cannot prove acceptable to persons seeking salvation 
through the Vēda. (Adhyàya I; Pada I, Sūtra 20, line 28, 
page 71.) 


Criticism of Ramanuja and Pancharatra Agama. 


Ramanuja’s system is referred to in the work as 
Visishtadvaita and refuted as such. The Pancharatva 
Agama is also severely criticized by Sripati in Adhyaya I, 


‘Pada I, Sūtra 3, Sastva yonitvat. Raméanuja’s system 


of Visishtadvaita is criticized in Adhyaya I, Pada I, 
Sūtra 20, Asmin nasyacha tadyogam sastht. The former 
may be taken first. Ràm&nuja as is well known, gives 
expression to the views of the Pancharatras or Bhagavatas, 
an old Vaishnavite sect, whose doctrine is expounded in 
the Bhagavad-Gita and the Bhégavata-purdua, as well as 
in the special text-books of the sect. The tenets of the 
Bhagavatas, as set forth by Ramanuja, diverge consider- 
ably from those of the Brahma-Sütras on which he has. 
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commented. For, according to him, individual souls are 
not identical with God; they suffer from innate unbelief, 
not ignorance, while belief or the love of God (bhakti ), 
not knowledge, i is the means of salvation or union with God. 
Madhava in his treatment of Ràmünuja's system in his 
Sarvadarsana Sangraha also deals with the Pāncharātra. 


Pancharatra Agama Assailed. 


Sripati disputes at length the Pducharalra Agama 
criticism that the studying of Siva-Purāna and wor. 
shipping Siva according to it, will certainly result in sin, 
because .Szva-Purüza is a ladmasa-purdna. As against 
this position, Sripati argues that there is no evidence for 
this from the Srutis. This is, he says, an invention 
(kalpitha) of the Prachchanna Bauddhas (Ze. Nirvisésha 
Advaitins) and is groundless. Since Vyüsa is the author 
of both the Szva and Vishnu Puràünas, does the Zümasatoa 
extend to both of them or only to .Szva-Purüna? If to 
the latter only, that position cannot be accepted as true. 
Then, again, does the /d@masatva extend to the author's 
(Vyàsa's) works only or both to his works and to himself? 
If it only applies to his works and not also to him, that 
position too cannot be accepted. Then, again, if Vyasa, 
the author, as a Sa¢vzka created the Vishnu-Purana, 
then, it cannot be held, he became a /amasa when he 
created the Szva-Purdua. In the Rig and other Vēdas, 
both Rudra and Agni, who are treated as synonymous, 
have been praised. This being so, even the Védas, which 
thus praise Siva under these forms of Rudra and Agni, 
Should be termed ¢a@masa. This Prachchanna Bauddha 
invention cannot, therefore, be believed. Statements of 
this kind are, he says, baseless because of want of evi- 
dence in their favour. Sripati also points out the incon- 
sistencies between the statements made in the Pascharaira 
Agama and the Matsya-Puvina and remarks .that in a 
case of this sort the Pazcharatra Agama cannot but be 
held as lacking in authority. Apparently during Sripati's : 
time, the disputation over Hari and Hara had reached its ` 
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climax. An argument of the kind that Sripati urges 
against the votaries of Vishnu is indicative of rival feelings 
in the matter. The joint worship of Vishnu and Siva in the 
form of Harihara, declared in the well-known Davangere | 
inscription dated in 1224 A.D., (E.C. XI, Davangere 25) - 
was apparently limited in practice. That this question of 

superiority and inferiority lasted much longer than the 

period to which this inscription belongs, is clear from Hara- 

dattacharya’s work, Hariharativatamyam, which treats, 

in Sanskrit verse, of the superiority of Siva over Vishnu. 

(See Madras D.C. of MSS., X, Nos. 5121 and 5122.) 

Haradatticharya was also the author of Chaturvédatat- 

parya Sangraha, which purports to give briefly the essence 

of the four Védas and is in praise of the worship of Siva 

as the Supreme God. (/ézd., No. 5077.) Haradattacharya 

is specifically referred to by Sripati in Adhyàya I, Pada 
I, Sütra 26, line 22, page 83, in connection with his 
exposition of the Gdyatrz doctrine, where Haradattacharya’s 
authority is quoted in support of his own position that 
the upāsanā dévata of Gayatri is Siva and not Vishnu. 

The term Prachchanna Bauddha used by Sripati 
in describing the followers of Sankara is worthy of note. 
It is a term that has been made popular by the Madhva 
writer Narayana Pandit&chaürya as a description of 
Nirvisésha Advaitins. He uses the term in his Madhva 
Vijaya, a work of the 14th century, almost contempora- 
neous with Madhvacharya. The sloka deserves notice, 
the more so as it sums up a long disquisition on how 
Sankara, starting with the idea of pulling down the doctrine 
of Buddha, himself fell an easy victim to it. In this dis- 
quisition, Narayana Panditücharya points out how Sankara 
adopted the cardinal doctrines of Buddhism to suit his own 
Nirvisésha Advaita theory and remarks that the variation 
being only a transparent one, his theory has become 
renowned as the Prachchanna Bauddha theory, bes, the 
theory of the hidden Bauddha. That iS, Nirvisésha A dvaita 
is, in his opinion, nothing but hidden Buddhism. This 
sloka may be quoted in full;— 
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ARARA AMAA AIRAA | 
AMIS Ta IAT eSATA: TAS: N 

Asatpadésan sadasadvivikiam mayikhyaya samori- 

thim abhyadatta. 

Brahmapyakhandam bata stinya sidhyat Prachchanna 

Bauddhoyam atahprastadhah. 
(See Madhva Vijaya, Sarga I, Sloka 51.) 

It is possible that this description of Nirvisesha Ad- 
vaitins of Narayana Panditacharya was borrowed from him 
by Sripati. It might well be, however, that it was part of 
the current dialectical language of his time and as such 
adopted by Sripati. 


Examination of Visishtadvaita. 


Sripati’s criticism of Ramanuja’s Viseshtadvaita may 
now be briefly considered. The followers of Raméanuja 
are thus described :— — 

MAY Wa aT WIS WISIN, I 
manaa aaa: N 

Sadaséshi séshavathva vyavasthapaka samyuktadvaila 
pancharatradivat. Nacha angāngitvēna sdvayavatva 
vadinaha. | 

(Adhy&ya I, Pada I, Sūtra 1, line 14, page 20.) 
He says:— The Atman is anxious to join the blissful 
Brahman. This is the central topic of Viszshtadvazta. 
But, says Sripati, this is un-Védic, z.¢. contrary to the 
teachings of the Vēdas. Bhatta, Bhaskara and other 
previous Acharyas, at the time they propounded their 
doctrines, discarded this part of the argument. Their 
= reasoning was that Visishtam advaitam, i.e., being both 
simultaneously Vis¢shtam and advattam is yukti virodham, 
££, opposed to reasoning, being in fact contradictory 
= toeach other. When the term vzsishtam is used, is it 
used as 1elated to vzséshana and viséshya or as separated 
rcm them? If not related, then advaita—the quality 
being one—does not result. He then applies the 
a purusha sambandha nyaya and suggests what 
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is called by the combined name of Dandi, though he and 
the Danda (stick) he carries are two different objects. 
Because he is related to the stick as its carrier, he is to be 
called by this single conjoint name of Dandi, affixing the 
Vistshtapratyaya ; both are co-related, not separate. An 
ordinary man, ze., one who carries no Danda, calls the 
man who carries one, a Dandi. These two are two 
different persons, z.e., the man who carries a Danda and 
the man who calls him a Dandi. Hence Advaitva is not 
proved. The point is thus pressed home that Visishéa- 
dvaita is against all reason. The ordinary man without a 
Danda, the man with the Danda, and the Danda itself are 
three different objects, and there being no union of the 
Danda and the body of the man who carries it, there is no 
advaitva. As the Danda and the man have nothing 
physically in common between them, just as a pillar 
(Sthambha) and a man (Purusha) have nothing in agree- 
ment between them as to their physical attributes, the 
doctrine of Visishtādvaita results in untruth. At all times 
Danda and Purusha are different. So long as there is no 
(physical) uhion between them, they are as different as the 
pillar and man. For, we cannot say, with any show of 
reason on our part, that pilar and man are the same. 
This doctrine of Vzszs&züdvazta fails to fully explain the 
Viséshana and Viséshya; nor does it show how they can 
be compromised. As these are not compromised, there is 
no smell of advaita here. Therefore, Visesh&dvaita is, 
according to the Srutis, the only way to salvation. 


Objections against Dvaita. 


We may now pass on to Sripati's objections to Madhva 
and his system. There are at least five specific references 
to the latter in this work. The first occurs in Adhyaya I, 
Pada II, Sütra 1 (page 20, line 14):— 

War mea AA Ws d 
Sada ghatapatavannatyania bhedavadinaha. 

Here the expression atyanta bhedavidinaha, t.e., those 

who insist that there is the greatest difference between 
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| Jiv&tma and Paramatma, refers to the followers of Madhva, 
the expounder of the Dvaita Vēdānta. 
The second reference occurs in Adhyaya II, Pada II, 
Sütra 39 (page 235, line 25):— 
$« maa maua Wem l 
Dvaita Bhagavata Pāncharãtrādi Vaishnava mata. 
Here the term Dvaita refers to the followers of 
Madhva's Dvazta system, as they are among the chief 
adherents of Vaishnavism. Sripati in referring in this 
passage, to Vaishnavas, says: « The followers of (Madhva's) 
Dvaita, Bhagavata, Pancharatra and other Vaishnava 
systems say ” etc. 
The third reference to Madhva's system occurs in 
Adhyaya II, Pada II, Sütra 41 (page 237, line 27):— 
AIGA YARAAAAMA Said Saad | ANAT 
qaa HEAT TATA AARC ALT TCA qzi Aaa 
Raai areata serui AAIE N 
Kinchaitat. sūtrë sruttyéka désa prümünya dvatta- 
nirüsüdvaita nivasacha vyavakriyate | DBhügavala Pancha- 
vatra Madhvadi Vatshnavanam jagatkaranesvarasya sari- 
vatum parigrahat ghatapatadivat antavatvam vinisatuam 
baladvaitavadinam brakmano nivviseshatangikarad V 
Here the system of Madhva is directly referred to by 
name. : 
The fourth reference is to be found in Adhyaya II, 
Pada III, Sūtra 40 (page 273, line 5):— 
aaa erdspeeraewar fates: | erm gear was Waanfast TER 
qq AGATA AAA, | TAT JRR, aft qa qia BATA: d. 
Gaunatvéna sarva sruti sa manvayo nivadishtaha | 
Tirkika Madhvids hévalabhédavadinam Bauddhadivat 
servasvulssamanvayavhavae V tanmatam su tavam asangatam 
iti sūtra sūchita sukshmarthaha V f 
Here the descriptive phrase Tärkika Madhvādi 
hévalabhedavadinam (z.¢., among those who thus strictly 
maintain are the eternally disputing followers of Madhva 
and others). The term 7arkika Madhvas may be taken 
as equivalent to the modern popular description of 
Madhvas as “ Tatv&dis ”, 2.2., those who maintain tne 
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doctrine of essential difference between the Jivatman and 
the Paramatman. | 

The fifth and last reference to Madhva's system is to 
be found in Adhyàya II, Pada III, Sūtra 18 (page 263, 
line 16):— 

aaka ama ake staat Agaa aah R- 
STA: N 

Madhvädvaita kshpanaka tarkikadays jivānām vibhu- 
tvängikärät tannirasanārtham | Eladadhikaranaprüram- 
bhaha. 

The reference to the followers of Madhva is self-evident 
at the very beginning of this quotation. 

From these references to Madhva’s system we can 
easily grasp Sripati’s attitude towards it. His own theory 
being styled dhedabhéda, i.e. both dhéda and abhéda, a 
theory for which he seeks support from the Svadzs, he is 
anxious to prove what he means by ZZedz and aóZeda as he 
understands these terms. He does not agree with the dhéda 
doctrine in full as propounded by Madhva. He, however, 
admits that there is temporary or transient difference 
between /?va and Isa. Accordingly, in the first Sūtra, he 
points out that though he agrees with Madhva only to a 
certain extent in his doctrine of difference between the /tva 
and Isa, he does not go the whole length of it with him. The 
transient difference is, in his view, restricted to the time 
required for the /iva working out his emancipation after 
which he becomes Isa, because according to the Syużis the 
fva is, he Says, naturally eternal and full of good qualities. 

Commenting, again, on Adhyàya II, Pada II, Sūtra 
39 (Adhishtana nupapaththescha, page 235) he endea- 
vours to prove that he differs from Madhva and other 
Vaishnava schools who hold that the Creator of the world 
has bodily lineaments. He cannot, he says, accept this 
position as such a view would attribute to the Creator the 
passions (Raga, dvésha, duhkha, etc.), which, he says, is not 
in accordance with the Srutis. 

Commenting next on Sütra 41 (4aavatvam asarvagna- 
tava, page 237), he goes on to prove that Brahman neither 

7 F 
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has such bodily form as would be liable to destruction 
nor is there such a difference between the /?va and [sa 
as is postulated by those who hold the Dvaita, Bhagavata, 
Pancharatra and- other. schools of Vaishnava thought. 
According to the latter, Brahman has bodily form though 
not made of flesh and blood but of gzàüz« and there is 
difference between /iva and Atma. These systems of 
thought, says Sripati, do not, generally speaking, accord 
with the truth as propounded in the Syués throughout. 
Also, their views lead to confusion—rather they confuse 
themselves. If they were fully informed with the truth, 
they would not, he adds, propound such a theory. There- 
fore, their views should not be accepted. 

— A Next, in discussing Sūtra 40 (Amsddhtkarana, page 
272) dealing with the difference between amsa, the original 
Jiva and amsi, its representative in the world, he says that 
the view of Madhva and others who maintain strictly that the 
Jiva has a separate existence from the Īsa is utterly im- 
proper inasmuch as it is not in consonance with the teach- 
ings of the Savas as a whole. The /*v« has not, he protests, 
the smallness, the distinctiveness and the subordination to 
Isa which is postulated by these schools nor is it a reflection 
or an image of the Isa as is represented by them. 

Finally, commenting on Sūtra 18 (Utkrantigatyadht 
£aranam, page 263) dealing with the passing of the Jiva 
from the world, he enters his protest against Madhva's view 
that the /tva leaves the world after death on its march to 
Svarga (Heaven) or to Waraka (Hell) according to the 
good or bad it has done in this world, and returns back 
again to this world. Jiva, he says, always goes back to its 
natural exalted position after death as the Védas declare; 
therefore they cannot go back to the world as is suggested 
by Madhva. He adds that this Adhikarana is against the 
view of Madhva. 


Sripati's Exposition of Viseshadvaita. 


Sripati’s exposition of his own position—Véseshd- 


= dvaifa—is contained in different parts of his work. - In 


: Digitized by eGangotri - 


z E TI c IM m oi. d È 
elit eer a E ie a. “a ME aE Se elon ses 


INTRODUCTION 99 


Adhyaya I, Pada I, Sūtra 4, Tattw Samanvayat, for 
instance, he develops it at some length in criticizing 
Sankara's Nirviséshadvaita. If vyavahavika sathyathva 
and parmarthika mithyathva of the world is admitted, then 
ultimately why should not the mzthyaihva of both /Jiva and 
Brahman be accepted? Such acceptance of mzthyathva 
would be against the Srutis. Such a position is not, he says 
in effect, supported by the Srutis. Therefore, he urges that 
the position of the Prachchanna Bauddhas (Z«., Nirvisésha 
Advaitins) that the world is unreal except in the vyavahartka 
sense, though in accordance with their Mayavada doctrine, 
is against the Svzdéis, reasoning and experience, cannot 
beaccepted. This, he adds, is the public declaration (ghanta- 
ghosha) of the Srauta Saivas, 7.e., Virasaivas. According to 
Nirviséshadvaita, Niroisesham Brahma gnünam agnanam 
va. That is, is Nirvisésha Brahman to be understood as 
gnānam (comprehensible) or aguanam (incomprehensible) ? 
If incomprehensible, it is against the Nirvisesha Siddhanta 
itself, for it declares that Sarvam khaloidam Brahma, 2.6. 
everything is Brahman. If comprehensible, it becomes 
Savisesham, i.e, it becomes qualified. Gzàza is eternal ; 
also eternally qualified. Therefore, even in Mukti, pra- 
pancha is eternal. In Mukti, if it is declared all qualities 
are absorbed, even gana would be absorbed. We thus 
reach a mutually destructive (or contradictory) position ; 
there is neither object (z.¢., Brahman) for gzàüz to lean on 
(nirālambana) nor the knowledge (gudna) by which the 
object (Brahman) is to be attained. Having started with the 
Brahman and its qualities, we thus arrive at a position which 
negatives both Brahman and qualities. This is praméya 
viruddAham, i.e., against the very hypothesis put forward. 
In Adhyàya IV, entitled Phala Adhyaya, Pada IV, 
Sūtra Andoriththt Sabdat Anavrithth Sabdat, page 495, 
Sripati amplifies his statement of Vuiséshadvatta. All 
the four Vēdas, the Upanishads and the Puranas, he says, 
| declare that Moksha or the realization of Szvatatva is the 
highest aim of all religion. He thus states how this 


object is attained :— 
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Mirthamtrtha Brahmopasandt éva Brahmatva 


E. praptih. 
253 i weit sra wet u 
` Brahmavit Brahmaiva bhavats. 

agama Rawat AAA N 

Brahmalüka sabdéna Sivapadamēva abhidhiyaté. 

By adherence to Bhédhabhédatmaka | Viseshadvaita 
| and the practice of Shatsthala, on the analogy of the 
| Bhramava and the Kita, Sivatatva is attained :— 

SESICEPEEE E ESIEGESEADEUSR IE EU [ESSE ER CERT CIE GST | 

qes TEAK STAAL aeaa NRI ARITA: N 

Tasmat Ubhaya Védavedantodita bhedibheddimaka 

Viseshadvaitalabdha Shatsthala Parasivõpäsanāthēva. 

Shatsthala-shadvidha linga updasanadt Bhramara- 

kitavat murtha-mirtha brahmatatvaprapich iti. 

By upasana, dhyana, dhürana and gnàna, the earthly 

sheath is cast off and Szva¢atva is attained :— 

nRa ARA ASAT: u 

Parasiva Brahmatvapraptth tti atA AORAR, 


Doctrine of Shatsthala. 


As will be seen from the above, the doctrine of 
Viséshadvatta is closely connected with the doctrine of 
` Shatsthala. This doctrine of Shatsthala is referred to by 
name by Sripati in his work. First, in Adhyaya I, Pada I, 
Adhikarana ii, Sūtra 3, Sdstra yonttwat, he writes :— 
AMAIA AIT WAH BAS Att AeA AS 
nRa Aaaa SUfted saa N 
 Brahmanah saviseshatmaka svishtisthitilaya vachaka 
£üyaka manasika bhedatmaka Satsthala Parasiva Brahmo- 
pasanat Parasiva Brahmatvaméva praptiitvam vyapadits- 
yate. 
Again, in the same context, he says :— 
“aala aaa ATi Aa RE ES M e US d 
on BE a e 
Bec u 
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“ Sarvé vedà, yatbadamümananti tapümsi savodni cha 
yadvadantt” iti bhédabhéda vidhüyaka vedanta vakyanam 
sarva jagadubkayakürana Shatsthala Parasiva Brahma- 
paratoam. Tadupadsanat Brahmatva siddhiriti- 

He thus explains what Sha/sthala means :— 

MANA MAGA ATA — Vrs TARAA 
ae TTT PTT Uu 

Sravana manana visishia jnănănu gata nidhi dhyanasanat 
shatsthala paramasiva sa&sküt£üre tadatmyé pavamakaranam 
nirdisyathi. 

In Adhyāya I, Pada I, Adhikarana iii, Sūtra 4, Tattu 
Samanvayat, he adds :— 

aaa aeai g aaraa aR AAE- 
SAGE Wuwhrdgfüsed aas RARA Tea aN: 
JAAN: N 

“ Tasmat kamya karma nishédha pirvaka nigama- 
gambbhaya Védantichila varnishramochita nkhila karma- 
nushthanua sampanna chittashuddhilabdha Shatsthala Para 
sivüpüsanasya Pavasiva Brahmatva praptirit: ghanta- 
choshaha. 

According to Sripati, Skatsthala.is the connecting 
link between the Atma and Brahman. The £żma attains 
Brahmatva by Gnüna.  Gnàna is obtained by dvashiavya 
(closely examining the truth), s4zoavya (by hearing the 
Smrithis by guru’s upadésa), mantavya (by meditation), and 
nidhidhyasitavya (by firm concentration). If Guana is 
obtained in this manner, the result is the /iva becomes 
Sambhu.. The words of Sripati are :— 

eer Sar We sre: Aae afe, u 

Tasmàt Jive bhavet Sambhuh krimivat kita vichintanat 

24, etc. 
That is, the /tva attains Sivatatva through Guana as 
the Kita becomes the actual Bhramara, z.¢., on the analogy 
of the Bhramara-Kita theory. The: six positions of 
approximation to Sivatatva according to him, are:— 
Sravana, Manana, Gnāna, Nidhi, Dhyana and Asana. 
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Correspondingly there are, he says, six lingas:—A¢malinga, 
Bhavalinga, Jyotirlinga, Pranalinga, Upasanalinga and 
Dhyanalinga. EE 

A treatise, entitled Shatsthala-nirnaya, deals with this 
doctrine at length. It sets out the six positions in the 
progress of the aspirant aiming at the attainment of 
freedom from the bondage of Samsara through the grace 
of Siva. (See Madras D.C. of MSS. XI, Nos. 5546 and 
5547.) Beginning from Basava himself, Statsthala has 
been the eternal theme of Virasaiva writers, who 
often call themselves Shaisthala Brahmavddins. Many 
works in Sanskrit and Kannada have been written to 
elucidate this particular doctrine by leading Virasaiva 
writers. The doctrine has also received attention from 
the Virasaivas of the Tamil country. Thus the Guru- 
lingasangama Paramarahasya Sadatialam, by an un- 
known author, is known. Here Sadattalam is the Tamil 
form of Skatsthalam (Madras D.C. Tamil III, No. 
1414) Another work Sadattalakkattalai (Shatsthala- 
kattalai) explains the six talas (Sthalas), ozz., Battatalam, 
Mahésattalam, Piras&dattalam, Pranalingasthalam, Chara- 
nattalam and Aikkiyattalam. (Madras D.C. Tamil, No. 


1417). 


Connection between Jaimini Sutras and 
Badarayana Sutras. 


To understand the position of Sripati among the 
commentators of Badarayana, we have first to determine 
the place of Badarfyana in the Hindu philosophic system. 
Though the philosophical spirit is found markedly deve- 
loped in the Rig-Véda, its most brilliant literary exposition 
is to be found in the Upanishads (700—500 B.C.). Jacobi 
has suggested that the Lokayata, Sàmkhya and Yoga philo- 
sophies had definitely developed by 300 B.C., though not 
the others. This view, however, based as it is on the 
mention made of them in the Avthasdstra, has not won 


universal acceptance. Thus Dr. Keith, who suggests 
circa 300 A.D. for the Arthasdstra, a date later than the 


ESL. 
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period proposed by others, is rather inclined to the view 
Ena we should, in the state of our present knowledge, 
i content ourselves with the belief that between the dates 
of the chief Upanishads and the third and fourth century 
A.D., there proceeded an active stream of investigation, 
which we have only in its final form." After the period of 
the Upanishads, the task of systematizing the ideas of the 
earlier thinkers was gradually taken up and in course of 
time erected into definite systems of thought—called 
Darsanas—each taught in a philosophic school, in which 
there was a regular succession of teachers, who expounded 
and possibly developed its particular body of doctrine. 
After this development had gone on for some time, the desire 
to fix in a definitive form the doctrines of the school should 
have exhibited itself, which should have led to the composi- 
lion of the .Sü/ras. These Sü/ras have been framed on the 
principle of concise aphoristic rules, which were intended 
to be committed to memory. A common purpose ran 
through the whole of the Sivas of a particular school, and 
this was from the first taught by oral exposition. When 
this exposition ceased—long after the Sivas were framed 
—attempts were made fo crystallize the traditionary teach- 
ing in written comments. The oldest comments which 
have come down to us contain internal evidence that they 
do not represent an unbroken tradition that had been 
regularly handed down from teacher to teacher from the 
original exposition. Later arose independent works 
within each school, which, while recognizing the authority 
of the Suéras pertaining to it and conceding that in them 
lay its essential doctrines, sought the privilege of expound- 
ing their contents, without, however, contradicting them. 
According to Dr. Keith, the Suévas of the different schools 
—the Püroa-Mimümsa, the Uttara-Mimamsa, the Nyaya 


SO E 

8 pr, S. Das Gupta, in his History of Indian Philosophy, 
page 68, derives the word Mimamsa from man, to think—rational 
conclusions. Apte derives it thus: a, to measure and man, to 
inquire. A more satisfactory derivation seems to be from mi, to 
fix; and ma, to measure, mark off or limit. Mā in its causative 
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and the Vazses&i£a—should have been redacted at a time 
when they were yet in close contact with each other, and for 
this reason, there is no real chance of determining their 
dates even relatively. In his view, they probably were 
composed, as they stand, at ‘‘no very great distance of 
time from one another". Jacobi, however, thinks that 
the Piivua-Mimdmsa and the Vazséshtka are, perhaps, the 
oldest, while the /Vyàye and the Brahkma-Sitvas were 
composed after the nihilitic school of Buddhism but before 
the Vijnanavadin idealism, say between 200 and 450 A.D. 
The Yoga-Sitvas, he assigns, on the other hand, to the 
period after the Vijnanavada School and the Sàmkhya to a 
later date. Dr. Keith suggests that Jacobi has post-dated 
the nihilistic Buddhist School by a century with the 
result that he has had to post-date the Vijninavada School 
also by a century. He suggests ‘‘the fourth century at 
latest " to the Vijnànavàda School. Dr. Dasgupta, whose 
view is not accepted by Dr. Keith, thinks that the 
Mimdamsa-Siitvas were probably written about 200 B.C., 
while the Vydya-Siitvas existed in some form as early as 
the fourth century B.C., though he suggests that some at 
least of the present Sivas were written some time in the 
second century A.D. As the Brahkma-Siitvas of Badar&- 
yana make allusions to the Vazséshzka doctrines and not to 


form means to cause to be measured; to mete out. Mīmāmsa 
would thus mean the measure by which proof is measured out. 
Madhva in his 4nuvya£ZAyana derives it thus: miyaté aneneti manam, 
the measure by which we measure the proof (see Auuvyakhyana, 
I. 1.  Madhva quotes in the same work the Smrithi text: 
mananyayaistu taisiddhyai mimamsa méya shodhanam (Ibid., I. 1). 
What is proof? Where there is doubt, trying to completely remove 
it is rama. The /akshanas of words should be made known and 
the doubt removed completely. That is Arama or pramana. This 
is set out in Brahma Tarka. Srinivasa Tirtha in his commentary on 
Vyasaraya’s JVyayamrita quotes Madhvacharya's definition Mimamsa 
meya shodhanam and explains the word méya as meaning aparoksha 


gnanarthatvena sakshat vishaya kartavyam, i.e., making visible by 


the aid of evidence (from the Syui) that which is not visible to the 
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Nyāya, Mr. Bodas suggests that the Vaiseshika-Sitras 
should have been written before the Brahma-Sitras, while 
the Vydya-Sitvas came later. Dr. Dasgupta thinks that 
the Vazséshika-Siitvas were written before Charaka (80 
A.D.), for the latter not only quotes these .Sü/ras but the 
whole foundation of his medical physics is based on the 
Vaiséshika physics. He, indeed, holds that there are 
weighty grounds for supposing that the Vadiséshtka-Sitvas 
are probably pre-Buddhistic. Dr. Dasgupta has argued that 
the Vaiséshika is really an old school of Mtmamsa, older 
than that represented in the Mtmdmsa-Siitvas. Whether 
this is so or not, there is some ground for the belief 
that while the subject-matter of the Pérva-Mimamsa is 
from the nature of what it deals with considerably old, 
the Sivas in which that subject-matter came to be cast, 
are contemporaneous with the .Suzras of the UZara- 
Mīmāmsa. That these two sets of Stitvas—Pirva and 
Uttara—are nearly of the same date may also be inferred 
from the fact that three out of the six leading teachers 


whose names are mentioned in the UZ/aza-Miwmümsa ` 


appear also in the Purva-Mimdamsa. Dr. Keith, who 
notes this point, also suggests that these works are,. 
since they mention the views of the authors whose names 
are attached to them, the products of the. schools named 
after them rather than of themselves. While the topics 
treated in the Pürva-Mimümsa are referred to in the 
Uttava-Mimamsa, the latter never refers to the .Süzzas of 
the Parva-Mimamsa. Again, the views of certain of the 
teachers mentioned in the Pitrva-Mimamsa on topics 
covered by the Uitava-Mimamsa are given in the latter— 
notably of Jaimini himself and of Atreya—which shows 
that the opinions of these teachers were held in high 
esteem on questions pertaining to the most crucial 
problems of the U ttava-Mimamsa. This fact conclusively 
proves that quite apart from the nature of the topics 
dealt with in the Pirva-Mimamsa and : Uttara-Mimamsa 
Sutvas, the great teachers mentioned in them were in- 
terested in the topics of both the Mimāmsas and that 
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the division of the .Suzzas into Pirva and Uttara was 
one dictated by the necessities of the situation. In the 
one case, it was the reconciliation of Vedic texts bear. 
ing on sacrificial rites, and in the other of Upanishadic 
doctrines touching on the relationship between /tva and 
Brahman. In the one philosophy is subordinated to 
ritualism, in the other ritualism is subordinated to phi- 
losophy. They seek each other’s aid to achieve their 
own objectives; the one does not deny the right of 
the other to its own individual existence or to expound- 
ing its own individual philosophy, however slight or 
great it might be. Though inter-related in one sense, 
they are, in another sense, independent of each other. 
Both pre-suppose systematic enquiries, though the one deals 
with ritual and the other with Brahman knowledge and the 
means to attain it. The commentators of the one show a 
mastery of the other which is eminently impressive and 
some of them have written commentaries on both. 


Do the two Mimamsas form one whole ? 


The question whether the two Mīmāmsas should be 
treated as parts of one whole is one on which a difference of 
opinion prevails. In commenting on Brahma Sūtras 1.1.1, 
Sankara says that the word atha, then, denotes immediate 


| sequence or anantharya and not adhikava or beginning of 


anew topic. It-presupposes something antecedent. The 
antecedent, according to Sankara, is Sadhana Chatushtaya, 
the four-fold discipline of wivéka, vaivdgya, satasampat | 
and mumukshatva. It is only when a person has passed 
through this discipline that he is entitled to enquire into 
Brahman. The word azka therefore declares, according 
to Sankara, that Brahma-jignisa is subsequent to the acqui- 
sition of this four-fold discipline. The word, accordingly, 
does not,-in his opinion, refer to the Piarva-Mimamsa. If 
these four conditions exist, a man may engage in Brahma- 


- fagnàsa, either before or after entering on an enquiry with 


active religious duty as set forth in the Parva-Mimamsa. 
The word atah, _ therefore, which follows atha, premises, 


... CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 107 


according to Sankara, the reason for the jzgndsa. The 
reason is that the fruit ofall actions is transitory. Good 
actions lead to heaven, but heaven itself is transitory. 
The knowledge of Brahman gives final release. Thus, the 
highest that the Pürza-M'imümsa can point to as attainable 
is held to fall far too short of what is required for final 
absolution. Ràmànuja takes a different view. To him 
also the word aha indicates sequence. But the antecedent 


condition, according to him, is the study of the Karma- 


kinda, or ritualism of the Veda. After the understanding of 
works, the jigndsa into Brahma follows. The word atka 
indicates that the subject of 7zgudsa is Brahman. The 
person who has followed the Karmakanda knows that the 
fruit of mere works is limited and hence his desire to 
know Brahman for obtaining final release. His view is 
that since the fruit of works as taught in the Pūrva- 
Msmámsa is limited and transitory, and that of the knowledge 
of Brahman as taught in the Uttara-Mtmamsa is unlimited 
and eternal, Brahman should be known after the knowledge 
of works has previously taken place. According to 
Ràmaànuja, the Piivva-Mimamsa of Jaimini and the Uttara- 
Mīmāmsa of Badarayana form one body of doctrine which 
should be studied in their due order. This view of 
Ramanuja has been elaborated by later Vishishtadvaita 
writers. Thus in the Adhikarana Savrarthadipika by 
Mangacharya Srinivasa Siri, a disciple of Samarapunga- 
vacharya of Vadilagotra, we have this point — the one- 
ness of the Mīmāmsa as a Süstra — urged with great 
force. "The work provides us with a summary of the 
contents of the various Prakaranas — or the topical sub- 
divisions of the two Mimämsas — and shows clearly their 
interdependence. (See Madras D.C. Skt. X, No. 4853.) 
Similarly in the Parvottara Mimamsaka-Kanthyam, we 
have the oneness of the two Mtmamsas put forth in great 
detail. (See ġid., Nos. 4930 and 4931.) Srikantha is even 
|! more explicit than Ramanuja. He says that the word atha 
denotes succession and not mere commencement or 
auspiciousness. The Jatter is the view of Madhva and the 
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former of Vignanabhikshu. The pre-requisite, according 
to Srikantha, is a knowledge of the Karmakanuda. After a 
study of the Vēdas, one should enquire into Dharma as 
taught in the Piivoa-Mimamsa and then into Brahman. 
The Karma and Gnàna conjointly produce release ; hence 
first Karma should be learnt and then the Vēdānta. 
Para-Brahman should be enquired into after completing 
the enquiry into Dharma. 4/24 gives the reason. As 
- Dharma has been investigated, ¢hevefore one should investi- 
JOE gate Brahman to obtain final release. Vallabha’s view is 
E. directly opposed to that of Sankara. According to Valla- 
bha, afha denotes the commencement of a new topic 
| (adhikāra). He says that Karma should precede Brahma- 
jignasa; knowledge of Brahman does not, in his view, ~ 
result in cessation of activity. Even /tvanmukias perform, 
he says, all Karmas. In fact, the Karmas performed by 
the knowers of Brahman alone are such as lead to purely 
good results. Nimbarka takes a similar view. According 
to him a person who has read the Véda and whose mind 
RS has been assailed by doubts as to the fruits of actions and 
PN who therefore has studied the Puvva-Mimdamsa in order to 
x remove such doubts and has thereby obtained a clear idea 
E of Karma, its nature, the proper method of performing it 
: and its fruits and whose mind has been drawn away 
from them by their transitory character, should try to 
acquire a knowledge of the Brahman. It will thus be seen 
that except Sankara, most of the commentators agree in 
| interpreting I.1.1. as meaning that a previous study of the 
| Piirva-Mimimsa is necessary before the Uttara-Mimamsa 
can be taken up, both forming one complete whole. 


View of Sankara. 


Even Sankara, it will be seen, does not entirely zaoo the 
Pūrva Mīmāmsa; he only suggests that it might or might | 
not be studied, as its inadequacy for obtaining final release ` 
makes its previous study unnecessary. Sankara elsewhere 

puts forward the same view. Despite this, attempts have 
been made to reconcile these two apparently irreconcilable 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


ty * ric 
~ m 
hs ^C ; é AM CAD: 
UT Se Ed oni. 
cr eH rte S - à y ; 2 f Po 
it Piaget s ^ DERI : d Ri. m gx. S 
d oW Ao Ax. SE zac a rn WE lat oy, CAR AC S 


INTRODUCTION 109 


systems of philosophy, notably by Surésvaracharya in his 
Sambandha- Vàrti£a, which is an expansion, as it were, of 
the introductory part of Sankara’s commentary written on 
the Brthadiranyaka Upanishad with the set purpose of 
showing the connection that exists between the two 
Mimamsa parts. Sankara, in this commentary, states that 
the chapter on rituals is intended to point out special means 
for him who, knowing that there is a soul in relation to a 
future body, seeks particular means to attain the desired 
and to avoid the undesired, as affecting such future body. 
Later, he adds that the use of knowledge in connection 
with the ritual of the horse-sacrifice is that those who are 
not accorded the privilege of performing it, can yet attain 
its reward by the knowledge in question as declared by 
the Svzdz by such texts as “by knowledge or by ritual” 
and "this too wins the worlds". It cannot be said that 
the knowledge is only with reference to the rite, for the 
words of the .Sz4£i ‘‘ whosoever does the horse-sacrifice ov 
who knows it as such," are alternative, and occur in a 
context dealing with knowledge. Since, even in the case 
of other rites, active acquisition is spoken of, it is evident 
that their fruit can be got from knowledge. And. the 
horse-sacrifice is the highest of all rites, for it has for its 
fruit the attainment of the unmanifest (samashi) or the 
manifest (vyashéi) self. Further, its enunciation here at 
the beginning of the science of self is intended to show that 
all rites conduce to births and deaths. .SzwZis speak of the 
fiuit being hunger, which is the same as death. It cannot 
be said that regularly prescribed rites do not produce fruit 
with a view to births and deaths, for Srutis speak in 
general terms of the fruit of all actions. (See Sankara's 
Commentary on the Brihadàranyaka Upanishad, Introduc- 


tory part). View of Suresvara. 


Surésvara ‘suggests that. ritual is an indirect means 
to liberation, since it purifies the soul and helps towards 
the acquisition of knowledge. Surésvara says that the 
Brihadavanyaka Upanishad declares that the fruit of the 
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horse-sacrifice can be obtained by the mere knowledge of it 
by those who are privileged to perform it. This knowledge 
cannot be said to be included in the ritual itself, since the 
Svutis speak of rituals and knowledge as alternative means, 
An equal reward is obtained by the doer of rituals who 
performs the horse-sacrifice itself; the declaration of fruit 
is not a mere explanatory passage, much more than so as 
it is specifically prescribed. If (says the opponent) no 
more than this is your explanation of the context, then the 
object is easily gained even if it occurred in the ritual 
portion of the .Sru£is. Tell me then why this passage 
should occur in the knowledge portion. It is as an 
incentive to the acquisition of knowledge that it is declared 
that horse-sacrifice, though the greatest of sacrifices and 
though combined with knowledge of itself, is nevertheless 
productive of bondage (births and deaths). How else can 
aspirants of liberation strive to know the self,—people who 
have known only too well the meanness of the fruits derived 
from all rituals and who do not seek any means other than 
the knowledge of the self? ‘‘ You may freely say that the , 
fruit of all rites with special objects is bondage; but since : 
necessary rites have no fruit why not say that their fruit is 
liberation?” Not so; for Svutis speak of all rites in 
general as bearing fruit. Further, passages like “ By rites 
one attains the world of the mazes” refer to the fruit of 
necessary rites alone. If it be said that, since they have 
fruits, necessary rites are also rites with special objects, 
we Say it is not so; for necessary rites have purification as 
their aim while the aim of rites with special objects is the 
enjoyment of pleasure. There is purification even in rites 
with special objects, but that is for the sole sake of securing 
enjoyment. For the Kingdom of Indra cannot be enjoyed 
with the body of a man or of a pig. Since in the case of 
necessary rites, purification is most important, the enjoy- 
ment of fruit is not contradictory thereto. But, in comp? 
rison with the purification of intellect, enjoyment 15 


considered perishable. For this reason and by virtue of 
know the 
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supreme state by the contemplation of Syu#i passages and 
by renouncing all worldly attachment. Regularly prescrib- 
ed rites render only indirect help by way of purifying the 
mind, being not inconsistent with the knowledge of self. 
But they are not direct means like the knowledge of self. 
They therefore who, giving up all rites and free from 
attachment, throw off all taints such as passion etc., and 
direct their intellect to the Supreme Self, realize their own 
self within themselves (Saméandha-Vartika, stanzas 
1133-1134). Surésvara thus shows an advance on Sankara, ’ 
developing as he does the view that ritual is a means of 
liberation, though not so effective as knowledge. This 
view nearly approximates to the Dvaita position that Karma 
must lead to Gnina; rather that Karma which does not 
lead to Gnàna is no Karma. . 

According to Madhva, U¢tava-Mimdamsa is part of 
Mahéi-Mimdmsa (see Madhva's Commentary on Brihada- 
vanyaka Upanishad, VI, 3). Madhva quoting in his G3/à- 
tatparya the undermentioned Svud¢z text, suggests that 
Miméamsa is of three different kinds : 

Mimimsa trividha prokta 

Brahmi daivicha kārmikī 

Brahma tarkancha Mimamsam 

Sévéta gnana siddhayé 

Vaidika gnana vairupyàt 

Nanyat sévéta panditaha N itz V 
This suggests that Mimamsa is of three kinds: Brahma 
Mīmāmsa, Daiva Mīmāmsa and Karma — Mumümsa. 
These (three different) z£mümsas should be studied 
through the Brahma Tarka method in order to realize the 


true knowledge. The true knowledge of Véda consists in 
| knowing all these diverse phases of knowledge. No other 


method should be had recourse to by a wise man. Madhva 
holds that the three kinds of Mīmāmsa should be reckoned 
as Traividya. He who does not accept this Traividya 
cannot be called a Védavadt. He who adopts the Traividya, 
realizes Parama Vishnu. Thus, it would seem, according to 
Madhva, that these three kinds should be treated together. 
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Evidently their interpretation should. be on the. basis of 
Taitu samanvayat. If this be so, Jaimini Süżras should 
be held to be subject to the same mode of interpretation, 
for they are part of the Zvazvidya. The word Mimamsa 
seems to have the derivative meaning of intensification or 
individualization in the text Athihatha ànandasya mimamsa 
bhavati (Taittiriya Upanishad, I1, 8, quoted by Madhva in 
his Commentary on Brihadaranyaka Upanishad, III, 4). 


Truth underlying the modern view. 


There thus seems some ground for Jacobi's suggestion 


| that the two Mimamsas are interrelated, though this cannot 


mean, especially when we remember the Sadarabhashya and 
the commentaries of Prabh&kara and Kumarila Bhatta on it, 
that the Pürva-Mimnümsa-Sütras have not a philosophy of 
their own. The interpretation of Brahma Sutras T. 1.1 


i above-mentioned pre-supposes a connection between the 


two Mimdmsas, though such connection need not neces- 
sarily deny to either its own philosophy. This mode of 
approach may possibly reconcile the views of Dr. Keith 
with those of Jacobi on this point. The position taken 
by the earliest commentators known on the Pūrva- 
Mimimsa-Stitras helps to confirm this view. Thus of 
the three early commentators, leaving out of account 
Hari and Bhartramitra, of whom little is known, the 
Vrittikàra, who is quoted by Sabarasvamin (I. 1. 5) intro- 
duces discussions as to the validity of knowledge and its 
different forms, though the Sivas themselves do not go 
much beyond exalting the Vedic injunctions as the source 
of the necessary knowledge and deny the validity of per- 
ception for the purpose of the knowledge of Dharma. 
Dr. Keith even suggests that it is legitimate to resume 
that the Vrittikàra indulged also in metaphysical discus- 
sions. The Vrittikara has been assigned by Dr. Keith to 
a date not later than the fourth century A.D., though, if we 
have to put back the Pirva-Mimimsa-Siitras themselves 
toa date much earlier than 200 A.D., we may have to 
refer the Vrittiküra also to a date proportionately earlier. 
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Sabarasvàmin, who evidently came shortly after the 
Vrittikara and drew largely on his writings, discusses at 
. length the nature of the soul, though he is usually laconic 
when dealing with the Sivas themselves. About his time 
the Mimämsa enters, in the words of Dr. Keith, “into the 
whole field of philosophy, while maintaining its primary 
duty of expounding the rules by which the rituals can be 
reconstructed from the Brakmanas and the Santhitas.” 
Sabarasvàmin was commented upon by a Vürtikaküra? 
who is referred to by Prabh&kara. Prabhakara probably. 
lived about the seventh century A.D., and was anterior in. 
date to Kumàrila, who criticises him in his works 
(I. 2. 31; I. 3. 2; 1. 4. 1). Dr. Keith has adduced 
satisfactory reasons against the traditionary statement 
that Kumàárila was the guru of Prabh&kara and that 
they were contemporaries. According to him, at least 
half a century, if not a century, separated Prabhàkara 
from Kumaàrila. The suggestion, however, that the Brvzhazz, 
“the great" commentary on Sabarasvàmin's Bhashya, 
“seems to have passed comparatively early into oblivion” 
is not quite borne out by the evidence available. There 
is hardly any doubt that for long after the time of Sankara, 
the /uümsa-Sü£ras as commented upon by Sabarasvamin 
and elaborated by his commentator Prabh&ükara in his 
Brihati, were actively studied in Southern India, special 
grants of land being made for its propagation. Thus in a 
lithic record, dated in the third year of the Chola King 
Parakésarivarman, “who took the head of the Pàndya;"— 
identified with Aditya Karikala II, who ruled about the 
middle of the tenth century A.D.—we are told that the 
Sees IIo. oci voirie s eM a 

? The term Vartikakara denotes literally the writer of an 
explanatory gloss which explains the meaning of that which is said, 
of that which is left unsaid, and of that which is imperfectly said. 
A work that explains what is said or but imperfectly said and 
supplies omissions is termed a Kartika. The termi is particulary 
applied to the explanatory rules of Katyayana em Hom s Sütras. 
Accordingly, Katyayana is commonly known as Vartikakara, Here, 
of course, the Vartikakara is a different person. 

8 


^ 
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grant of land by a village assembly functioning in the 
present Kumbakonam taluk, Tanjore district, was made asa 
bhattavritti to those who expounded the Prvabhdkaranz in the 
Nagésvara temple at Kumbakonam, where the inscription 
can still be seen (77.E. R., No. 233 of 1911)!^ Kumiarila 
Bhatta, often styled merely Bhatta, the more famous com- 
mentator, has still a large following in the modern South 
Kanara district. His followers call themselves Bhatzas and 
their philosophy goes by the name of ZAà/£a-mata. The 
chief point to note in regard to Prabhakara and Kumürila 
Bhatta is that they both agree with Sabarasvàmin in hold- 
ing that the individual soul, though derived from the 
absolute Brahman, has an independent existence for ever 
thereafter. They thus not only declare that the 7?2« is 
immortal but also definitely reject the theory of Maya. 

So far about the Pürva-Mimümsa-Sütras and their 
relation to the Uttara-Mimamsa-Sitras. 


The Earliest Commentators on Brahma-Sutras : 
Those referred to by Sankara. 


Among the earliest commentators on the Brahma- 


Sü/ras was Bodhayana. Though Dr. Thibaut has identified 
him with the author of the Kalpa Sūtra, the better opinion 


10 The name Prabhakara occurs in certain other inscriptions, 
but the references in those cases appear to be to persons who were 
evidently named after the original ZraóZa&ara, the Mīmāmsa 
teacher. Thus, a Prabhākara Bhatta is mentioned in three inscrip- 
tions of the time of the Chola king Rājādhirāja I as a Brahman 
resident in Aryadésa. His wife was a devotee of the Siva temple at 
Tiruvorriyir, near Madras. These inscriptions are dated in the 8rd, 


- 30th and Bist years of the reign of Rajadhiraja I (1018-1051 A.D.). 


Accordingly they range in date from 1021 to 1049 A.D. (44. £.£., Nos. 
112, 132 and 155 of 1912). Again, inan inscription at Vijayapadma- 
nabhapur, Berhampore taluk, Ganjàm district, dated in the reign of 
Padmanabha Ananga Bhima of the Késari dynasty (18th century 
A.D.), Samasta 5, Mina 29, Vais&kha Bahula 1, Wednesday, is 
recorded the gift of Laddigam and other villages, under the name 
of Vijayapadmanabhapura, to PraóA&£ara Bhatta, Misra and another. 
(Rangacharya, /uscriptions in Madras Presidency, 1, Ganjam District 
80, quoting Mackenzie MSS., XIV). These instances appear tO 
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to-day seems to be that the two are different and that they 
lived in widely separated ages. Sankara in his Bhashya 
frequently mentions “another commentator " whose name 
is nowhere disclosed (I. 1. 25; I. 1. 27; I. 1. 31; I. 2. 13; 
I.3.2; 1.3. 13; I. 3. 17; I. 3. 19; III. 3. 39; 
III. 3. 57 ; III. 4. 42; IV. 3. 7-14). Góvind&nanda, one of 
his commentators, suggests that the reference is to the 
Vrittikāra mentioned by R&mànuja, and Dr. Thibaut has ac- ' 
- cordingly proposed toidentify him with Bodh&yana (S.B.E. 
Vedanta-Sütras with Sankara’s Commentary, Introduction 
XX and XXI) There is really no authority for this 
proposed: identification. In some parts of his Bhashya, 
Sankara refers to more than one teacher, as in I. 3. 19, 
where it is said that “ some teachers are of (a different) 
opinion". Again, in I. 3. 19 it is stated that ''others 
again, and among them some of our own are of opinion " etc. 
Then, again, it is said in III. 3. 19 that some commenta- 
tors (in the plural) "are of opinion" etc. Next in III. 3. 57, 
he says that "some commentators here establish the con- 
clusion ” etc. Sankara evidently does not agree with their 
conclusion. Finally, in III. 4. 42, he remarks that “some 
teachers, however, are of opinion" etc. Thus Sankara 
had evidently more than one commentator before him when 
he noted the above differences between himself and them. 
As Sankara refers to Sabarasvamin and Upavarsha by 
their names [see his commentary on III. 3. 53, where 
Sabara is referred to twice, once by name and another time 
as “the author of the (Parva-Mimamsa) Bhashya”’, and 
Upavarsha, as a commentator of both the Purva-Mimamsa 
and the Uttara-Mimamsa Siitras (Ibid. III. 3. 53 and 
I. 3. 28)], the references to the “other commentators" may, 
perhaps, be taken not to include them, the more so as they 
relate entirely to topics connected with Sarivaka-Mimamsa. 
Who these may be it is not possible even to speculate. 
Govindananda, one of the commentators of Sankara, 


E ries eee IT aa eT EE e aaa te nn 
indicate that the name of the great Mimamsa commentator still con- 
tinued to be remembered in India between 11th and 18th centuries 


AD, 
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suggests in his gloss on Sankara's Bhdshya on the Chchan- 
dõgya Upanishad (III. 10. 4) that Sankara had followed 
Dramidāchārya (or Dravidāchārya) in certain respects. 
Whether this Dramidāchārya is one of those referred to by 
Sankara and is identical with the person of the same name 
quoted by Rāmānuja in his Bhdshya, is difficult to deter- 
mine in the present state of our knowledge." Dramida, 
" however, is one of those who is mentioned with others by 
Ramünuja in his Veddrthasangraha as an authority for his 
own work. This acknowledgment shows that in the interval 
between Sankara and Ràmànuja there had come into 
existence a number of writers on the Brahma-Siitras, who 

are, however, at present nothing more than mere names 
tous. Whether any of these can be related back to a date 
anterior to Sankara and as such taken to be included in his 


11 Dr. Thibaut in his translation of the Veda@nuta-Sittras with the 
Commentary of Sankarachür ya (loc.cit., Introd. XXI. f.n. 1), says that 
the name is sometimes given as Dramida, and sometimes as Dravida, 
and suggests, basing his opinion on that of Pandit Ràma Misra 
Sastrin of the Benares College, that the former is the correct one. 
There appears to be authority for both the forms. In a Sànskrit- 
Kannada record on the four faces of a pillar set up in the courtyard 
of the Ramalingésvara temple at Ramésvaram, Proddatur taluk, 
Cuddapah district, the Rashtrakita king, Krishna III (Duradanka- 
kara) registers a gift of land and taxes to that temple and inciden- 
tally states that the king’s general took Kanchi from the * knavish 
Dramidas" (44.Z.2., No. 888 of 1904). The country is called 
Dravida-désa in a record dated in Saka 1439 or 1517 A.D. (M.E.R., 
No. 87 of 1912) and also in a copper-plate grant (47.Z.2., 1912-13, 
No. 8). In a Prakrit record found at Amaravati, Sattenapalle 
taluk, Guntur district, the gift of an upright slab at the foot of 
a mahachaitya by one Damila-kanha (4.4, Dramida-Krishna) and 
Chula-kanha (Kshuda-Krishna) and his sister are registered. A 
Sanskrit-Grantha record dated in Saka 1445 (— A.D. 1528) in 
the reign of the Vijayanagar king Krishnaraya, found at Nagala- 
puram, Ponneri taluk, Chingleput district, records a gift for the 
recitation of the Sanskrit Vedas and the Dravida-Véda (ie., the 
Prabandha) and the exposition of the Vedanta. The Tamil part 
. of Southern India is commonly known as Dravida-Vishaya. (See 
- Hultzsch, Report on Skt. MSS., ITI. 59, under SauéAagya-Ratnakara, 


end verses.) 
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general description of “other commentators” is also 
difficult to say. A fair inference from the known facts is 
that long anterior to Sankara there had been well-known 
commentators on the Brahma-Siitvas and that there had 
come into existence, after him, other commentators who 
were themselves succeeded by Ràmünuja. 


Those mentioned by Bhaskara. 


Of these, Bhüskara deserves special mention. His 
date is not yet definitely settled. As he is not referred — 
to by Sankara, but mentioned by name and criticized by 
Ràmànuja, the upper and lower limits of his age may be 
fixed between the beginning of the 9th century A.D. and 
the middle of the 12th century A.D. He may probably 
be put down to cérca 1000 A.D., as some time will have to 
be allowed for his attaining that extent of celebrity for his 
views as to be specially quoted and refuted by Raémanuja 
in his Svt Bhashya. That this date is not by any means a 
mere conjecture will be evident when it is remarked that he 
has been identified with Bhàskara Bhatta, son of Kavi 
Chakravarti Trivikrama Bhatta, mentioned in the Nasik 
copper-plates.'? These plates state that Trivikrama Bhatta 
belonged. to the Sandilyagétra and that his son Bhaskara 
Bhatta was honoured with the title of Vedyapatht by King 
Bhoja. King Bhoja, who is said to have thus honoured 
Bhaskara Bhatta, has to be identified with the famous 
Paramàra King of Malwa who bore that name. According 
to the latest view, King Bhoja lived about the middle of 
the 11th century A.D.? Bhaskara Bhatta Vidyapathi will 


1? See ZAümika to Bháskaráchürya's Commentary on the Brahma 
Sūtra edited by Pandit Vindhyesvari Prasada Dvivedin, I to III, 
Chowkhamba. 

15 Bhoja’s date has been variously assigned by scholars. Thus, 
according to Sir R. G. Bhandarkar, he ruled from 997 A.D. to 
1050 A.D. (Barly History of Dekkan, 214-215). Sir Ramakrishna 
assigns to him “about fifty-three years". Dr. Vincent Smith, 
however, says that “‘he reigned gloriously for more than forty years" 
and fixes him between 1018-1060 A.D. (Zhe Early History of India, 
410-411). Apart from the length of his reign, a later date seems 
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accordingly have to be set down to about the third quarter 
of the 11th century A.D. Corroborative of this inference 


is the statement made by Bhaskaracharya, the author 
of Stddhanta SivoOmanz, who mentions Bhàskara Bhatta 


nearer the truth, for, as suggested by Dr. Bühler and Dr. Zachariz, 
some time has to be allowed, if the Vavasithasinka Charita referred to 
at length by them is to be believed ; for King Sindhuraja, the father 
of Bhoja, appears to have reigned for a fairly long period of 
time before Bhója actually came to the throne. The Prabandhas 
followed by Sir Ramakrishna do not allow any period of rule to 
Sindhuraja which is now held to be without warrant. Indeed 
Bühler and Zachariæ definitely state that “it is necessary to place 
the beginning of Bhdja’s reign further down than is usually done” 
(Indian Antiquary, June 1907, 172). As tradition states that Bhoja 
ruled in all for 55 years, 6 moons and 3 days, it is possible that 
this lengthy period includes his years of office as Yuvaraja under 
Munja and Sindhurája. Munja began his reign before 974 A.D. 
and his death occurred in one of the three years 994 to 996 A.D. 
Sindhuraja, his younger brother, succeeded him and he may be 
allowed—judging from the active life led by him as detailed in the 
JYavasahasanka Charita—a period of rule commencing from 997 A.D. 
and ending probably with a year or two before 1019 A.D. which is 
the first definite date we meet with in Bhoja's life. That year marks 
the defeat which the Chalukya King Jayasimha inflicted on the 
confederacy of seven kings led by Bhoja, who was obliged to take 
to flight (Balagami inscription dated 1019 A.D. See /.4., V. 17 ; 
£.C., VII. Shikarpur 195). If this suggestion proves acceptable, 
Sindhuraja may be set down to 997-1017 A.D., Bhoja following 
him and ruling from about 1017 A.D. to about 1072 A.D. This 
would mean a reign of about 55 years for Bhoja, the period fixed by 
tradition. At least three land grants of Bhoja are known. These 
are :—(1) The Ujjain copper-plate land grant, dated in Vikrama 
Samvat 1078, Chaitra Sudi 14, corresponding to 80th March 1021 
A.D. ; (2) Land grant of his Karana of the Raja Mriganka, dated in 
Saka Samvat 964, or A.D. 1042-1048 ; and (8) Land grant dated 4th 
bright half of Magha of Vikrama Samvat 1176, two years earlier than 
the Ujjain grant or A.D. 1019. (For these grants, see Z.4., June 1907, 
170; and September 1912, 201-208.) Besides these, Bhoja's defeat 
and flight are mentioned in the Balagami record dated in 1019 A.D. 
Thus, there can be no question he ruled from about 1019 A.D. to 
1043 A.D. But if tradition is taken into account, as most scholars 
have done, he should be held to have ruled, as before suggested, 
from 1017 to 1072 A.D. 
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Vidyapathi and claims him as his ancestor in the sixth 
degree. As this Bhaskar&chürya states that he was well 
versed in Sivithis and Srutis and styles himself Kavi 
Bhaskara (Svauta smürtha vichüra sūra chaturo nissésha 
vidyänidhti, etc.), it has to be conceded that Bhaskara Bhatta 
Vidyapathi’s family was hereditarily one well known for its 
learning. It is interesting to note that this Kavi Bhaskara- 
charya’s name is actually reminiscent of Bhatta Bhaskara 
Vidyàpathi's name as it occurs in the colophons to the 
Brahmastitra Bhüskya, wherein it appears as Bhāskarā- 
charya (/¢2 Sr Bhagavad Bhaskarachirya pranité Sarivaka 
Mimimsabhashyé, etc.) What is more important is that 
Kavi Bhaskarachirya states that he himself was born in 
Saka 1036, which corresponds to 1114 A.D., that Bhaskara 
Bhatta Vidyàpathi was his ancestor in the sixth degree, 
and that he wrote his work Szddhduta Siromani in his 
36th year. Allowing twenty years for a generation, Kavi 
Bhüskarüchürya should have come about 120 years after 
Bhàskara Bhatta Vidyàpathi, which means that the latter 
should have flourished about 120 years before Kavi 
Bhaskaricharya’s birth. This works out to 994 A.D. 
(1114 A.D. minus 120 years, which gives us 994 A.D.). - 
From this, it would seem to follow that Bhatta Bhaskara 
Vidyapathi lived through the reigns of the Paramara kings 
Munja, Sindhur&ja and Bhoja, the last of whom is said to 
have honoured him, quite late in his (Bhüskara Bhatta’s) 
life with the valued title of Vidyāpathi. This last fact 
is mentioned by Udayana, the author of the well-known 
work yaya Kusumanjal (see p. 35, line 5). In this work, 
Udayana writes thus of himself :-—Brahmaparinateritht 
Bhaskaragotré yujyate. A little later he adds :—Bhaskara 
tridandimatha Bhashyakava. Since Udayana says he 
wrote his Subodha Kusumanjalt just past Saka 906 (A.D. 
984), he must have been a younger contemporary of 
Bhaskara. If this is conceded—and it has to be, as Udayana 
states he was of Bhaskara’s gotva—then Bhàskara should 
have been much earlier than Saka 906. Udayana adds 
that Bhaskara wrote his Bhashya after he became a great 
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proficient in learning. And he mentions that when he had 
advanced in his age, and had attained great renown, Bhoja 
conferred on him the title of Vidyapatht. This should 
have occurred before Bhoja's death, the latest known 
date for which is 1072-1073 A.D. On these grounds, 
Bhaskara, the author of the ZZásALya on the Brahma Sitras, 
will have to be differentiated from Bhatta Bhàskara, the 
teacher who was honoured by Ahavamalla, the Kalachürya 
king, who has been identified above (see pp. 45-46) 
with the commentator on the 7. aittiriya Áranyaba. As 
will be seen, the latter belongs to the third quarter of the 
12th century A.D. and thus came about a century after 
Tridandi Bhaskara, surnamed Vidyàpathi, the author of the 
Bhashya on the Brahma Sü£ras. The author of Taittiriya 
Avanyaka also went by the name of Trikünda Mandana 
Bhatta Bhàskara (see Bhiimika to his work in the 
Anandasrama Series)!* The title Zvzdaudimatha Bhäsh ya- 
kava affixed to Bhaskara Bhatta Vidyàpathi the author of 
1*In the Bhimika referred to, itis stated that this Bhatta 
Bhaskara lived before Madhavàchàrya, the author of the Sarva- 
darsana Sangraha; for he mentions Bhatta Bhaskara in his Sankara 
Vijaya (Sarga XV, sloka 80) as having disputed with Sankara. This 
is an anachronism. It will be seen that according to the inscriptions 
mentioned at pages 45-46 of this Introduction, he was honoured by 
Ahavamalla, the Kalachürya king, between 1181-1183 A.D. ‘Tradition 
assigns him to 950 A.D., evidently confusing him with his name- 
sake who lived during the reign of King DBhoja. In a verse which 
occurs at the end of his commentary on the Zui//irzya Samhitd, it is 
said he lived in ZVzsZ2ava&e Saké, which Professor M. Seshagiri Sastri 
read as lVishpapaké Sae, thus changing Saka 1410 into Saka 1110. 
This change of reading (of va into pa) can be supported on 
three grounds :—(1) It gives a more intelligent meaning to the 
verse than the one assigned to it by Dr. Burnell; (2) it makes 
Bhatta Bhaskara, the author of the Zuittirztya commentary anterior to 
Madhavacharya, the author of .Sarvadarsana Sangraha, which 
tradition avers ; and (8) the date Saka 1110 corresponds to 1189 A.D. 
which would only mean that Bhatta Bhaskara, who was honoured 
by Ahavamalla, the Kalachürya king, in 1181-1188 was still 
living in 1189 A.D. when he wrote or finished his commentary on 
the Zawtiriya Samhita, which prima facie seems quite acceptable. 
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the commentary on the Brahma Siitras, shows that he 
should have been a Saxydsiz of the Tridandi order. Since 
he styles himself Bhagavat in his colophons, there can be 
no doubt, as to this. A Tyidandi is a sanyäsin who 
has renounced all worldly attachments, indicating such 
renunciation by carrying in his right hand three long staves 
(danda) tied together so as to form one. Such a sanyāsin 
is said to have obtained command over his mind, speech 
and body, or rather over thought, word and deed (cf. 
Manu, XII. 10). A Tridandi is usually distinguished 
from an Ekadandi, more commonly called Hamsa, who 
carries a single staff, which is said to represent his Aaya 
or body, which he has, by undertaking his vow of sazydsa, 
thrown off. This staff is buried with him, when he dies 
and is sainted. The Ekadandi class of samyüstus is, 
according to Harita, divided into four orders: AwZwAa£o, 
Bahitdaké, Haemsa and Paramahamsa. The last of these 
is often designated Purivrajaka, literally one who has 
renounced the world and wanders from place to. place. 
Judging from Bhaskara’s long and detailed criticism of the 
status of Paramahamsas, whom he takes as typical of the 
Efadandi class, and the praise he bestows on that of the 
Tridandis, when commenting on the Sūtra Sarvapéksha 
cha yagnadisrutérasvavat (III. 4. 26), it would seem that 
he belonged to the Zvidandi order of sazzyàstzs. He plainly 
suggests that the status of the Tridandi, with the right to wear 
the sikha (tuft of hair on the head), the yagnopavita (the 
sacred thread) and the rest, is a much superior one to 
that of Paramahamsas, who though they ag supposed to 
renounce everything belonging to the world—including all 
karmas—are still in the world and move in it and have 
much to do with it. This is probably the reason why 
Bhaskara came to be known—if Udayana is to be believed 
—as Tridandimatha Bhüshyaküra, the espouser of the 
doctrine of the Tridandi class ® — 
- — 35 The fundamental difference between Zridandis and Ekadandis 


is in regard to the performance of karma. ‘The former is only a 
PAalatyàgi, i ien one who has given up the fruits of his arma, while 
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In commenting on the Sūtra Utpaththya-sambhavät 
(II. 2. 42), Bhaskara holds, with Sankara, that it refers to 
the Pàncharátra doctrine and not to the Sakti, as is suggest- 
ed by Anandatirtha and Nimbarka. He, however, defends 
the Pancharatra doctrine, definitely arguing against the 
views of Sankara. He holds that Pancharatra is not 
against the Svwdis.  Vüsudéva is upadana kavana and 
Jaggatu is nimitia kārana. Püncharütra sets down the 
relationship between these two Zàzazas. This is exemplified 
in devarchana, dhyana, samadhilakshaua and karmagndana. 
In none of these four is there anything against the Srutis. 
Dévairchana is the worship of Vàsudeva-rüpa; dydua, the - 


the latter is not only a Phalatyagi but also a Suaritpatyagi, i.c., one 

who has also given up his physical body. The Ekadandi is, in 

fact, taken to have given up everything, both karma and its ela. 

He accordingly shaves the tuft off his head, gives up his yaguofavila, 

etc., which signify Zarma, and completely transforms himself in his 
physical appearance. He no longer is of this world; he is a true 

sanyasin. On the other hand, the Zridandi being only a Phalatyigi, 

retains his connection with the world and as such he is bound by 
karma. He accordingly wears the szkha (the tuft of hair on his 
head), the yagnopavita (the sacred thread) and performs his wétya- 
karmas just like a householder. He is, however, subject to the 
discipline of his order in regard to other matters. Among the 
Visishtadvaitas (Sri-Vaishnavas of both sects, Vadagalai and 
Tengalai) Sanyasins are wholly of the Z7idandi order, while among 
the Smarthas and Madhwas (i.e., Advaitins and Dvaitins) they are 
entirely of the Ekadandi class. It is interesting to note that 
Bhaskara, the author of the ZraAmasutra Bhashya was a Tridandi. 
He not only preceded Ramanujain point of time but also belonged 
to Central India. ‘These facts coupled with the references that are 
to be found in Manu, Harita, etc., it would seem that the order of 
Tridandi is quite an ancient one and has been in considerable vogue 
both in the north and south of India for ages long anterior to Ramanu- 
ja. Of Ramanuja, it was foretold in the Vriddha Padma Purana that 
he would be a sage of the Zridandi order and restore the lost faith to 
its original brilliancy. It is said that Tanka, Bharuchi, Guhadeva; 
Dramila, Yamunacharya and others referred to by Ramanuja belong- 
ed to. the Zvidandi order. Tradition, as recorded in the 
Vadagalai Guruparampara, states that Ramanuja became a sanyasin 


of this order and, what is more, converted his former. gurih 
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meditation in Sankarshana-rüpa ; samadhi (Sükshma-rüpa) in 
Pradyumna ; and lastly, karmagndna is seen in the Sthüla 
Aniruddha-rüpa. These being exemplified in Pancharatra- 
gama, it is not against the SvuZis. This Sūtra accordingly 
is devoted to the consideration of the characteristics of the 
sakti which is implicit in the Pancharatragama. Hence the 
invented statement (Za/jaz«) that P&nchar&trügama is 
against the Suis is false (anupapannam). He quotes the 
Chchandógya text: Adhigamandpadané/yasvadhyaya yogaihi 
Bhagavantam Vüsudevamürddhya taméva pratipadyata 
and says that what is stated to be against the Svzdézs is really 
well known to them. Accordingly, he holds that the sug- 
gested contradiction is a mere invention. 


Yàdavaprakaása, also into one such after making him renounce 
formally the EZadandi order to which he belonged by undergoing 
once again the chaula (tonsure) and upanayana rites and then 
assuming at his (Raminuja’s) hands the Zridandi staff and the 
orange-tawney robe. It is said that before he could renounce 
the Efadandi order he felt he should undertake, by way of penance, 
a circumambulation of the holy places of the Earth, for which.he was 
too old. In these circumstances, he was advised to go round 
Rāmānuja ovce and seek re-initiation at his hands. ‘This done, he 
was made a Zridandi and duly invested with the insignia of that 
order. (See Prapannamritam, Ramanujacharya Divya Charitai, etc.) 
According to the Prapanndmritam, since he had all his life carried 
on a tirade against Zridandins, criticising their religious life and 
observances, Yádavaprakása was commanded by Ramanuja to com- 
pose a work on the duties of yavis, reconciling all the conflicting 
passages in the Smrithes. Agreeing, Yadavaprakasa, who had been 
renamed Govinda Jeer, wrote, it is said, the Yass Dharma Samuchchaya 
in eleven chapters, a work which has survived to this day. 

The Zyidandins are thrice referred to by Manu in his Laws, 
once in Chapter 1X dealing with the Duties of Kings and twice in 
Chapter XII dealing with Transmigration (1X. 296, page 895 ; XH. 
10-11, page 485). The first of these shows the rigour with which 
the three kinds of discipline to which the Zridandin was subjected 
Each constituent part of his three-fold discipline . 
was, it would seem, important for the maintenance of each of the other 
two. Manusays:— Yetina kingdom, containing seven constituen, 
parts, which is upheld like the triple staff (of an ascetic), there is no 
(single part) more important (than the others) by reason of the 


were insisted on. 
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That Tridandi Bhaskara had:in view some of the 
previous commentators is made plain in the opening verse 
of his own Bhashya, which reads thus :— 


Lo E on 


saaa A RaRa separare d t: | 
MGM UCPASRMIRL TRUITT TAT GU, di 
GAR MACLA ANAM ATTA | 
SAMAR ATA SAGAS zw u 
This verse explains why Bhaskara undertook the task of 
composing a new Bhdskya. He says that he bows down 
to Badarayana, whose genius produced the Brahma Sutras 
to relieve people from the bondage of birth. Badarayana, 
he says, is like the Sun (Bhaskara), who dispels the dark- 
ness of the minds of those who pray for such relief. Then 
he adds: ‘“ Embodying the teaching of the Sdééras, I 
make known my own meaning of them in the interpretation 
(vyakhyatam) I offer. I am interpreting (the .Süzras) 
because I am desirous of removing the doubts caused by 
my several predecessors (vydkhyatam yairidam süstram) 
because such doubts ought to be removed (annivrittayē).” 
The use of the plural (yairidam) indicates more than one 
previous commentator. Bhāskara should, therefore, be 
a ecd e Ple MN MENU M CDU 
importance of the qualities of each for the others." ‘This three- 
fold discipline is thus described in Chapter XII. 10-11 :— ' That man 
is called a (true) Zridandin in whose mind these three, the control 
over his speech (vZg4azda), the control over his thoughts {mano- 
danda), the control over his body (Aéyadanda), are firmly fixed." 
As Bühler suggests, though this verse (XII. 10) gives the usual descrip- 
tion of a true Zridandin as an ascetic who holds three staves (danda) 
tied together, according to it, this outward sign avails nothing. That 
man only deserves the name Z7idandin who keeps a three-fold 
control (danda) over himself. The maintaining of the three-fold 
discipline over himself is more important than carrying the triple 
danda, which signifies him. The fruit of this three-fold discipline is 
described in the next verse (XII. 11) as final liberation. It says :— 
“ That man who keeps this three-fold control (over himself) with 
respect to all created beings and wholly subdues desire and wrath, 
thereby assuredly gains complete success ” z.e., final liberation. As 
to the duties of the Sanya@sin, see Bühler, Manu, VI, 38-07 ; also 
Vishnu Purana. j 


* 
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taken to suggest that he is controverting not only Sankar 
his immediate predecessor in the field, but also som 
Sankara s ovog predecessors, from whom he evidently 
differed in certain respects. Though he generally agrees 
in the matter of the text of the Sivas with Sankara, 
Bhaskara differs from him sometimes, as, for example, in 
I. 2. 19; II. 2. 18; II. 2. 31; II. 2. 38; III. 4. 46; 
IV. 3. 5; etc. Not only are there differences in regard to 
the text between the two but Bhaskara does not also agree 
with Sankara in his conception of the general import of the 
SSü£ras. Bhaskara’s standpoint is that of Bhédabhéda,* 
while Sankara’s is that of a confirmed Advaitin. Incom- 
menting on the Sūtra Atma kruté parināmāt (I. 4. 25), 
Bhaskara criticizes at some length Sankara’s statement 
postulating Adhyàsa on account of which everything is 
destructible. This, he suggests, is nothing more than naked 
Mahàyànism of the Bauddha system. He says:—Zathacha 
vakyam parindmasthusyddivadat: vigitam vichchinnamilam 
mahayanika Bauddha gāththitam maydvadam vyadvarna- 
yanto lokan vyambhkayanti. He thus very plainly states that 
what is postulated by Sankara is manifestly contained 
in the Bauddha system of Mahayanism. Thus saying, 
he adds, Sankara is making people lose themselves in 
Buddhism. Again, commenting on the Sūtra Vazdhar- 
myachcha nasvapnidivat (II. 2. 29), Bhaskara states that 
those who follow the Bauddha system are Mayavadis and 
that they are among those who are with justice rejected 
by the Sütrakàra. He says:—Yétu Bauddhamatavalambino 
AMayavàdznast&épyanena nyayena Sütrakārēnatva LLL 
veditavyaha,® His own position, Bhaskara makes plain in 
"19 ghaskara's Bralma-Sitra Bhashyam, edited by Pandit V. P. 


Dvivedin, Bhumika, 9. Joh eee ee T 
17 pandit V. P. Dvivedin quotes Bhattoji Dikshita's Vedanta 


do 
e of 


taiva viveka tikà vivarana in Sup pare X, NM pon 
standpoint. Bhattoji Dikshita calls Bhaskara a Bhédabheda vedanta 
siddhanta vadi.? See Pandit V. P. Dvivedin's Edition of Bhaskara’s 


Brahma-Sütra Bhashyam, Bhiimika 9, f.n. 1. E 
18 Among King Bhoja's possible contemporaries were Ramapala 


(1084-1180 A.D.) and Govindapala (1175 A.D). During their 
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his comments. Thus, while explaining the Sūtra Adhikanty 
Bhadanirdésát (II. 1. 22), he states that the 722a is different 
from parva, for the jiva cannot be said, he says, to create 
himself and destroy himself. But he is only different from 
para up to à particular stage. The indeclinable ZZz in the 
Sütra, according to him, applies to both sides—dhéda and 
ajhéda. He then asks: “ Nanu bhédabhedau katham para- 
spara viruddho sambhavetim” and answers the question 
thus: aisha doshaha. And he quotes the following sloka: 
Pramünataschétu pratiyale Eovirüdhó ayamuchyate \ 
Virodhichavirodhécha pramanam karanam matam il 
This may be broadly set down thus: That authority 
which we set down in support, how can we postulate of it 
thatit is in contradiction with our own view ; an authority 
which is quoted in support of an argument, if it proves it 
without contradicting it, then alone will it be universally 
accepted as an authority (pramanam).’” 
Similarly, in commenting on the Sūtra Vas¢hanathopi 
parasyobhayalingam sarvatrala (III. 2. 11), Bhàskara 
reiterates his position. 


eee uM 
reigns, Buddhism, though declining in Hindustan, was flourishing 
in the Pala dominions, the monasteries of Magadha being crowded 


with thousands of residents. Rāmapāla was, according to inscriptions, 


followed by five kings. It was during the reign of Indradyumnapala 
(1197 A.D.) that the Pala kingdom was subverted by the Muham- 
madan invasion led by Kutb-ud-din’s general, Muhammad, the son of 
Bakhtyar and the Buddhist monasteries destroyed (Vincent Smith, 
The Early History of India, 419). Buddhism was accordingly still a 
dominant religion in India about 1150 A.D., when Bhaskara lived 
and wrote. 

19 An authority is usually quoted to support and not to con- 
tradict the position taken. An authority is sought for only when 
there is anumanam, i.e., doubt as to the authenticity of the position 
taken. Cf. the following quoted by Anandatirtha as from the 
Mahikaurma, when commenting on the Sūtra Séstra yonitvat : 
Nischayat sadhayet artham pramanantara mēvacha | 
Sruti smrithi sahayam yatthu pramānāntaramuttamam | 
Pramana padavim gachchēt nüthra kāryā vichāranā | 
Purvottaravirodhéna kotrartho abhimatobhaver| 
Jtyadyamühanam tarkaha shushka tarkanty var jayet ll 
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This Sütra, he says, deals with the 7vva in its condi- 
tion of sleep (suàvaszAa) and its relation to Brahman in 
that condition. Of course, it is stated in connection with 
the Sūtra [Ashiter na sabdam and the following Sütras that 
Chétanam is Brahman and that it is the chief cause for the 
creation of the world. Therefore, that Brahman is the chief 
Sat (in Ché/ana) is established. What is explained in this 
Sütra is what is the result of such a combination. This may 
be admitted. It is also proved that Brahman is of a dhéda- 
bhéda vipa. Now, itis to be understood clearly whether the 
| bhedabhida riipam is to be meditated upon or whether all 
which appears to be different is one in its entirety (Samastha 
bhédamabhinnam sallakshana bodhariipam upasyam). This 
is the question that is considered in this Sütra. The fact is 
that Brahman is zzguza ; but according to those well versed 
in Sandilya Vidya, this Brahman is saguna ; and therefore 
it has to be proved whether Brahman is saguna or nirguna. 
Here and there, it can be clearly seen as proved that 
Brahman is to be meditated upon as saguna. The pürva- 
pakshin raises the doubt whether Brahman is to be meditated 
upon as one of sãkāra or nivakara or ina form baer IS 
a combination of both, and also as having a pr E 
(prapanchütmanü cha). At any rate, it is but Ee p = 
the actual form should be meditated d He : 
many doubts, it is stated in the ute Ne ee a ue 
Brahmbpasyam prapanchakiréna sakaram rà Te eee 
(neither both forms nor n x pe ae lingam - 

isti of sa£üra or mräkaraj. "I: 
T lakshana, chinha : B E x i 
ly, the formless form of bra H e : 
oe as being Shuddhakarana-riipa. F > * > S = 
the Syuzi text astūla mananva hrasva z k E 
such form of Brahman as the pre tae eae ee: 
the essential (svathasya) form of : Ds Bre form. T his 
undivided (Aizastham) and Que am, etc After- 
is declared by the Syuti text Ekamēva * ay a gee 5H 
wards Brahman assumes 2 secondary ae th chan es 
account of certain changes (vižāra); when the 9 
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disappear, that form ceases to exist and Brahman assumes 
its original state of oneness. Therefore, in conclusion, the 
nivakara form of Brahman, z.e., the Züáraza-zufa, is the one 
to be meditated upon. Therefore, the s2azü?« of Brahman 
in whom the worldly form is also combined, should be 
meditated upon. It is said that such a form should not be 
worshipped, for in this Sütra it is clearly stated — 
Naprithivydd: sthünatópi parasthobhayalingitha | 
Svath6 abhinnatvat dganthukatvdchcha i 

(Brahman has no material or worldly form; and therefore he 
has no two different forms; he himself being undivided 
and incapable of any division, cannot have two different 
forms.) The mundane form of Brahman (as declared in the 
Upanishads) is simply for namesake (zämarupa panchaka) ; 
it is not his real form (za prapanchatmakam Brahman) just 
as the ocean is nota mere collection of water (yatha samudra- 
tmaka samudra ttt), Then, if it is asked how does it reach 
(the “collection” in the end), the answer is thatas throughout 
the Vedanta it is said that the zzshprapancha Brahma 
(nishprapancha Brahmopasyan) should be meditated upon, 
therefore such a form only should be meditated upon. In 
the Svude text asabdamasparsya mariipamavyayam \ sa 
yesha nei neti atma sthūla miti cha, the material form of 
Brahman is denied. The whole of this comment shows 
that Bhaskara holds é/éda as a transient state of Brahman 
and abhéda as his permanent state. 

In commenting on the Sūtra Anduritti sabdat andvritti 
sabdaé (IV. 4.23), Bhüskara after mentioning the classes ` 
of people for whom “no return" is prescribed in the 
Svutis, says that they go to Drahma-loka and thus attain 
the state from which there is no return (za cha punara- 
vartate). They reach, he says, Sürya's abode and there 
unite with Brahman (sésambhiitah) in his và form (Vairaja 
sarira); there they become equal to Brahman. There, all 
the worlds, all the Védas, all the Dévas are united (sã- 
sambhiitah)?° So, itis said in the Mantravarna (Upa- 
nishad):—Prachava chakri parivardhamané taramtimam 


20 Sz=saha, together, and sambhuti=join or unite with, 
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tushita trishita bhuvanāni uisuæ, etc. which states that 
while the wandering wheel of time keeps turning, the d¢ma 
crosses over these material worlds of the universe. Then 
having realized his own G@¢ma (Zadantharütman prathamam 
prapya), he realizes Param&tma (zataka paramitmanam 
pratipadya) and in his company enjoys (éktbhiiya Brakmana 
modate). The union here suggested, looking to the 
chaturtht vibhakti used (Brahmanā) and not panchami or 
saptamt, is one of company and not atkya with Brahman. 
The use of the word médate as the finite verb also suggests 
that the released àZ;mm enjoys iz company with Brahman 
and does not find azéya in him. This shows that there is, 
according to Bhaskara, no union with Brahman in the sense 
of azkya but only the privilege of being in company with 
Brahman and there, in his world and in his presence, enjoy- 
ing perfect bliss, along with Brahman. 


Commentators mentioned by Ramanuja. 


In the opening part of the S7t-Bhdshkya, Ramanuja 
makes it plain that it is based on Bodhàyana's zi. 
Referring to Bodhayana, he says :—Bhagavad Bodhayana- 
ritam wvistrnam BDrahma-Sutra vyrittim pitrvacharya 
samchikshipustanmatanusirvéna stitraksharant - vyakhya- 
syante (I. 1). This statement may be taken to record the 
fact that Rama&nuja’s commentary is written in accordance 
with the abridgments made by former teachers of Bodha- 
yana’s lengthy gloss (vrz¢#z). There was evidently more 
than one such “abridgment " of Bodhàyana available for 
use by him in his time. By whom these had been composed, 
itis not clear. Rāmānuja refers at the same time to a 
Dvramida-Bhishya (I. 1. 1 and below). That the author of 
the Vyitdi and the author of Dramida-Bhashya are different 
seems also evident from his work, for he refers to both in 
almost consecutive sentences and the context shows 
that they are being referred to by him as absolutely 
different authorities, one supporting the view of the other. 
He also refers to a Vakyakava, whose identity is not easily 
established. (Four times in I. 1. 1 and again in I. 3, 14.) 

9 y 


J 
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The Vakyakara appears to be quoted as supporting the 
Satrakava in certain places. We know the latter is none 
other than Badarayana but the identity of the Vakyakara is 
not so easily made out. He cannot obviously be the same 
as the Vrittikāra, as the latter is quoted by the latter term. 
Some light is thrown on this point by the Prapancha- 
hridaya, which has been issued in the Trivandrum Sanskrit 
Series (No. XLV). From its contents, this work has to 
be assigned to a date posterior to Sankara who, though 
not mentioned by name, is probably meant to be referred to 
under the respected title of Bhagavatpada. As its name 
indicates, this work is a sort of encyclopedia. Among other 
things, it mentions, besides the Brahma-Stitras, a oritti on 
it by Bodh&yana, called Kvztakotz, and an abridgment of the 
latter by Upavarsha. Itis not a little curious that this work, 
while it mentions Bhaskara's Bhashya, which belongs, as we 
have seen above, to the 12th century, makes no reference to 
either Ramanuja or to Srikantha. Thisapart, it is a question 
if Upavarsha, the author of the abridgment of Bodhayana, is 
referred to by Ràmànuja as Vakyakara. It is possible 
that one of the "abridgments" of Bódhàyana available 
to Rāmānuja in his time was that of Upavarsha, who, 
however, is not mentioned by him in his Bhashya, though, 
as we have remarked above, he is twice mentioned by 
Sankara in his Bhdshya. There is no means of knowing 
what other ''abridgments " of Bodh&yana, Ramanuja had 
before him when he wrote his J4üs£ya. In one place 
Ramanuja refers to the Bhashyakara (I. 1.1). Who this 
is, it is difficult to say, though Dr. Thibaut identifies him 
with Dramidacharya, the author of the Dramida-Bhashya. 
Similarly the Vakyakara, mentioned above, is identified 
.by Dr. Thibaut with Tanka, who, as referred to below, 
is mentioned by Rāmānuja in his Vedarthasangraha. lt 
is not possible to say if these identifications are correct. 
As Rāmānuja actually quotes from the Bodhayanavrittt, 
Rāmānuja must be held to have had either the text of 
Bodhayana himself before him, or to be merely quoting him 
from the “ abridgments " available to him. There is some 
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ground for the belief that Ramanuja did know Bodhà&yana 
first hand, for tradition states that he had to journey as far 
as Kashmir to secure the text of Bodhayana. Hence pos- 
sibly the direct references to the Vritti£üra, meaning the 
author of the Vritti, ie, Bodhayana himself, in other parts 
of his work (I. 1. 10; I. 2. 2; I. 3. 7 ; and I. 3. 32) as distin- 
guished from the Vakyakdra, in the several places quoted.?* 
As has been mentioned above, Ramanuja refers to a 
Dramidüchürya (II. 2. 3) and quotes from him. He is 
doubtless “the author of the Dramida-Bhishya", who 
is twice referred to by him in his Bhashya (I. 1.1 and 
II. 1. 14). Ràmànuja also quotes Bhàskara, the com- 
mentator on the Brahma-Siitras (II. i. 15) and Yàdava- 
praküsa (/5/d.). The latter may be identified with the 
person of the same name, who, according to tradition, was 
his own teacher. The latter should accordingly be taken 
to have composed a commentary on the Brakma-Siitras, 
which, in some respects, was from a point of view different 
from that of Rāmānuja. 


Those mentioned by Ramanuja’s Commentators. 


In his Vedarthasangraha, described as his first work, 
Ramanuja mentions not only Bódhàyana, but also Tanka, 
Dramida, Guhadéva, Kapardin and Bharuchi.?? Of these, 
quotations from Bodhüyana and Dramida appear in the 
Syīi-Bhāskya but not from the others. Commentators on 
Ramianuja’s Bhdshya, however, state that they base their 
works not only on Bodhàyana's £i but also on Tanka 
and the other authorities mentioned by Rüm&nuja. Thus, 


#1 The difference between Vrittikira and Vakyakara may be 
noted here. Vrittikāra literally means fhe writer of a gloss or a 
critical commentary, while Vakyakara signifies one who explains the 
meaning of a sentence. To carry on a dispute about the meaning of 
a sentence isto engage in a Vakyartha, which, in its derivative sense, 
means a disputation. Accordingly Vritt#kéra would indicate a 
critical commentator, while Vakyakara would suggest a person who 
merely explains the writings of another person. 


33 Quoted twice by Ramanuja in his Sri-Bhashya, I. 1.1, 
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Ranga-Ramanuja in his Mulabhdva-prakastka, a commen- 
tary on the Svi-Bhashya (see preliminary verses), states 
that his work is based on Bodhayana’s Vritzz, inan abridged 
form, and on the teachings of Tanka, Dramida and 
others. He also says that he presents Bodhàyana's work 
for modern students with a view to show where he differs 
from Sankara. Sundararüja-désika, author of Brama- 
Sutvabhashya Vyakhya, a commentary on the S77-Bhashya, 
likewise states that his work is based on Tanka, Dravida, 
Guhadéva and Bédhayana (see introductory part). A similar 
statement is made by the author of the Brahmasitra-bhashya 
Sangraha Vivaranam, which is a short exposition of the 
Svi-Bhashya (see opening verses) Srinivasadasa, author 
of Vatindramatadip~ika, a work embodying the main 
principles of Ràmanuja's system, makes a similar acknow- 
ledgment and mentions amongst his chief authorities 
Bodhayana, Guhadéva, Bharuchi, Brahmanandi, Drami- 
dàchàrya, Sriparinkusanatha, Yamuna, Yatisvara, etc. (see 
introductory verses). Finally, Srinivasadikshita, in his 
Vivodhavarüthini-bramüthini, states that he follows the 
Bodhàyana Vritt (see opening verses). It is possible that 
all these later writers are only repeating the names of 
these different authorities from Ràmànuja's Védartha- 
sangraha, for some at least of them belong to quite modern 
times, when they cannot have had direct access to them. 
(See for these different writers Madras D.C. of Skt. MSS. 
X, pp. 3737, 3748, 3749, 3758, 3759, 3773 and 3/87.) 
While we know that Bodhayana was the author of a v7; 
on the Brakma-Sitvas and Dramida was the author of a 
Bhashya on the same work, we do not know if the rest of 
those mentioned above were writers of similar v77/s or 
Bhashyas on that work. From the mention made of them 
in connection with the Brahma-Sitras, it has to be pre- 
sumed that they were commentators of one kind or another 
on it. Since they are approvingly referred to by Vaishnava 
writers, it might be suggested that they wrote from the 
Vaishnava standpoint. It is worth while, at this point, to 
note what Ramanuja states as to how he came to write his 
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S7t-Bhishya. At the commencement of his work he remarks 
that Badarayana’s work, which, he says, “ was brought up 
from the middle of the milk-ocean of the Upanishads,” had 
been “well guarded by the teachers of old" but whose 
meaning had been “obscured by the mutual conflict of 
manifold opinions." Hence, he undertook the composi- 
tion of a new Bhashya, about which he expresses the hope: 
“ May intelligent men daily enjoy that (the nectar of the 
teaching of Vyasa) as it is now presented to them in my 
words." These pious wishes of R&mànuja show that 
during a long period anterior to himself—indeed long 
anterior to Sankara—there had come into existence a 
plethora of commentators on the Brahkma-Siitvas, who had, 
by their interpretations, obscured the real meaning of the 
Stitvas. His own commentary was intended to restore 
Badarayana’s meaning, in the light of Bodhàyana's Pri. 
None of those mentioned by Ramanuja and his commentators 
has survived, except that of Bhaskara of which MS. copies 
have come down to us. (See Madras D.C. Skt. MSS. XX, 
Nos. 4687 and 4688.) 


Those referred to by Madhva. 


Madhv&chürya refers only once in his Bhaskya to the 
commentators who had preceded him. This reference 
occurs in his comments on I. 1. 5, where, adverting to the 
word Asabda, he says, that ‘‘ other (commentators) " — 
itara siddham,—have put upon it an interpretation which 
cannot be justified. It is a characteristic feature of 
Madhvachiarya’s writings that he never refers to any of 
his opponents by name, though he is found criticising their 
views. In his /Vyüyavivarana, for instance, Madhvachirya 
refers to disputants of the opposite school, but does not 
name any of them specifically. In the opening verse of 
the Nydyasudha, Jayatirtha says that Madhvacharya did 
not refer to any of the previous commentators on Bada- 
r&yana (anyatht anyatha vyakhyatine Brahmasiitvani), be- 
cause they did not, in his opinion, convey the right 
meaning attaching to his Suévas. The suggestion seems 
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to be that he ignored them and wrote his own commentary, 
This statement of Jayatirtha has to be understood in a 
restricted sense, for Madhvacharya, though he does not 
mention the names of those prominently associated with 
the rival schools, is ever at pains in criticising their 
views at almost every stage in his many works. A 
careful reading of his own comments on I. 1. 5 itself 
and a comparison of the same with those of Sankara and 
Ramanuja shows that he is referring to these two, though 
he does not name them. 
Other Commentators and their Works. 


Among other commentators on the Brahma-Sittras, 
whose writings have actually come down to us, are the 
following :— Nimbàrka, Srikantha, Késava Küshmirin, 
Vallabha, Vignanabhikshu, Baladéva and Suka. 


Nimbarka and His Date. 


Of these, Nimbarka has been assigned by Sir R. G. 
Bhandarkar, on the basis ofa rough approximation, to 
the middle of the twelfth century, his death being fixed 
at 1162 A.D. Since he shows, in some respects, strong 
resemblances to Raminuja’s views, he may perhaps be 
put down at least a century later, if not more. There 
is the greater reason for assigning a later date to him, for 
his theory is a kind of Bhédabhéda, which presupposes the 
existence of a strong dvaita school of thought at the time 
he propounded his teaching. Nimbarka, in his exposition 
of I. 1. 4, asks the question, Is Brahman describable by 
words or not describable by words? If he is describable 
| by words, what will become of those passages which declare 
that Brahman is not describable by words? If he is not 
describable by words, what will become of those passages 
which say that he is describable? To remove this objec- 
tion, says Nimbarka, we take our stand on the theory of 
Bhedabhéda. "Therefore the Omniscient, the cause of the 
origin, sustenance and destruction of the universe, the 
Brahman possessed of inconceivable energies, is appre 
hended through the authority of scripture alone, and is 
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separate from everything and also inseparable from every- 
thing. He is the lord Vasudeva. He is the object of our 
enquiry in this sdséva and in him alone all diverse 
scriptures of the world find their complete reconciliation. 
This is the settled conclusion (siddhdnta) of all the 
Upanishads. Since Srikantha refutes the view of Nim- 
barka (see comments of Srikantha and Nimbarka on III. 
3. 27-30), it has to be presumed that Nimbàrka preceded 
Srikantha. Since, as we have seen above, Srikantha lived 
about 1270 A.D., Nimbàrka should be taken to have lived 
some time before that date. How many years before: 
Srikantha, Nimbarka actually lived, we have no materials 
at present to determine. But his lower and upper limits 
are fixed by Rāmānuja and Srikantha, that is, between 
circa 1138 and 1270 A.D. Pandit Vindhyéshvara Prasáda 
Dvivedin has assigned Nimbürka to a date between. 1041 
and 1199 Vikrama Era, or 985 and 1143 A.D. This 
seems clearly inadmissible, judging from the independent 
evidence that has been adduced above for the date of 
Srikantha and the impossibility of making Nimbarka 
anterior to Ràmànuja, to whom he owes intellectual 
allegiance.?? 


*3 Pandit Vindhyésvara Prasáda Dvivedin in the introduction to 
his edition of Nimbàrka's J44sAya (see p. 3, f.n. 8) quotes the 
following from the concluding part of the JZAavishyad-Purana — 

Vishnuswami prathamato INimbadityo dvitiyakaha | 
Madhvacharya stritiyastu turyd Ramanujastatha || 
It is needless to say that this order of chronology is wholly at 
variance with what we know as a fact about the dates of Ramanuja 
and Madhva, both from tradition and inscriptions. 

The Sampradaya-dipa describes the birth of Madhvacharya as 
having occurred in the reign of Kumarapala, King of Gujarat, in 
Western India. Kumarapala was anointed to the throne, according 
to Mérutungacharya’s Prabandha Chintamati, in Vikrama year 1199 
(A.D. 1143). As we know from inscriptions that Madhvacharya 
lived between 1238 and 1817 A.D., this date seems impossible. 
Kumirapala became a convert to Jainism in A.D. 1159. (See A. K. 
Forbes, Ras Mala, Hindoo Annals of the Province of Gooserat in 
Western India, 2 Vols., Richardson, (1856), Vol. I, Ch. 11; see also 
Vincent Smith, Z.4.J., p. 190, f.z. 8). 
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Story of Nimbarka’s Life. 
Nimbarka was a Telugu Brahman by birth and is 
reported to have lived at Nimba, identified by Sir R. G. 


Bhandarkar with Nimbapura in the Hospet Taluk of 
the present Bellary District.24 He is described as the 


That Nimbarka was indebted to Anandatirtha and not Ananda- 
tirtha to Nimbarka seems also inferable from a comparison of their 
commentaries on the Brahma-Sitras. Wherever their views are 
identical, it is generally to be seen that Anandatirtha’s position is 
fully supported by argument and citation of authorities whereas 
Nimbàrka's seems but a bare assertion which presumes much on 
the part of the reader. (Cf. the comments of these commentators on 
Ill. 2. 11—Wasthanatopi paratyobhayalingam sarvatrahi; YI. 2. 42— 
Utpatyasambhavat.) 


?* See Vaishnavism, Sainism and Minor Religious Systems, 62, 
quoting MS. No. 706 of the (Bombay) Collection, 1884-1887. At 
Nimbapura, there is a Sanskrit-Kannada epigraph of Immadi 
Praudha Dévaraya Mahārāya dated in 1450 A.D. This king should 
be identified with Mallikarjuna, the son of Dévaraya II. This 
Mallikarjuna was also known as Immadi-Praudhadeva Maha- 
raya (see Mysore Gazetteer, new edition, II, iii, 1600). Sir R. G. 
Bhandarkar derives the name from Nimba and arka, meaning the Sun 
of Nimba (see Vaishuavaism, Saivism and Minor Religious Systems, 
62, f.n. 2). In the Sampradaya Kuladipika by Gada, a follower of 
Vitthala, son of Vallabhacharya, the founder of the Vedanta system 
known after him, Nimbarka is referred to as Mimbdditya, which is 
only another form of Nimbārka (see Madras Report on Sünskrit and 
Tamil MSS., I, 10). In explanation of the name Nimbàditya, the 
following anecdote is narrated :—Nimbāditya was engaged in 
conversation with an Advaitin. As they were conversing long on 4 
theological topic in the evening, the sun set in the west. The 
Advaitin seeing that the time for the evening ceremony was past, 
wanted to stop the conversation and perform the ceremony. But 
Nimbaditya remarked that the sun had not set and showed the sun 
to his fellow-disputant through a Nimba tree by his supernatural 
powers (/éid., p. 16, f.z.). This story suggests an apocryphal 
attempt at explaining a personal name. In the Bhaktimala the 
- following story, which is a variant of the one given above, is narrat- 
ed :—Once upon a time, a Dandin—evidently an ascetic of the 
Jridandi Order—arrived at Nimbarka’s house and was welcomed 
by him. Asked to partake of his hospitality, he agreed. But 
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son of Jagann&tha, a Bh&gavata, and Sarasvati. In the 
Sampradàya Kuladipika of Gada, a disciple of Vitthala, 
son of Vallabha, Nimbàditya is said to have been instruct- 
ed in the Vaishnava religion by God Panduranga, the 
presiding deity at Pandharpur. (See Seshagiri Sastri, 
Madras Report on Sünskrit and Tamil MSS., I, No. 35, 
pp. 14-17.) It may be inferred from this statement 
that he was an ardent devotee of this deity and that 
he made Pandharpur his head-quarters. His followers 
are now to be found widely scattered all through Northern 
India, though they are especially numerous in Bengal 
and in Mathura. Nimb&rka himself lived at Brindavan, 
near Mathura, which accounts for the preference he 
showed to the Ràdhà-Krishna form of Vaishnavism. 
Nimbàrka's commentary on the Arakma-Siitvas is a short 
one and goes by the name of Veddutapdarijata SaurabAa, 
copies of which are hardly to be found in the MS. Collec- 
tions of Southern India proper. In the colophons found in 
his work, he is styled Bhagavdz and his work is described 
as Sdrivaka Mīmāmsa Vyakya. Sir Ramakrishna Gopal 
Bhandarkar’s account of Nimbarka’s system is almost 
exclusively based on his Svddhdutaratna, which is also 
known as the Dasas/oki, {rom the ten stanzas of which it is 
composed. Srinivasa, a direct disciple of Nimb&rka, wrote a 
commentary, called Bhashya BAavürtka Prakastka Vedanta 
Kaustubha, on the Védantaparijata Sauvabha, while 
Harivyüsadéva, a later successor, wrote another on the 
Siddhdntaratna. Késava Kashmirin, the thirtieth in the 
list of Nimbürka's successors, composed an independent 


before the things required could be got together, the Sun set and it 
became dark. The Dandi said: "I cannot take my meal as the 
Sun has set and it is night now." Nimbarka, it is said, prayed 
to Sti Krishna and by his grace Sri Krishna held his Sudarsana 
Chakra against the Sun and prevented -the Sun from setting. 
Nimbàrka took the Dandi to a Nimba tree near by and having made 
him to get it up, showed him the Sun that was still shining. The 
Dandi took his meal and said, '" I have dined now; you will become 
famous from now as Nimbarkdacharya.” i 
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commentary on the Brahma-Süfras, which has attained 
some celebrity. 


His System of Vedanta. 


Brahman is omniscient, omnipotent and is the store- 
house of all excellent qualities. He is the controller of 
Brahma, Siva and even Time. He is the Cause of the 
Universe and he is the purport of all scriptural teachings. 
Karma leads to knowledge; because the performance of 
Karma kindles a desire to know something higher than 
Karma itself. All Vedic texts have their unity and reconci- 
liation in Brahman. , This is so, because all objects, 
however different they may be, are one in Brahman. This, 
again, is so because Brahman is their essence without any 
difference or distinction and because Brahman is referred 
to in them all. Is Brahman describable by words or not? 
If he is, what becomes of the texts which say he is not so 
describable? If he is not so describable, what becomes of 
those which say he is so describable? To meet this 
objection, we—says Nimbarka—take our stand on the 
theory of 6édabhéda. Brahman is, therefore, separate from 
everything, while at the same time he is inseparable from 
everything. He is the Lord Vasudeva and is the Self of 
the Universe. All the scriptures find their reconciliation 
in him. He is the Cause of the Universe, because con- 
sciousness is attributed. Therefore Pradhàna of the 
Sankhya philosophy, which is non-sentient, cannot be its 
cause. Pradhana is not saz; for while devotion to saż leads 
to mukti, even the Sankhya philosophy does not teach that 
devotion to Pradhàna leads to muti. If Brahman is the 
efficient cause, may not Pradhana be the material cause, as 
clay is to the potter? No—says Nimbarka—Brahman is 
unlike an ordinary human being who wants materials to 


make his things. He is the all-powerful, highest personage } 
who, by his mere will, thought-power, creates the world. * 
"Thus declares the Svz£, “ He said, ‘May I be many, may I 
grow forth.’ " (Taiti. Up., II. 6). Thus, from the mere 


wish of Brahman, the world has come into existence. 
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Brahman is different for 7iva (individual soul) ; for that by 
union with which the jiva gets Ananda (bliss) must be 
different from that jive. The Syuzi teaches the union of 
fva with that Ananda. In the text, we read “ Verily he is 
sweet, by perceiving that sweetness one perceives Ananda ” 
(Taiti. Up., II, 7). Brahman is accordingly not only sa¢ 
(existence), but also chit (intelligence) and àzazda (bliss). 
Brahman’s extraordinary qualities do not belong to the 
7a. The inanimate world and the 7tva are thus distinct 
from Brahman. But as they have no existence indepen- 
dent from Brahman, they are identical with Brahman. 
They are distinct from Brahman, because they do not 
possess the extraordinary qualities of Brahman. Brahman 
possesses the qualities of both the animate and inanimate 
worlds. Brahman is their essence. These qualities 
contain in them the rudiments of these worlds and by 
realizing them, Brahman becomes their material cause. 


Vallabha and His Date. 


Vallabha comes next in point of time. He was a 
Velanati Brahman and belonged to the Telugu country. 
He was the son of one Lakshmana Bhatta and Elamagara. 
He was born in the Vikrama year 1535, or A.D. 1479. 
(See Yagnésvara, Aryavidyasudhakara, quoted by Sir R. G. 
Bhandarkar, Vaishnavism, Satvism, etc., 77, f.t. 1; see also 
Gada, Sampradaya Kuladiprka, third Prakarana; Seshagiri 
Sastri, Report on Sānskrit and Tamil MSS., I, No. 35, 
p. 16; and Muralidhara, S71 Vallathacharya Charita, ibid., 
No. 51, p. 23.) His birth would, therefore, have to be 
assigned to the reign of the Vijayanagar king, Mallikarjuna $ 
(1446-1487 A.D.), who was succeeded by Sāluva-Nara- | 
simha I, the founder of the Second Vijayanagar dynasty 
(see Mysore Gazetteer, new edition, II, iv, 1600-1666). .How 
long he lived is not determined yet. There is, however, a 
Sanskrit copper-plate record found at Govada, in the Tenàli 
taluk of the present Guntur District, dated in Saka 1466, 
or A.D. 1544, cyclic year Krodi, | Sunday, Paurnami, 
in the reign of the Vijayanagar king, Sadasiva Raya, 
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which registers a gift of that village to Vallabhacharya him- 
self, who is highly praised as a Vaishnava teacher in it. 
(See Luscriptions in Madras Presidency, II, Guntur 825, 
quoting Local Records, Vol. 48, pp. 29-37 and Vol. 42, 
p. 274 et seg.) This inscription would seem to suggest that 
Vallabha was 65 years old at the time of the grant referred 
to init. There is nothing improbable in this, the more so 
as the inscription bears eloquent testimony to the fact of 
the great fame that Vallabha had attained by that time. If 
this be so, he should have lived down to the early years of 
Sadàsiva Raya’s reign (1542-1570 A.D.) (see Mysore 
Gazetteer, 11. iii, 2012). In Gada's Sampradaya Kuladipika, 
which was written in 1544 A.D., it is stated that at a 
meeting held at the court of Krishnadéva-Raya, the Vijaya- 
nagar king (1509-1530 A.D.), over which Vyasatirtha, the 
Madhva guru, presided, Vallabha defeated the opponents of 
Vaishnavism. (See Seshagiri Sastri, Report on Sanskrit and 
Tamil MSS., 1, No. 35, p. 16.) The statement is repeated 
in Muralidhara’s S77 Vallabhacharya Charita. This would 
suggest that Vallabha visited Vijayanagar during the reign 
of Krishnaraya, the great Vaishnava king. As Chaitanya 
lived between 1486-1534 A.D., it would seem that he 
was a junior contemporary of Vallabha, though he died 
earlier than the latter. 


His Life and Wanderings. 


Both the Sampradaya K uladipika and the St 
Vallabhacharya Charita give long accounts of the life of 
Vallabha. (See Seshagiri Sastri, Report on Sanskrit 
and Tamil MSS., 1, Nos. 35 and 52, pp. 14 and 25.) The 
first of these, though an early work—having been written 
within ten years of the Góvàda record—is somewhat 
legendary in character and in parts anachronistic. For 
instance, Vishnuswami is represented to be earlier than 
Sankara and Ramanuja posterior to Madhva. But there is 
no need to condemn it as wholly worthless. Though it 
` might be wrong in regard to particulars relating to others; 
it might be held to be fairly correct where it gives details 
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about Vallabha himself. Among the statements made by it 
in connection with him are that he was a staunch defender 
of Vaishnavism ; that he defended the Vaishnava faith at 
the court of Krishnadēva Rāya, the Vijayanagar king, 
with Vyāsatīrtha presiding over the public disputation ; 
that he defeated his opponents there: that he went 
northwards to Prayāg, near Allahabad, thence to Stha- 
nesvar, near Haridwar; that he converted one Ràmi- 
nanda by performing a miracle (that of breaking a 
Sd/agrama and then reuniting it in its original form) ; that 
at the request of one Késavabhatta, he commented on the 
Bhagavata fully; that he also wrote Bhashyas on the 
Bhagavad-Gita and fifty of the Upanishads and taught them 
to his two disciples Nàràyana and Achyuta; that he then 
reached Ganges (at Benares) and became a Tridandayati ?* 
and that he then turned a householder and had two sons 
Gopinütha and Vitthalesvara, the former of whom had 
a son Purushottama and the latter had many sons, one 
of whom was Giridhara.*° The S77 Vallabhàckarya Charita 
adds the statement that Vallabha was god Vishnu 


75 See page 121 ante for the meaning of Zridandi. Evidently 
Vallabha was at first an ascetic of- the Zy:dandi order and subse- 
quently turned a householder and begot two sons, who carried on 
his work. 

26 Besides the two sons, he had a daughter who, it is said, 
married Làlubhatta, the author of Za&/uéAafiika, an incomplete Zz£a 


on the Auubhashya. (There is another t#ka on the A4ubAGsAya by . 


Vrajanatha Goswami, son of Raghunátha.) If Vallabha was born 


‘in 1479 A.D. and was still living in 1544 A.D., as the Govada 


copper-plates suggest, there is scarcely any reason to doubt the 
correctness of the dates assigned to his son Vitthala. Vitthala is 
said to have been born in V.S. 1572, or A.D. 1516 and died in 
V.S. 1642, or A.D. 1586. He is said to have been a contemporary 
and personal friend of Akbar, the Mughal Emperor (1556-1605 
A.D.). At the time of Vitthala’s death, Akbar should have been in 
the 80th year of his reign. Vitthala’s son Gokulanatha is said to 
have been a contemporary of Jahangir, the son of Akbar, who ruled 


between 1627 and 1658 A.D. A study of the above dates for 


Vallabha, Vitthala and Gokulanatha show that there is nothing 
prima facie wrong about them, 
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incarnate on earth. It also states that he was given birth 
to by his mother on the way to Benares in the 8th month 
of her pregnancy and that accordingly, he was, as a child 

abandoned by his parents in a forest; but found ee 
on their return journey. It also gives out the facts that 
Vallabha began his wanderings in his 22nd year, that 
Dàmodaradàsa was his first disciple and that he paid a visit 
to his maternal uncle at Visikhanagar (Vizàgapatam). It 
also records, as already mentioned, the success he attained 
over the opponents of Vaishnavism at Krishnadéva Ràya's 
court at Vijayanagar. He then went up northwards to 
Gokul and Brindavan, at which latter place he engaged in 
the constant worship of Sri Krishna. Thence he proceeded 
to Marwar propagating all the while the Vaishnava religion. 
The miracle of the broken Sd/agradma is duly recorded in 
this work also, which further sets down another miracle. 
In the course of his peregrination, he met a person—we are 
told—who was searching for a lost .Sa/agrüma of his. 
Vallabha, it would appear, made a whole tree appear to the 
person full of SSa/agràmas hanging on its branches, each of 
which was like the one for which the person was seeking. 
He next visited Pandharpur and worshipped god Vitthala 
there and then proceeded to Benares where, in accordance 
with a divine injunction, he became a married man, taking 
for his spouse the daughter of one of his own disciples. 
He had two sons, GOpin&tha and Vitthala, the latter of 
_ whom had seven sons, the names of four of whom are men- 
tioned in this work. The sons and grandsons, we are told, 
constantly preached and propagated the worship of Sri 
Krishna and won adherents to Vallabha’s faith. 


His Disciples and Literary Works. 


Such are the stories told in the MSS. referred to above. 
There can be hardly any doubt that Vallabha belonged to the 
Telugu country, that he was learned and wrote many works: 
that he travelled extensively to propagate Vaishnavism and 
that he finally settled down in Upper India. Tradition of a 
well-authenticated kind states that he lived at Adail, some 
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eight miles from Allahabad and that he died there. Those 
who follow his religion are to be found mostly in Bombay, 
more especially in Guzerat, Rajputana and Muttra. There 
are, however, a few immigrant merchants in the Madras 
Presidency who are adherents of Vallabha’s religion. Ac- 
cordingly MSS. of his works are occasionally to be met 
with in Southern India as well. (See for references to 


. these, Seshagiri Sastri, Madras Report on Sanskrit and 


Tamil MSS., 1, Nos. 26-42, 46, 462, which is wrongly 
described; also Madras D.C. of Sdnskrit MSS., XI, 
Nos. 5123-5156.) Among these are the following :— 
Brahma-Siitrabhashya, which is a commentary on the 
Brahma-Siitras of Vyasa, Bhagavatatatvadipika, also called 
Tattvadipanibandhana or simply Tattvadipa,?" which fixes 
the meaning of the Bhdgavata, a work very similar in intent 
to Ànandalirtha's BA4ügavalatütparyanirnaya ; Sannyasa- 
utynaya, which inculcates the methods of Sanzyasa; 
Antaha-karana-prabodha, well described as an apostrophe 
to the mind in which Vallabha declares that Sri Krishna 
is the Supreme Being and that devotion to him in love and 
faith brings salvation ; /alabhédastotvam,** a work classify- 
ing the divine qualities of Vishnu according to the qualities 
found in certain varieties of water; Vzvékadhairydsvayanam, 
on the need of wisdom, courage and faith in God for the 
attainment of salvation ; .SevàgAa/am, which sets forth the 
advantages to be derived from piety and loving devotion to 
Lord Sri Krishna; and Balabodha, which deals with the 
two ways of pursuing the objectives dharma, artha, kama 
and wmoksha. The Pushtipravaha-marydda, which is 
attributed to Achdryachandra, may perhaps be also set 
down to Vallabha. This work is devoted to the doctrines 


27 vallabha was the author of only a part of this work. He 
composed the commentaries on the first three Skandhas of the 
Bhagavata, the rest being done by his son Vitthala as is clear from 
the colophon to the fourth Skandha. 

28 There is a commentary called Jalabhedatika : Bhavapüraza, on 
this work by one Kalyanaraya (Madras D.C. of Sanskrit MSS. 
XI, No, 5126), 
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of the Pushtimarga, the name given to the primary doctrine 
of Vallabha. 
His ‘ Anubhashya '*. 

About his Brakma-Siitra Bhashya, a few more words 
have to be added. It is called Auubhashya,*® because it is 
written briefly. Vallabha is said to have written another 
commentary (Bhdshya) of which only a portion is said to 
be available. Mr. P. S. T. Pathak, who has edited the 
Anubhashya, says that he has filled in the gaps found in 
this work from the fragments of the other commentary he 
was able to secure. He also states that much of the matter 
contained in his other commentary has also been incorporat- 
ed by him in his commentary called the Balabodhini, which 
really makes up Vol. II of his edition. "Vallabha, however, 
was not the sole author of the Anudhashya. It is held by 
some that while the first eleven .Sz/ras—upto and inclusive 
of Aazandamayübkyasüt—was composed by him, the rest 
of this work, upto its very end, was written by his son 
Vitthala. Whether this is so or not, the fact that Vitthala 
was part author of the Bhdshya appears to be acknowledged 
by him in his comments on III. 2. 34, Sthana visé- 
shat prakdsddivat. Mr. Pathak points out that from this 
Suva onwards, the Anudbhdshya upto its end was composed 
by Vitthala (Anubhashya, YI. 47). 

This is so despite the fact that the colophons to the 

| work uniformly read that “this work, being a commentary 
s on the Srahma-Sitvas, entitled the Anubhdshya, was 
composed in accordance with the school of Vedavyàsa by 
Vallabháchürya." Evidently, though Vitthalésa composed 

part of the Bhashkya, it having been commenced by his 

father, he composed the colophon in his name, or may be, 

left the original colophon untouched. This inference 


229 Edited by Pandit Sridhar Tryambak Pathak, Shastri, Deccan 
College, Poona, in two Parts, in the Bombay Sanskrit and Prakrit 
Series, 1921, of which it forms Vol. LXXXI. 

30 Was this the first commentary written by him of which A”#- 
bhashya was a short summary? Cf. Anandatirtha, of whose Brahma- 
Sutra Bhashya his Anubhashya is a further exposition, 
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seems to be confirmed by what he says in concluding 
his commentary on the IV Adhyàya. Here Vitthalésa states 
that he offers this commentary (Azubhashya), which he 
styles Bhishyapushpanjali, a handful of flowers called the 
Bhashya, at the feet of his venerable Acharya. He adds: 
" May he be pleased with this my humble presentation "' 
(see Anubhashya, IV. 4. 22, verse preceding the colophon). 
Mr. Pathak correctly suggests that the term Acharya 
here means Vallabhichirya and not Fyüsüchürya as has 
been suggested by some authorities. As Mr. Pathak 
suggests, the word asmaübi indicates that Vitthalésa 
carried out the duty of completing the commentary in 
accordance with the directions of his father and teacher. 

A few of the differences observable between Vallabha 
and Vitthala as commentators may be noted. In the first 
two Adhyàyas, for which Vallabha was responsible, there 
are no s/ó£as. These are a feature in the two other 
Adhyàyas which Vitthala composed. While long, involved 
sentences (divgha samüsas) are to be found in the son's 
part of the Bhdshya, they are scarcely to be seen in the 
father's. In Vallabha's portion, we have occasional implicit 
references to previous commentators, but in Vitthala's such 
references are not to be seen. Vallabha depends for his 
interpretations on the Sam/ztas, which he frequently quotes ; 
Vitthala, beyond the references he makes to the /savdsya, 


` Gépalatapani and a few other Upanishads, hardly ever 


puts the Semhitas to a similar use. Vallabha was evidently 
a highly learned personage, being greatly proficient in 
Patanjali's Wahabhashya. In his 7. atvadipanirnaya (II. 50), 
he shows as great skill as Patanjali himself does in his com- - 
ment on Süpa£üpoyüpa in his own Bhashya (I. 3). A point 
worthy of note in regard to Vallabha is that he made the 
Bhagavata the basis for his interpretation of the Brakma- 
Sütras. He reads the Sivas in the light of the Bhagavata. 
The opening part of his Bkashya is much like that of 
Bhagavata. He takes the following verse from the Bhaga- 
vata (VI. 9. 36) and makes it the foundation for his com- 
mentary on the sūtra, Svudestu sabdamiülatoàt (II. 1. 27): 
10 F 
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“gala Aaa fie Rare cH See Bera 
ganga area” e! Bhagavata, VI. 9. 36. 

Arvachina vikalpa vitarka wichüra pramandbhasa 
kutarka sastra &alilüntahtaranüsraya duravagraha vüdinüm 
vivadanavasare iii | 2 

Though, in his commentary, Pushitbhakéc (firm faith) 
is highly inculcated, Vallabha had profound regard for the 
Vedas. He, however, does not seem to admit that they 
have any meaning other than what they prima facie declare. 
He does appear to admit, like others, that the Védas have 
an inner meaning of their own. 


His Disciples and their Works. 


Of the two sons of Vallabha, Vitthala, the younger, 
wrote the Bhakithamsa, which inculcates the doctrine that 
the Brahman cannot be reached by knowledge, discussion 
and learning but only by the devotion of the worshipper 
and the pleasure and permission of the Supreme Being. 
Besides completing his father’s commentary, the Azu- 
bhashya, he wrote the Subddhint-tippant, Vidvan-mandanam 
and the Swzzgüra-rasa-mandanam, Nibandha-prakasa, etc. 
Another work of his is a commentary called Pushti- 
gravàkamaryüdavivaranam, on his father’s work Pushti- 
pravahamaryadda. Healso wrote the Bhakithétuntrnaya. 
He besides completed his father's work, the Bhadgavata- 
tattvadipika, as remarked above. On this work there is 
a commentary called Bhagavatatativaprakisirnavabhanga, 
by one Pitambara, who was evidently a pupil of Vallabha 
himself, as he pays homage to him in his work. Sri 
Krishnatirtha, author of Puvatattvavilisa, was perhaps 
another disciple of Vallabha, for he mentions the latter 
in it with great respect. The work itself inculcates 
the idea that Sri Krishna should be worshipped as the 
Supreme Being. Gópinütha, the elder son of Vallabha, 
wrote the Sadhanadipika and some hymns (séva sloka). 
He left a son who died without issue. Giridhara, son of 
Vitthala, wrote the Suddhadvaitamartanda, which 1s 4 
standard work on Vallabha’s religion. He had a number 
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of learned disciples, prominent among them being Murali- 
dharadasa, Gada and Raghunatha. All these wrote on 
Vallabha’s religion and thus propagated it. Gada?! wrote in 
1554 A.D. the Sampradaya Kuladipika,®* above referred to. 
It may be described as a general history of Vaishnavism 
ending with Vallabha. Muralidharadüsa was a more prolific 
writer. Among his works are :—Bhagavanndma-vaibhava, 
which treats of the greatness of singing the name of Sri 
Krishna; Sévdkalpataru, which treats of the way in which 
Sri Krishna should be worshipped; Bhaktichintamant, which 
treats of the saving efficacy of piety and loving devotion to 
Sri Krishna as the Supreme Being; Bhagavanndmadarpana; 
and the Paratatvanjana, which inculcates the worship of . 
Vishnu under the name of Sri Krishna. This last men- 
tioned work is really a commentary on the Bhégavaia, 
which is represented as an eye-salve to discover the treasure 
of God. The supreme deity Sri Krishna is to be pleased, 
according to this work, by rejoicing in singing and hearing 
of his deeds and qualities. According to the Pushktimarga, 
God is to be approached only by his mercy and with affection 
for him. But the greatest of all the works of Muralidhara- 
dasa is the Bhaktistitvabhashya, which is a commentary on 
the Bhaktisittra of Sandilya. This work is divided into three 
Adhyayas, each of these, again, being sub-divided into two 
ühuibas. The total number of .Süzras is ninety-nine. The 
work starts with Athkthathé bhaktijignasd, in which the 
word is interpreted in keeping with the highest Vaishnava 
tenets that kakti (worshipping the Supreme Being) is to 
be considered the fifth object of humanity, the four 
others being dharma, artha, kama and moksha, and that 
devotion is better than mere knowledge and contemplation. 
Muralidharadüsa, besides, wrote the $73 Vallabhacharya- 
charitra, which is a short prose work giving the story of 
the life of Vallabha. This work has already been referred 


to above. Init Vallabha is represented as an incarnation 
d rtu aerei eue EI Ti uuu 


31 Also called Dvivedi-Gada. 
32 Sometimes also called Sempradayapradipika, (See Madras 


T.C. of Sanskrit MSS. I, i. A, No, 82.) 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


ine d Som, eA MEC utum um DIC 


148 INTRODUCTION 


of Sri Krishna. Raghunatha, another disciple of Vallabha, 
wrote the Bhakithétuvivritti, which is a commentary on 
Vitthala’s Bhaktihétunirnaya, above mentioned. Puru- 
shóttama, a disciple of Vallabha, wrote the Swvarnasütza, 
which is a commentary on Vidvanmandanam, a work 
dealing with the tenets of Vallabha's faith. Another 
Purushóttama, who was the son of Pitambara, disciple of 
Vallabha, wrote the Srddhditarahasyavivaranam, which is 
also a work devoted to the origin and tenets of Vallabha’s 
. religion. * Among other works expository of it are za. 
nivedanam, which stresses the value of self-surrender to 
the will of God as a means of salvation ; Hariddsasiddhinta 
by Haridasa, which inculcates self-surrender to Sri Krishna 
as the way to realization; and Prémabhaktivasdyana, by an 
unknown author, who was probably a disciple of Vitthala. 
The last of these sums up the Vallabhite position in 
characteristic fashion. The 7tvdéman is a part of the 
Brahman. When it is separated from the Brahman, the 
jīva’'s qualities of saz, chit and dxanda, become invisible 
at to the 7722, being lost in worldly life, the Brahman, though 
he is living in him, seems far away. The Jiva, though 
separated from the Brahman, may be united with him. This 
union may be one of the five different kinds :—Sa/o&ya, 
living with him in the same place ; Sdriifya, possessing the 
same form ; Sãmīpya, living in his vicinity ; Sdyz7ya, union 
with him ; and lastly, the rejoicing at the singing and hear- 
ing of his deeds (vasaliladilakshana bhajanananda). Closely 
connected with the doctrine of Bhakti as taught in this 
school is the allied one of zzodZz in relation to it. Many . 
ce treatises have been written on this topic. Thus, in the 
WS Nivodhalakshanam, Pushtipravartaküáchürya defines what 1s 
indicated by Wzvodha,** which means complete annihilation, 
in relation to é4ak#. Other notable works on the subject 
are Nirédhavivritti, by Lalübhatta aas Balakrishna, and 
Nivodhavritti-Samsayavamsachcheda. The first is really an 
CA A ea oe 
UR 88 With the Buddhists, (radia meant the suppression of pain. 
~ Jn Vallabha's system, it means something quite different. 
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explanatory gloss on the Subodhint, which itself is a com- 
mentary on the tenth Standha of the Sri Bhagavata ; and 
the second is a further commentary on the /VzrodAaorittt. 
Balakrishna was also the author of Praméyavatndrnava, a 
standard work on Vallabha’s religion which has been 
published in the Chowkhambà Series. | L&lübhatta wrote, 
besides, Anubhdshya-tika, Nibandha-tika, Subsdhini-tika 
and Sddashabandha-tika. 


His Indebtedness to Vishnuswami. 


Vallabha’s system of Vedanta is said to have been 
based on the writings of one Vishnuswümi, of whom little 
credible is known. The Sampradéya Kuladipihka of Gada, 
a disciple of Vitthala, the younger son of Vallabha,** 
describes him as the son of a minister of a king who ruled 
for some years ‘‘after the commencement of the Kaliyuga”. 
It speaks of him as an incarnation of Vishnu. Later it 
adds that he was instructed in the Visishtadvaita faith by 
god Vishnu himself, and that Bilvamangala spread his 
doctrines. (See Seshagiri Sastri, Report on Sünskrit and 
Tamil MSS., 1, No. 35, p. 15. Sir Ramakrishna Gopala 
Bhandarkar quotes Yajnesvara (Avyavidydsudhakara, p. 228) 
for the statement that Vishnuswami was the son of the 
councillor of a Dravida chief and assigns him to the middle 
of the thirteenth century A.D., on the basis of Nabhaji's 
assertion in his Bhakéamala, that Vishnuswami's successors 
were Jnanadéva, Namadeva, Trilochana and Vallabha. The 
first of these three was the author of a commentary on the 
Bhagavad-Gita, dated in 1290 A.D." This seems too early 
a date, for this would make Vishnuswami practically a 
junior contemporary of Madhva, whereas the system of 
Vishnuswami, apart from its philosophical aspects, had 
nothing to distinguish it from Madhva's, except his worship 
of Radha in conjunction with Krishna. Nor is the sugges- 
tion of the Sampradàya Kuladiptka that Vishnuswàmi was 
taught the Visishtüdvaita system by god Vishnu himself 


84 Gee below, where the work is further referred to. 
95 Voishnavism, Saivism and Minor Religious Systems, T. 
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prove any more helpful? Though Srivaishnavism existed 


before R&amanuja, Visishtadvaita as a system came to pro- 
minence only after him. The date of Vishnuswami accord- 
ingly would have to be fixed not only after Ramanuja but 
also after Madhva. We may not be far wrong if we 
assigned Vishnuswami to about the close of the thirteenth ' 
century A.D. What we know of Vishnuswümi's system 
is not from his own works but from those of others. Thus 
the .SSa£a/üchüramatasangraha of Srīnivāsař gives a brief 
account of it. This is a late work—much later than Vishnu- 
swümi—and professes to be a history of philosophical 
systems. According to it, the system of Vishnuswàmi 
holds that the primeval soul was not joyful, because he was 
alone, and, desiring to be many, he himself became the 
inanimate world, the individual soul and the inward 
controlling soul. These sprang from him like sparks from 
a burning fire and are his parts. By his own inscrutable 
power, he rendered the properties of intelligence and joy 
(chit and Ganda) imperceptible in the first, and his joy 
(Gnanda) alone in the second, while the third has all the 
attributes perceptible in it. Simple Brahman as such has 
perceptible joy (azanda) prevailing in it. 


His System of Vedanta. 


As will be shown below, the theory of Vallabha is not 
unlike Vishnuswami’s, though he enlarges at length on 


ideas peculiar to himself. According to him Brahman is | 


not only the material but also the efficient cause of the 
universe. (See Vallabha’s Anubhashya, I. 1. 4.) Brahman, 
according to: him, is not merely the Creator of the universe 
but he is really the universe itself. This is so, because 
the universe has complete connection with him. Next, he 
asserts that creation is not a false imagination, for, according 
to him, the universe is not false. It is verily Brahman 


(abid.). The texts of the Vēdānta, he says, teach moksht 
ia QNM TM 


36 From the chronological point of view, the Sampradaya Kula- 


dipika is a work that bas to be used with caution. 
37 printed in the Chowkhamba Series. 


- 
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in passages like the following :—“ He who knows Brahman 
verily becomes Brahman”; "the knower of Brahman 
attains the Highest" (Zaz#., II. 1. 1.); “he does not come 
back"; "having known Me fully, he enters into Me” 


: (Bhagavadgita, XVIII, 55) Thus the attainment of 


Brahman is the highest end of man. The Brahman is not 
merely the Self of the 7tvas, but of all. According to 
Vallabha, then, Brahman is not only the Creator of the 
universe but he is the universe. But he does not create 
by allying himself with Prakriti but through his own nature. 
'The Creator of the universe is Brahman ; but that Brahman 
is not gauna but nirguna Brahman. If the Creator of the 
universe were a gauna being, then the person devoted to 
him could not rise higher than his object of devotion and 
as that being is gaz and in the world, his devotee would 
accordingly remain always in the world, But the Svudz 
declares that the Creator of the universe is Brahman and 
devotion to him leads to release. If the Creator werea 
gauna being, release would be impossible (Azubhashya, 
I. 1. 7). Vallabha interprets the first seven suras of Bada- 
rüyana (I. 1. 5 to I. 1. 11) as showing that Brahman who 
is saé (existence) is also c (intelligence). Because the 
word Iéshan is applied to Brahman, he has to be taken to 
be conscious intelligence. It follows that Brahman is—and 
not the unintelligent Pradhana—the Creator. Brahman, 
though transcendental, yet by the very declaration that 
“he thought” and thus created the world, he made himselt 
a subject of perception also. “ Though I am unmanifest 
and transcendental, yetlet me, through creating these worlds, 
become manifest and the object of comprehension.” This 
is the zéshan (thinking) of Brahman which precedes crea- 
tion. Though Brahman cannot be known by pramanua 
(proofs), yet he is known when he wills. He is both agent 
and non-agent. Being transcendental, all opposites find a 
solution in him. To hold otherwise, would go against the 
declaration in I. 1. 15. This stéra refutes the view that 
Brahman is non-agent and that creation proceeds from his 
coming into relation with Prakriti. This is not so, 
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Brahman creates through his own nature. Brahman is, 
however, not only sa¢ and chzt but also zanda (joy.). In 
his view the eight sü/zzs commencing with dzandamaya 
abhyasat propound this view. Anandamaya is the cause, 
according to him, of all the modified forms of dzanda that 
we find in this world. As the sa¢-chz¢ Brahman in his ° 
substance is unmodified, though he is the substantial cause 
» of all worlds, so this dzandamaya modified is the cause of 
all diversities of Ganda in this world. For the 79a to 
enjoy all blessings along with Brahman, it is necessary to 
show that it possesses the same attributes as the Brahman, 
for two things cannot enjoy a common experience unless 
they belong to the same category. It became, therefore, 
necessary to prove that the 7iva is made on the image of 
Brahman. This the Taittiriya Upanishad proves. The 
annamaya (physical body) is built on the mould given by 
the pranamaya (astral body). This, in its turn, is built up- 
on the mould of the szandmaya, which again is built on the 
mould of the vz/zázamaya, which finally is built on the mould 
of the ázazdamaya. The änandamaya being Brahman, the 
iva which is ez/zázamaya, is built on the image of the 
anandamaya or Brahman, and is fitted to enjoy all blessings 
along with Brahman. Therefore, this àwanzdamaye, the 
inmost, is the real agent, and is the paramaphala, the, 
highest fruit, reached by the 7$v« and this dnandamaya 
is the topic of the whole of the second vad/z of the Taittiviya 
Upanishad. The whole of this Upanishad leads up to this 
ünandamaya as the highest fruit obtained by the knower of 
the Brahman. Thus dgazdamaya is the highest Brahman. 
When a iva comes to know Brahman, it becomes àza7da- 
maya. This dxandamaya vesture is a superphysical one. 
The java, however, is not Gzezdamaya. This is because o 
_ the impossibility of its being so. It is true in the state of 
Brahma-knowledge it enjoys deae, but it cannot be sal 
to become on that account ázazdamaya. For then the 774 
would also become the creator of worlds like Brahman) - 
and where would then be the transcendental uniqueness of 
the Supreme? Awandamaya is the giver of bliss to the- 
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jivas and:so he cannot be the java, as there is always a 
distinction between the obtained and the obtainer, the 
giver and the donee. ; 

In commenting on I. 1. 31, Vallabha states that the 
attributes of the iva are not in conflict with those of 
Brahman, because all the activities of the 7iva are under the 
control of Brahman ; dsvitatvdé because of being under his 
protection. Brahman is the support of the 7?va also y there- 
fore all the activities of the 7zva are under the command and 
control of Brahman. Therefore, 7tva attributes may be 
properly said to be the attributes of Brahman. Thus, in 
his system of Védanta, Vallabha states that whatever view 
you may take—the jiva being a part of Brahman, ora 
combination of certain aspects of Brahman—the part being 
contained in the whole, the attributes of the 7%7va may be 
applied to Brahman. . According to him, the word zha used 
in the süZra (I. 1. 31) applies to both, z.e., tha asvttatuat 
and tha tad yügàt. He says that this is so in his own 
system of Védanta—the Brahmavada system as he calls it. 
In his system, 72v and Brahman are real and therefore we 
can properly say that: Brahman is the support and 7%va the 
supported. But according to Mayavada—the system of 
Sankara—/iva and Brakman are identical and so there can 
be no relation of the support and the supported between them. 
Similarly the dhavmas of the principal life-breath may 
appropriately be applied to Brahman because of tha tad 
yozgat. Tad yoga means union with that, the existence of 
the attributes of raza in Brahman is not incompatible. 
Because fà; is in constant relation with Brahman, the 
qualities of prdua may also be said to be qualities of 


Brahman. 
Vignana Bhikshu and His System of Vedanta. | 


The next commentator on the 'Sūtiras of B&dar&yana 
was Vignana Bhikshu, who is more famously known as the 
commentator on the Sdzkhya*Sitévas. He has been assigned 
to about the middle of the 17th century. His commentary 
on the Züdaràyaua Sütras is known as Viguadudmrita 
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Bhishya, which is written from the Sankhya standpoint. 
He is more inclined to theistic than to atheistic Sankhya. 
His other works, the Sankhyapravachana-bhashya, which 
has been translated by Garbe, the Vogavartitka, the Yoga- 
. süra, the Sün£Ayasüra, the Upanishad-bhashya, etc., show 
that he agrees with the Sankhya doctrine as propound- 
ed in the Puranas, where both the diverse purushas and the 
prakriti are said to be merged in the end in Isvara, by whose 
will the creative process again begins in the Paz: at the 
end of each pralaya. He could not avoid the distinctively 
atheistic arguments of the Sänkkya Siitras, but he remarks 
thatthese were used only with a view to showing that the 
Sankhya system gave such a rational explanation that even 
without the intervention of an Isvara it could explain all facts. 
(See Dasgupta, History of Indian Philosophy, Y. 222-223 ; 
see also page 220.) He is independent and rational in his 
interpretation of the Sūźras of Badarayana. Thus, as we 
have seen his interpretation of ''2722" in I. 1. 1 that it occurs 
in Sütra works and indicates the commencement of a new 
subject, is a thoroughly natural one and one to be expected 
from him. Though like Vallabha he interprets I. 1. 4 in 
such a manner as to make Brahman the material cause of 
the universe, his material cause is wholly different from that 
of Vallabha. If he treats the Sankhya as an aspect of 
Vedanta, he makes the Vedanta itself square with the 
rationalism of the Sankhya. He refuses to admit the maya 
theory of Sankara, for as an ardent exponent of the Sankhya, 
* he adheres to the personal individuality of souls. He, 
indeed, protests against Sankara's view which, he says, 
makes Brahman nothing more than the saya of the 
Buddhist School. 
— — Vignana Bhikshu is described as an ascetic who 
belonged to the Gauda country, corresponding to the 
modern Northern Bengal. Before he became a sanyasin, 
he is said to have belonged to the Karnakarnika caste.*® 


| T Karmükarniba: A Kayastha Brahman, A Brahman who 
. followed the occupation of a Kayastha is called a arnika. A 
_ Karnika means one im a Karana or office, i.e., an official. (Z.Z. 


* 
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In the colophons found in his Bhdshya, he calls himself 
sometimes as Vignānayati and sometimes as Vignāna- 
bhikshu, the terms yat? and bhikshu being synonymous and 
meaning an ascetic. He calls his work Brahma Mmamsa 
and not Sdrivaka Mīmāmsa. He describes his Bhashya 
as rugu Bhashya, i.e, true Bhüshya. The term Vig- 
nanamrita-Bhashya would seem to indicate a Bhashya of 
undoubted brilliance and wisdom by Vignana Bhikshu, 
there being a play on the word Vignana, the title of the 
work. In this Bhdskye which has been printed in the 
Chowkhamba Series (Nos. 30, 31, 34, 35, 37 and 40), 
Vignàna Bhikshu refers to another work of his named 
Upadésavatnamala, which he calls a prakavanam.®® (See 
his Brahmasitra Bhashya, Part I, page 62, line 20.) Copies 
of this work have not so far been traced. Pandit Mukunda 
Shastri, the editor of his Bhdshya, states that it is inferrable 
from his works that he wrote a Gi/a-Bhdshya as well, but 
copies of it have not so far been found. 

From the opening verse of his Bhéshya, we learn that 
Vignina Bhikshu was the disciple of a guru whom he 
honoured as his Supreme Preceptor (Antaryamt Guru). 
From this guru, Vignàna Bhikshu received enlightenment 
in Vedanta. At his feet he places his Bhdshya as his guru- 


Se i o x o 
1,77; ZZ., IV, 104; E.Z., VIII, 153.) Brahman Kayasthas are even 
to-day in the majority in Upper India. (See Sherring’s Hindu Tribes 
and Castes, 805 ; 808.) In Bombay, the Kayasthas are described as a 
sub-caste of Brahmanas. (Aevised Lists of Antiquarian Remains in 
Bombay Presidency, VIII, 869.) For Kayastha Brahmanas, see 
Bombay Gasetteer, XVI, 41. A Kayastha-Brahmana grantee of a 
gift made by Govindachandra of Kanauj in Samvat 1171 (or A.D. 
1115), describes himself thus : ‘The illustrious Jalhana, the learned, 
born of a Karnika and resembling Chitragupta in worth, wrote the 
grant with delight for his fame." (E.I. IV, 104.) On the subject 
of the Origin and Status of the Kayasthas see Man in India, XI, 
116-159, where the whole evidence is set out and discussed ; also 
D. R. Bhandarkar’s article on What is a Kayastha in the Puja 
Numbers of the Amrita Basaar Patrika for 1930 and 1931. 


39 ri^, a topic; in modern parlance, it might be more properly 
described as a monograph, as it deals with a single topic. à 
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dakshina. He churned, he says, the Sruti, Smriti and 
Nyaya Sāstra with the aid of Brahmans*° and the 
result was the great nectar of knowledge—Guandmrita— 
(Vignanamrita Bhashya) which he placed before his guru 
to win his grace. Kutarkins and Pakhandas (who are com- 
pared to dánavas and aswras of old) are said to have been 
deceived and defeated by the confusion (64a) caused among 
them by those who had partaken of the nectar of his Bhashya. 
Vignana Bhikshu prays that these also may attain the feet 
of his guru, for their work—like his own—was equally 
meritorious. Who are the Kutarkins and Pakhandas** 
whom his Bhdshya helped to confound? The false logicians 
and heretics referred to are obviously those whom he 
stigmatizes as those who postulate a£Zandataya.'* 
According to the Sruti texts Brahmavidapuol 
param, Brahmavéeda Brahmaiva Bhavati, Tamévam 
viditud alimrutyumétt, etc., Brahmagnana is the chief 
factor for realizing Paramapurushürtha. And the Sruti 


*°  Bhidévebhyo is the word used. 

4 Cf. Pakhanda Chandéla yoho-paparambhakayo-mrigiva vrikayo- 
bhirurgatagocharam, Kālidāsa, Malavikiégnimitra, V.24. 

12 The following is a condensed rendering of the opening verses 
of Vignana Bhikshu’s Bhashya :— 

My prostrations are due to him who pervades the universe and 
in whom everything has its being and by whom all is created. 

I bow to him who is in the Supreme form of Chidachidsakti. 

I, Vignàna Bhikshu, who having been taught by my holy 
preceptor (antaryami guru), who ever remains in my heart of. 
hearts and from whom I received this great enlightenment, to him 
I tender this Bhashya on the Brahma-Sitra as guru-dakshina. 

After having churned the milk ocean of Sruti, Smriti and. 
Nyàya, with the aid of all Brahmans, the nectar of knowledge 
(gnandmrita) came into being. That I place before my guru to win 
his grace. 

3 Let those who partake of this nectar by deceiving the array of 
danavas in the shape of false arguers (Kutarkins) by moha (i.e. 
confounding them by arguments) and winning (victory) over the 
large array of asuras who masquerade in the guise of pakhandas, 


swallowing it through their meditation and wisdom, attain the 
feet of my guru. 
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texts Atmétyévopasitha sama ātmēti vidyath taméeva dhivo 
vignàya pragyam kuruvita Brahmana iti, etc., declare that 
Brahman should be meditated upon in the form of aéma 
according to the wdhi prescribed in Srutis. Then arise 
the questions: (1) What is Brahman (Kim Brahma)? 
(2) What is the state of Brahman (Kim Brahmata)? Is it 
beyond conception? What is Brakmagnana? And what 
is the result of realizing Brakmagnuina? These questions 
engage the minds of all Mumukshus (i.e. those in search of 
Moksha). In the Srutis, however, there are seeming 
contradictions, perhaps due to the differences in the opinions 
of the Rishis who belonged to different S&ákhas. And, 
therefore, in order to determine that gwdza, the help of 
Brahma Mīmāmsa is desired. Verily, it may be said that in 
Pūrva Mīmāmsa alone, Dharmajignasa and the ways and 
means of determining Brahmagnana are dealt with. This 
is the most important dharma (ayantu param6 dharmah) : 
Yoga from which, according to the Sruti, démadarsana is 
attained. The dchkdrya says that throughout the Vedanta, 
what is expounded in the Sūtra sazva vedanta pratyayam 
chodanádya viséshat, etc.(Zf you want to attain Brahmagnana, 
you should examine the whole of the Vedanta) is what is 
chiefly dealt with in it—the means for the attainment of 
Brahmagnüna. Here some Kutarkins, while acknowledging 
the Vedànta for the purpose of attaining gzāza, afterwards 
discard it. This should not be so. Though generally 
speaking Dharma has been clearly explained in the Pūrva 
Mīmāmsa in order to fix Brahmagnana, the Kalpa Sutras 
set out in brief and in detail the manner of effectuating 
Brahmagnana (Brakmagnona Sadhana). The Sruti texts 
Satyam gnanamanantam Brahma, Vignünam  ünandam 
Brahma, etc., determine Brahmasvarüpatva which can be 


realized by jignasa. It is only in Sankhya Sastra that . 
jiva chaitanya principles (siddham) are clearly explained. ' 


If it is asked what is this chaséanyam and what is its form, 
the reply is that that is verily the beginning of the Brahma 
Mīmāmsa Sistram, wherein Bhagavan Védavyasa formu- 
lated the Sruti text Athatho Brahmajignasa, 
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In commenting on Sütra, I. 1. 1., Athatho Brahma- 
jignāsa, Vignāna Bhikshu says that Aththa indicates by 
mere utterance authority and auspiciousness (adhikdva- 
vāchaka and mangalarūpa). Authority shows the exact 
subject that it deals with in particular. Brama is the only 
subject for discussion as agreed to by others also ; and this 
is to be proved and established as realized. And all other 
subsidiary discussions lead to the same Brahman, beyond 
which there is none other. Hence, finally, Brahma alone is 
realized (Brakmatva labdham). Therefore, realization of 
Brahman is the sole use for the word Azka (i.e. the use 
of the word 4 ha is to indicate the realization of Brahman). 

Atha denotes ‘‘in the present one " and signifies that 
the realization of Brahman is fixed as its avadhz (limit). 
Since its avadhz is Brahman, the sūźras have nothing to do 
with Pavabrahma. The word Athaha is in the panchami 
vibhakit and since it is in that 2z2Za£/z, it shows here the 
limit (avadhz). (This is so according to Panini.) Even prior 
to the realization of Brahmagnāna, the word Adhaha is 
placed in the Sua to cast a reflection of the final objective 
in view, 7.¢., the realization of the Brahmagnàna. Verily at 
the end of the work, the Sūtra Anäãvritti Sabdat Andoritti 
Sabdat, concludes with an emphatic application of the 
word Andvrztiz, repeated twice over, showing that the limit 
(avadht) of the Sūtra has been reached. Therefore, athaha 
shows the ?üzvz avadhi or starting limit and andavritti, 
the utiara or final limit. Thus, by viewing the start- 
ing and final limits (2üzv« and paranta dvayā ava- 
dAàürane sati), there can be no hesitation on the part of 
disciples to understand the whole gist of the mahavahkyas 
of the Mimamsa Sästra as accurately limited by the 
venerable author of the Sütras by the first and the last 
Sütras (ddyantavadhi). The words athathd and atka as 
Stated in the Smriti texts, as declared by Gobhila, well 
indicate the ways and intentions and the procedural method 
to be followed in the carrying out of karma, just as a 
torch shows the way out of darkness. That they show 
anything beyond this adAzkara is not correct, 
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Brakmajignüsa means Brahmanaha jignása: discussion 
about Brahman and therefore athaha indicates the starting 
point for those disciples who are earnest in their quest for 
Brakmagnüna. Brahman in its secondary sense means 
Véda, Hiranyagarbha, etc. It must not be said that 
Brahmajignasa is the discussion of Vedic interpretation or 
discussion of Hiranyagarbha, etc. Jignasa here primarily 
means the discussion and establishing of the Mīmāmsa 
Sdstva. For jignasa is very commonly applied in practice 
to the discussion of the Mīmāmsa Sdstra as is seen in 
Athatko Dharma jignasa which is the pratignāsūtra of the 
Purva-Mimamsa. Jigndsa suggests that the discussion 
should go on until the realization of Brahman is attained and 
this should be done with the aid of the evidence afforded by 
the Vedanta and that with the aid of ¢atiu samanvaydt. 
From this Sūtra begins Brakmagnina jigndsa. We should 
not go beyond the limits thus laid down in this and 
the succeeding .Sü/rüs; if we did so, we would not attain 
the realization of the Brahman we aim at as our objective. 
While this is so, z:0devz Vedàntins, who are well versed, 
by reason of their vast knowledge, postulate that £avma alone 
will not do, depending on the Sruti text avzdyayà mrutyum 
tirthva vidyayamrutamasnute iti (absolve yourself of avidya 
by arma and then, being liberated from the clutches of 
death, pass into the region of celestial bliss through the 
realization of vidya, i.e., Brahmavidya). They say that after 
getting freed from the hands of death by the performance of 
karma, one should begin the discussion of Brahma in order 
to realize Brakmagnina. Therefore it is, they add, that 
Brahmajignüsa should be undertaken. And they further 
state that the word Zaz/avya should be understood in the 
Sūtra, which they would read fully thus: Azhatho Brahma- 
jignasa kartavya 112.5 
Ce E A 

43 Vignàna Bhikshu quotes Upakramdpasamhara, etc., appearing 
in Anandatirthe, 1.1.4. He refers also to Sadhanachatushtaya and 
considers Sanyasa at length. Sanyása is, he says, the giving up ef 
sixty-four armas ; but a man wishing a son should follow them. If 
so, how to reconcile these statements? According to Vignana Bhikshu, 
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At the end of I. 1. 1. Vignana Bhikshu says that in 

the Brahmasutras there are no data for /tva-Brahmatkya, for 
‘tis said in the Bhagavad-Gita. ‘ Brahmasitra padaischaiva 
hetu madbhihe vinischitaihi iti (Bhagavad-Gita, XIII. 4), 
from which it will be seen that it declares that in the Brahma- 
sü/ras the subject-matter dealt with is only Brahman, 
which is its chief topic of discussion. While this is so, to 
postulate Jiva-Brahmaikya as its chief subject of discussion 
would be contradictory to the meaning attaching to the 
Mahivakya (I. 1. 1.) In the shape of Sütras, in certain 
Adhikaranas, it has been aptly stated, without ambiguity, 
that Brahman is the residue left over (Bvakmaséshatayaiva). 
In all the adhikaranas of the Brahmasiitras, /ivatatva is 
clearly explained with adequate proofs, until the 7?va/a/va 
reaches Brahmatatva (Brahmastéshatayatva) as its final stage. 
And in the adhikaranas explaining the prdzatatva, the 71va- 
tatva is discussed at length. At any rate, even though the 
meaning of the Mahavakya is that Brahman is declared as 
equal to Atman (Brahmaitmataiva), the Atman being spoken 
of in terms of Brakman, yet the argument is overthrown 
that Atman is Brahman itself (Brahmatvénaiva ütmatva- 
makshiptvam ttyaSayaha). Though in the Sruti text Brzhat- 
vat Brahmanatodtcha ütmà Brahmét giyata iti, the words 
Atma and Brahma are used to denote the same meaning 


this is the Pratigna Siira which begins the work. It fixes the zzdhi 
(samadamadi, etc.). It states how Brahmagnana is to be attained. It 
should not be interpreted in a manner not warranted by the wording 
(viparitarthakalpana). It does not suggest we should give up all 
karmas—Sarvakarmatyaga—and then begin jign@sa. Vignana Bhikshu 
defines Bhskshu as Atmannévalmanabhudhya ndstya. He quotes :— 

Sarvaparigraha avyaktalingo vyaktascha charet bhikshu sama 

hitaha. 
Tridandam kundikamchaiva sütram chapi kapalikam 
Jantünam varanam vastram sarvam bhikshu idam tyajét. 
(Vishnu Dharma Vakya, Paramahamsa Prakarana.) 

A Paramahamsa should abandon the following :—tridanda, 
kundika (kamandalu, #.e., waterpot), yagnépavita, kapalika (begging 
bowl made of skull), and raiments of cloth worn (already) by others. 
(See Vignana Bhikshu's Brahmasitra-Bhashya, I, 1, 1.) 


INTRODUCTION 161 - 


(avthatkya), in our opinion (asmin matē) the defect in the 
Sūtra cannot be doubted. (As in the Sūtra 4444/40 
Brahmajignasa, the word Brahma is only used, without 5 
either 7?va or dtma, the defect cannot be doubted.) Because 
the subject dealt with is only Brakman; the intention being 
to obtain Brahmagnàna, though there be a residue of karma 
left over. As is propounded in the Bhagavad-Gita: 
Brahmanyädhäya karmāni sangam tyabteü karti yaha\ 
lipyalé na sa păpēna padmapatramivambhasa, V. 10.),—he 
who assigning all karma in Brahman, without desire of any | 
fruit, will be quite free from all misery, just as the lotus leaf, 
though in the midst of water, does not stick to any particle 
of it. This affords support to our statement.** ; 
Commenting on Sūra I. 1. 2, Vignàna  Bhikshu 
states that Jagat is nitya and that Pavabrahman is 
possessed of .Sa£/; and that he has no wikava. Para- , 
brahman joins Prakriti and Puruska and creates. He is 
the author of vikāra but is not himself touched by 
vikāra. Jagat is upādānakārana, which Prakriti and 
Purusha utilize for creation through Parabrahman. Para- 
brahma vipa has many gunas (atyanta sammisrarüpena), 
far removed from Prakriti and Purusha. Parabrahman is 
akhanda; and Brahman is different from vyavaZàra. There 
is no Sruti text for éka¢va. It cannot be accepted that adhéda 
is merely for uàdàz purposes and that after Brahmagnàna 
‘is obtained, there is no é/4éda. There is dhéda. Keévala 
aibyatva is nowhere postulated. In Bhéda vdkyas, there is 
considerable means to wdksha promised. Jf moksha ts £o 
be gained, that is to be obtained only by the person who 
has the sense of dféda. Moksha is only for sucha guni. 
Abhéda vàbyas are all included in the d4éda vü£yas and not 
independent of them. Avidya cannot be removed by abkeda 
gnüna by itself. Abhéda guana can by itself never remove 
avidya, which is the cause of misery. By 4/éda being abused, 


48 Vignana Bhikshu may be briefly described as Atma-Brahkmaikya 
Bhédavadin. He may also be spoken of as Samavadabhedin, ie., 
one who holds that Jiva and Brahman are sama ; but he holds that F 
the Jiva does not find aiéya with Brahman, 2 3 t 
H 


i 
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Sruti texts declaring bhéda are not lost. Some are for 
himbavada; while others are for jratibimbavada. By 
agnüna, it is said, 64éda is seen ; this is wrong. Srütis also 
declare doubt. Svapna and jagrata are terms in Opposi- 
tion; similarly, dandha and mõksha are also in opposition 
in Srutis and Smritis. That which £gwàze signifies is 
akhanda—Jiva and Brahma akhanda; it is a means to 
bandha and not to moksha. However much the Mukta may 
think of Brahman by himself—édn/hakarana—a Mukta is 
an amsa and not amst. ‘There is space in a pot (ghata) ; if 
it is broken, it becomes one with the space without it. There 
can be no difference between the two. Though ghata 
looks separate, amsa and amsi are not different ; similarly, 
jiva is always keeping the Paramatma in his mind and can 
meditate on him and not become az£ya with Paramdima. 
The antahkarana of jiva is Paramatma ; the Paramatma is 
different. va cannot therefore become one with Para- 
matma. Even Kapila and others have expressed in dhéda 
form what is declared definitely as d/éda in the Sruti. The 
following texts are taken from the Kapila Sütras :— 

(1) Janmadi vyavasthatha purushabahitvam. 

(2) Upadhibhedhé apéhasya nànàyoga ü&üsasyeva ghata- 

dibhihi. | 
(3) Upddhirbhidyaté natu tadvan. 
(4) Evamékatvéna parivartaminasya naviruddhya 
dharmadhyasaha. 
(5) Na-advaita sruti virodho jatiparatodé iti.* 


it The following is a translation of the above Sütras :— 

(1) Since /anma, etc., are eternal; so jzzas are innumerable. 

(2) On account of a certain disguise which is not true, the same 
is seen in many forms with different combinations just 
as the space ina pot is seen as different from the space 
outside. 

(3) When disguise is removed, the real is seen to undergo 
no change. 

(4) When the real one undergoes several series of changes, 

- there can be no change for the real one. - 

(b) The virõdhas seen in the 4dvana srutis do not refer to 

class (/2/j) distinctions. 
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Atma is one. Though the various disguises (wpadhis), 
in the form of janma and marana, do not refer to unaffected 
chattanyas, as proved by the Srutis and the Smritis, these 
chattamyas are always in their respective places. The 
terms ' He is born", * He is dead ”, etc., do not refer to 
them. Zhe chattanyas are innumerable and are not 
undivided like continuous Addsa. This is the meaning ' 
of the Sittva. In the Srutis, ó4&d« is declared and if 
abhéda is also to be declared from them, then it must be 
settled by /az£a. 

In óAeda if we are to understand aóZeda, it (that matter) 
can only be decided by ¢avka, says Kapiláchàrya. But you 
should not postulate «2üd; to Brahma and lightly discuss 
abhéda. Of course, the Srutis afford much ground for doubt. 
From the second Sūra, we infer that though a4 is 
true, it gives no change for the dz by its combination. 
The Real is always above «wpüdA: (£e. upādhi cannot 
affect the Real). From the third .Sü/za, we learn that wpadhz 
is itself different in nature ; «?à4/Z itself cannot in any way 
affect the iva towards its birth, death, etc. The idea 
that “I am included in all" belongs to the 7?«. The 
difference seen through «füd/ is transitory and of a 
viruddha (contradictory) nature, because on the destruction 
of upadhi, the real becomes undisputedly manifested. In 
the fifth Sava, the chief déma is throughout declared one. 
The Srutis say that the 7#vas are many as seen in their 
classes and are different ; but @éma is throughout one. In 
order to declare the mutual differences inherent in 72vas, 
their ordinary qualities (/a£s&anas) are mentioned by the 
Srutis. Finally, the Srutis declare the lakshana of the 
Supreme (Parairlakshnaya) as being the same. Similarly, 
throughout the Sankhya, this vishésha (peculiarity) is main- 
tained. SünAya like the Brakma Mimamsa plainly declares 
the wibhaga lakshana in terms of amsa and ams as a 
constant one, just as sparks of fire are to the fire itself 
(agni visphulingavat amsümsi bheda vibhagalakshano 
vakshyate). In the Sütras  avibia gam drishtatva, etc., 
though the unity (az£ya) of déma is considered to be of an 
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insignificant kind, at the time of final realization (andha 
mokshadi vyavastha) the Gtmais given a higher place than 
the jiva (ùen a greater weight than the 7?v2). Though 
the Srutis point to differencé on account of wpddhi to 
the java, yet in the Sruti text Niranjanah paramamsümya- 
mupaii yalhagnzragnau sanskshiptah samanatvam anu- 
vrajēt, it is also declared that the 77a will attain a position 
of paramasimyatva, just as fire when thrown into fire 
assumes az equal form. Inthe same way, even though the 
jivatma is equal to the Paramdtma, the yogis declare 
that at the time of Mökska, difference will still exist in 
the form of equality (mokshakalépi bhéda ghatitam sümyam. 
srüyate) and there is nothing more of the az. 

As we have seen, Vignana Bhikshu couples the first 
and the last Sütras of the Brahkma-Siitras when commenting 
on IV. 4. 22. In commenting on the latter, 44 zzàovz£ sabdat 
anāvritti sabdat, he again insists on the limit (avadhi) 
prescribed by it. Those who realize Karya Brahma or 


enter that Parabrahma form in order to enjoy everlasting 


bliss do not return to birth (ze, they have no re-birth) 
because they have no further re-births. If it is asked why, 
the reply is Sabdat Brahmaloka abhisampadyate na cha 
punaravartate iti, etc., which is a clear authority (for the 
position). The previous statement that the 7?ve« would 
have to experience further misery is untrue, because he has 
no other thing to enjoy except endless bliss in Brahmaloka, 
which is eternal and free from all misery. Those who 
meditate upon Karana Brahma also will at once realize 
Brahman and there will not be the remotest cause for 
their coming into existence again. This is declared in 
the Sruti texts. For it is said in the Bhagavad-Gita by Sri 
Krishna :— 
MATA: FAA ASS | 
WPI g Aras Fasten + IT N 
(aragitat—e—1§.) 
Abrahmathuvanallokah punarivartinorjuna | 
Mamupetya tu Kaunteya punarjanma na vidyaté M 
(Bhagavad-Gita, VIII, 16.) 
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(Oh Arjuna! When one reaches the home of bliss 
finally in order to realize Me, there is to him no such thing 
as a return to birth.) 

It must not be apprehended that there will be further 
cause of birth after reaching Vishnuloka, for it is said by 
Sri Krishna himself to Arjuna that there would be no such 
further cause for birth. Therefore, there is no contradiction. 
Hence it is that Bàdarüyana expressly uses the words 
A nüoritti sabdàt anüvritti sabdàt in a comprehensive and 
emphatic manner repeating the words twice over. The 
whole of the Brahma Wimdmsa has been here brought to 
an end in a very sententious manner by Badarayana. 
The quality of caza (consciousness) is that it is always 
desirous of seeking gzüza and it consists of mdyakhya nija 
sakti (i.e. it possesses an inherent power called ma@yd), by 
which Sarvésvara Brahman manifests himself to the worid 
in the form wpadhi consisting of £/ésa and karma and their 
results. With this, he, in combination with Prakriti and 
Purusha and their mutual interactions, brings into existence ` 
Mahat and the rest of the creation, though in the same way 
asaspider, which puts out from its body its finest fabrics and 
finally inheres into itself the whole of what it has put forth ; 
he himself entering into creation, sustains it by his power; 
through Prakriti establishes it; through. Karma gives the 
fruits thereof just like a Maharaja, who doles out the fruits of 
their labour to his servants, gifts for meritorious service 
rendered or punishment for mistakes committed by them; 
and finally at the end draws everything into himself in 
the form of upasamhara (i.e. destruction) and remains 
alone himself just as a vast ocean is seen with its series- 
of waves undergoing change every moment in the form 
of transformation effected by Mahéndrajala. So in pralaya: 
though the universe is seen in the vast ocean as a mere 
speck, thus proving that the world is different (&4zzzam) 
from the vast sheet of water, yet the Sruti says Savvam 
Lhaleidam Brahma tatjalani iti, meaning thereby that 
there is no difference between them. The apparent 
. difference that is seen is mere Vacharambhaua (2.¢., mere 
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expression and no more) just as the waves of the ocean 
and bubbles in the water which last but a moment. This 
is like wahéndrajala (i.e, jugglery). All living creatures 
in the world are so many rays of the sun, so many 
particles (amsa) of the Brahman, and are therefore sub- 
ordinate in character to him. Therefore, Prakriti and 
java behave as quite subordinate in character to Brahman 
and are both unreal and unrealizable just like things seen in 
the dreams and hence untrue. Also, Brahman himself being 
environed by Maya and being both separate and combined 
with 7iva, manifests himself in an extraordinary manner and 
yet is unaffected by faults. Hence he behaves quite indepen- 
dently and as the chief Atma of the paxchavimsati tattva™ 
in the 777. Like the threads which woven lengthwise and 
breadthwise form a cloth, he (Brahman) having joined the 
Jiva, as Karya and Karana, makes the /iva the bhokiatina 
(the enjoyer of the fruits).  /?vz being a lifeless jada, he 
remains manifest in the jada in the form of raza under the 
name of azd/ma. This same Paramatma is termed Para- 
brahman throughout the whole of the Vēdānta, as the essence 
of all its truths and he is realizable through samadamiadt 
sadAana by wise men, who keep mentally meditating on him 
—samamatma iti, sõ akam iti. Finally, realizing that it is 
not 7iva but only an illusion created by Maya which per- 
vaded him, he on the disappearance of the influence created 
by Maya, enjoys Brahmas&kshatküra. Then avidya, karma, 
dharma and adharma and all other causes of worldly 
miseries entirely leave him and he becomes a Mukta, as the 
Sruti says: 

Nathasya brünà utkrimanti iti (to him there is no 
expiration of life). 


“ Literally, the- twenty-five elementary principles of creation. 
The Sankhya philosophy so-called enumerates twenty-five /a£/vas Ot 
true principles. Its chief object is the final emancipation of the 
twenty-fifth /a/fva, i.e., the Purusha or Soul, from the bonds of 
this worldly existence by conveying a correct knowledge of the 
twenty-four other /af/vas and by properly discriminating the soul 


from them. 
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On the other hand, the 77va who is environed by Maya 
(Adaya 7a) meditates upon that same (Maya) form of 
Brahman. He who out of his incapacity is unable to medi- 
tate upon that form of Méyativikia Brahma (Brahman form 
free from Maya) has to go through avcharadi marga 
through the merit of his meditation upon apratikdlambana 
upāsana and thereby reach out of the environments of 
Brahmanda and go to Méya Saala form of Karana 
Brahman, who is Hiranyagarbha, and entering in him, out 
of the grace of Paramésvara, assume the /¢/avatava form in 
the end and enter into Parabrahma form, for it is said :— 

STANAR TATA | 
enm Rem aA ea 
: SK decedit. 
Upakrambpasamhiva vabhyasa afürvatà phalam \ 
Arthavidopapattischa lingam tatparya nischaye V 
(Brihatsamhtia.) 


This is the gist of all the Vēdānta in its symbolic 
devotion. Since Brahman is the one that remains in the 
end, it has to be held that it is what is proved by the whole 
Sankhya Sūtra, in which is embodied the jtva¢a¢éva in its 
entirety, without whose help Purvamtmamsa and its proofs 
would be rendered useless. It must not be said here that 
Brahman being stated to be akhanda, that it contradicts the 
principles of jtvatattvaniriipana.*® For if it were so, the 
Pratigna Sūtra at the beginning (4 thāthö Brahma fignása) 
ought to have been athazho Jiva-Brahmaikya jignasa iti. 
There would have been no necessity for a second pratigna 
to consider Brahman and jiva as akhanda (ie. undivided). 
For what is this e4#andata in Brahman (z2., indivisibility 
- of Brahman)? It Brahman and jiva were akhanda, why is it 
that throughout the Suévas it is nowhere seen clearly (that it 
is so). How could such a thing be invented as a matter of 
grace (daya)? And therefore such an invention is 

40 ‘This is the Advaita argument. If Brahman is aZ4azda, then 
the Advaitin would say that there is no place for the 7:76. This 
cannot be conceded, says Vignana Bhikshu. In that case I. 1. 1. 
would have been, he suggests, differently worded. - n 
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contradicted by Mumukshus, who accept only what is-clearly 
enunciated in the Sruti and leave off that which is left 
unsaid as contrary to it (Katham svaddhadhivan iti dik). 

Commenting on Sūźra I. 1. 1, Vignàna Bhikshu 
discusses at length the main principles of his interpre- 
tation. He says that abhéda is avibhiga lakshana; there 

‘is therefore sdmya between jiva and Brahman. The Sūtra 
does not clearly state that 77va is one with Brahman in the 
akhanda form. But it clearly states that iva and Brahman 
are radically different, as acceded to by the Sütras adhtkantu 
bhedanirdesat, etc. Even the Amsa Sütras treat of the 
terms 7iva and Brahman in terms of Amsa and Amst (the 
part and the whole). And, therefore, we have also to under- 
stand in the same way in the Brahma Mimamsa siddhünta. 

Even the Sütrakara Bhagavan Vyasa holds in the 
Sutra that Brahman and jiva are in the same relation as 
the father is to the son in the Amst bhava and Amsa. 
And, therefore, 7/?va and Brahman can never be said to be 
one like dasa. 

The Sankhya says that Moksha is the result of the 
gnana which the 7tva attains in recognizing the svartipa 
of Brahman when it loses the sense of aham. No more 
am I (ahambuddyddi nivartitobhavati). According to the 
Sankhya Siitva, the ego (I) vanishes and the 7?v« sees 
Brahman before him and says “I am before that Brahman 
who is my Atma and therefore I see him alone as my Atma ; 
I see no other." 

According to the Suz£ya Sütra, the jiva realizes that 
form of a¢matva whereby it enables it to call itself ' I am 
in the same form as Brahman. I can enjoy bliss as Brahman 
does. Iam a subordinate of Isvara” (Lsvavaparatantrah). 
This is the fundamental difference that exists between 
the present day wrong interpreters (Kukalpakandm) who 
state that 77va and Brahman form a single akhandatma, 
and the followers of the Sankhya and Naiyayika schools 
who consider that 7iva and Brahman are different from each 
other in the forms of sésZa and séshi (the remainder and 
the whole) in two (different) forms. 
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In the same way, according to the reasoning in the 
Yama Purana, the Sruti texts yeshata dtmdantarya- 
myamruteh ; samaütmeti vidyat; tatvamasi ; etc., are thus 
interpreted: /iva and Brahman differ so far as to be 
divided as amsa and amsi. Therefore, how can these 
two be called as one and the same? Being amsa and 
amsi in their true forms, the words /a/ and ¢vam remain 
different from each other. 

According to the Sruti text Tantvõpanishadam puru- 
sham prichchdimi (I ask that Aupanishad purusha ¢hus), the 
Vedas deal with Brahman and dima as their subject; so also 
declare the Smritis. Thus while Bratman and dima differ 
from each other as az:s$ and amsa, how can ài become 
finally one with Brahman (Brahmdimativagat: phalakatvat)? 
Atma results in attaining Brahmata as the result of gwüza. 
But not as the Sruti says :—Na cha tadatmyamidam sarvam 
sa Gémétz: I am. not one with Brahman but have attained 
a state of equality with Brahman; for the equality with 
Brahman has already been obtained. According to the 


Sruti texts Aztadatmyam iti, etc., which say that Brahman 


is the ultimate form of prapaucha in its svarūpa, the 
question arises whether the character of Brahman is divided 
from $rapaucha. Take ghata (pot) and the mrid (earth), 
which it is in another form; it cannot be said that rid 
is the ghata form. The answer is that sd is not the 
form of ghada, in its character. Similarly ché¢ana is not 


of the form of á/ma ; because ché¢ana represents the whole - 


and āna a part. Therefore in the expression éatvamast, 
the word /a4 denotes the all-pervading form of Brahman, 
and ¢vam denotes merely the part (i.e. the 727a) ; this shows 
the division of the part from the whole. This is the 
difference that prevails in the expression Za/vamus: and 
shows the difference between ‘vam and akam (yourself 
and myself)" both in their form and in their meaning 
(sabdarthatvat). The terms ** Myself ” and “My (akam 
and mama) do not convey the relationship of “ master” 
SS SSS __ nee 
47 Cf, with Sankara Bhashya, I. 1.1. 
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and ‘servant ” (svasvamt) as between them and therefore 
in the Patanjalt Sutras in the Sutra, Svasvdmi sakhyos- 
svariipopalabdluhetu samyoga tt, the term samyoga means 
the result of combining one with the other, sva with svümi. 
And therefore in the Sruti texts, A thihitha atma désa, 
aththathd ahamkara desa, etc., a repetition is seen. In the 
Sankhya Kürita, such a repetition is not seen- asma, 
name, nākam, etc.,—which plainly shows a clear difference 
between sva and svāmi. According to the Sdzkhya 
Karika, ütma in its entirety is prohibited from becoming 
one with Brahman (sve sudmyasya pratishédhat iti). But 
tma claims equality with Brahman (està atmatochckate). 
The fact of the 7iva addressing Isvara in terms of “ You " 
and ' I") cannot possibly maintain the unity of /?v« with 
Brahman as it would bea clear contradiction. By using 
the terms . “You” and "I" (Zvam and Aham) in 
addressing Isvara, a meaning contradictory to unity is 
implied. If the /?7« gives utterance through its mouth to 
the words (Zvaz and Akam), it is clear that the iva 
addresses one before him (Brahman) who is quite different 
from himself. Such addressing establishes the truth that 
Brahman and jiva are different. To indicate this difference 
between Brakman and 717a, the terms zvan and akam were 
used by the Guru in the text Za/vazzasz. The Sruti texts 
Nanyatostt drashtà svotà manià bodhya, etc., point out that 
it is none other than Pavamdima that the 7tva perceives 
before him and that it is none other from whom he hears. 
All this clearly shows that iva and Brahman are as 
servant (Za7Zz«) and master (svasvdmz). While this is SO; 
adhuntkas (modern teachers) while determining the mean- 
ing of the expression ¢atvamasi say that the expressions 
toam and akam denote ji only; and on the basis of the 
> ruti texts like Z0zz äźma, etc., interpret the meaning 
just as they please, following in this the common usage 
though the interpretation is not one warranted (by the 
text). In this world, if one asks, 'ZüAam;" (who am I); 
the answer appears to be “‘amukasthvam asi” (thou art this 
self) and nothing more. In our opinion, the expressions 
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tvam and aham, from the very nature of the meanings 
attaching to them, without contradicting (zahtyate), imply 
two different agencies, similar in form (sdmanyaripéenatya), 
conveying to the understanding two different beings with 
their respective characteristics. This is in conformity 
with the general usage current in the world. 

However, though the expressions ¢a¢tvaméva (That 
thou art) and évamévatat (Thou art that) are expressions 
mutually interchangeable (favaspava vyatihdva vākyam) 
and appear to expel a conclusive dissimilarity in meaning 
(vaidharmya) and a clear difference (44éda), still in order 
to release the 7zva from all the burdens of the samsara, 
through meditation and upäsana, and to realize Paramātma 
svarüpa, the two different forms of déma and Brahman 
are clearly explained without contradiction in svæ and 
svasvariipa, as postulated in the Smriti texts Zc%chä- 
pyévam sakalam jütam api sarvam pratishthitam ; sa eva 
jiwaha sukha duhkha bhokea, etc., which plainly indicate 
that it is the result of the meditation on Brahman in his 
undivided form (avibhdgéndpadsandm vidadhati). This is 
in accordance with the Smriti texts*® Vzbheda janaké 
gnānē nüsam Gtyantikam gale; dtmanddrahmanabhedam 
asintam kimkarishyati, etc., which declare that one who 
meditates upon God with the knowledge that he and 
Brahman are different from each other and who by his 
knowledge is able to distinguish between dharma and 
adhayvma and who, by-his attachment to his carnal 
body, which attachment is completely expelled by the 
true knowledge of Brahman, which he gains in the 
end, will at no time again speak of the ze and 
Brahman as avibhdga (undivided), all cause (for such 
postulating) having been removed. Again, in the Gau- 
tami Tantra is the declaration Yadi jivah parat 
bhinnaha kāryatāmēti suvrata, achitvameha prasajjeta 
ghatavat pandit mata, which says that if the iva is 
entirely different from Parabrahman, para meaning axanta 


48 Vienàna Bhikshu quotes the Vishaw Purana in support of his 
position. 
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or unending, then at the time of pralaya, according tc 
the declaration of the Advaita Sruti texts, even a life- 
less ghata (jar) would behave like an animate 72va and 
become capable of independent action. In such a case, 
according to the Smriti texts A. shétragnam chüpr mam 
viddhi*® (understand that I am the knower of all the source 
of origin) etc., amsa and assi would then have to be 
interpreted as indivisible. This results in a great contra- 
diction inasmuch as the difference between the terms as? 
and amsa, as explained in I. 1. 3 in terms of Brahman and 
Gtma will be rendered meaningless and we will have to 
interpret sai and saa as indivisible and this is obviously 
contradictory (dj). Those who are Tarkikas (logicians) 
usuall ignore that characteristic of indivisible unity 
(avibhaga lakshana bhédamapt), and consider only for the 
sake of meditation that @éma and Brahman are different 
terms (Bhéda và£yàm:) and thus in their opinion the Sruti 
texts which censure ēda (difference between äia and 
Brahman) are rendered inapplicable.. A mutual con- 
tradiction is thereby made to arise, so that finally in the 
Piavamarithtka stage, where meditation enables the realiz- 
ation of Brahman, the position reached is one of BAēdā- 
6héda, which renders the meaning of the Sruti texts fruit- 
less; and for this reason, the d/éda Siitras which champion 
the eda position (bhedasidhaka)®° Adhikantu bhéda 
nirdésat, etc., which declare d4éda, conclusively prove that 
jiva and Brahman assume the divided condition (wibhaiga 
vipa) of amsa and amsi. And therefore throughout, from - 
the beginning to the end, continuously, the jiva and 
Brahman prove to be two distinct forms naturally, eternally 
and truthfully, divided from each other and the idea that 
ja and Brakman are one and indivisible (Ze, without a 
division between-them) and that the 7?va becomes one with 
the Brahman through an accidental change, is only a charac- 
teristic mode of expression (Vdachévambhana mütramit 
viseshaha). This is generally what the defenders of 
+ Bhagavad-Gita, XIII, 3. 

© Bhedasüdhaka bheda sutréshu, etc. 
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Brahmadvaita declare when they speak of *à/ma being 
- one with Brahman”. 

This is further dealt with in the third Süzra (Tattu 
samanvayat) where the difference caused by the mu- 
tual contradictions of the Brahmadvaitins is clearly 
explained and the fact that the 7%va is absolutely dif- 
ferent from Isvara (/?vád atyanta bhinna éva Isvaraha 
Brahmasabdartha iti) is the meaning conveyed by the 
term Brahman. This is the final conclusion (7/£ siddhaha). 
- And in that this is the greater peculiarity, vzz., maya, 
which is quite different from 7?va, is the chief cause of 
creation, etc., of the world. And accordingly it is always 
Brahman's will to inculcate into Maya the power of 
such creation. And therefore the word azsvarya implies 
the prime meaning of the term Braman in which exists the 
state of his being the Lord (Isdsya Isatvam) (over 
Prakriti, Jiva, Srishti, etc.). This saéd is the distinguish- 
ing property of Brahman, which he controls in avanta 
aisvarya. All these peculiarities are the characteristics of 
Brahman. The Sruti texts Satyam guanam ananiam 
Brahma; tadéva Brahmatvam viddhi ; n&dam yadidamu- 
pasate; sikshichéta kévalo mirgunasya ; athàta üdéso nēti 
neti, akarlachuitanyam chinmütram sat ; etc. declare the 
above truth. In the Smriti texts Gzüzaméeoa param- 
brahma gnünam bandhàya neshyate, gnandimaka midam 
visvam. nagnanat bhidyaié param, etc., according to 
Audulomi, in the Sütra that will be referred to below, 
the chit in ü£ma forms but a part of the whole Parabrakman 
and therefore jiva and Brahman are relatively as tanmütra 
and déma"? i.e., the part and the whole. Some logicians hold 
the invented view that á/»« is enveloped in Sakti 
(upādhi visishte saktim), from which they argue that on 
account of vyavakdra, Brahman is independent of his will 


SS ee 2 
öl Gnāna is Parabrahman himself; guana desires absolution 

from dandha (ties of this world); this universe is of the form of 

gnána ; there is nothing else greater than gvana. | 
52 A primary or rudimentary atom. Cf. Jivõ alpaha in contradis- 


tinction to Brahma stitla, 
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and déma is subordinate. In this way, the 7%va and 
Brahman behave in the relationship of sua and svāmi 
(servant and Lord). This idea is the result of foolishness 
(avivéka). In the same way, the terms pavamdtma, para- 
müsvara and other (similar) expressions are said to mean 
peculiar states of Chaztanya with varied saZZ ; for it is said 
in the Smriti”? texts— 

aga decdída: ded VaN.) 

sfr Tala ATA Weead aia, etc. N 

HANIA sa, etc. I 

Vadanti tat tatvavidaha tatvam yadgnünamadvayam ; 

Brahmeti Paramatmet: Bhagavan iti sabdayate itt, etc. ; 

Anüdirüpaschinmütra iti, etc. 

These texts declare that the: very idea of birth as 
being due to any cause is contradictory to the Smritis. 
Chaitanya is not a mere characteristic of a/ma; but 
if exists in an indivisible manner as substance and its 
property (dharma and dkarmi) and is called Chaitanya 
(dharma dharmi vibhüga stinyaschétanah) just as a luminous 
body is connected with its luminosity (¢é7ddravyam 
prakasikam prakasa itt), always co-existing with each other 
in such a manner as to be declared to be almost one, 
agreeably to the maxim “So significantly small as to 
merit being ignored ” (/aghavadékatvasyaiva nyayatvat). 

Briefly put, the viewpoint of Vignàna Bhikshu is that 
the Brahma-Stitras do not aim at establishing the azkya of 
fiva except to state his relationship to Brahman as its final 
goal It starts with 7Zgwüse and ends with azāvritti (idam 
Sastvam jiva nirūpana param na bhavati), As the work starts 
with the Sūtra Azhatho Brahmajignasa, it relates purely to 
the discussion of attaining Brahmavadhi. It is for this reason 
that the last Suva also discusses the Brahman in bringing 
the argument to a close. All those who are experts in 
differentiating dima from Brahman (/a£parya grahaka 
lingdndm) realize that in order to know Brahman, the aid 
ofthe Sankhya Sdstva is necessary. It is only Sankhya 


53 Srimad Bhagavata, I. 2, 11, 
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Sdstva that expounds the theory of jivatattva and in that 
‘Sds(ra alone, can it be studied and understood. That 
would also enable us to get a proper insight into the Pūrva 
Mīmāmsa. But for these purposes, a knowledge of the 
Sün£ehya Sdstva would be of little use. If the Saxkhya 
Sdstva is neglected, Pūrva Mīmāmsa also becomes useless. 
If the Pūrva Mīmāmsa treats of karma, the Sdnkhya treats 
of gudua;** the one being complementary to the other. 
According to Süx£kya Süstra, at the end, the Adhikari 
attains sãyujya by achieving Brahma rūpa and not by 
Brahma aikya. Brahma sabda is imbedded, says Vignàna 
Bhikshu, in the Sazkhya Sdstva; when that word is used, 
it should, he says, be understood as indicating /?va/a£fva 
according to the Saukhya Süstra.?? Therefore, it must not 
be held that the 7zva should be understood in terms of 
Brahmānda in its entirety (akhandatayé); for such an 
interpretation would become contradictory (vatyarthyam). 
This is, he says, the whole gist of the Brakma-Stiiras taken 
as a whole. This being so, to interpret the first Sūtra 
Aththaths Brahmajignasa as meaning /iva-Brahmatkya 
jignüsa would be against the avowed object of the Savas 
(pratigna sü£ram yujyate). Mumukshus cannot go any 
other way than this; in fact it is unthinkable that they 
should. Azéya being taboo, then, Brahmatva is obtained, 
according to Vignana Bhikshu, by sülobya and süyujya by 
sahavisa bhiga matra. This is rendered clear by his 
comments on IV. 4. 21, Bhogamatra samyalingachcha, 
which he interprets as postulating only sahavasa bhogamatra, 
which'nelnierpretsas Vii ae ne 

" C). Bhagavad-Gitá, II. 99:— ' 

Vasha tē abhihita sankhyé buddhiryoge ivimam srunu \ 
Budhyà yukto yaya Partha karmabandham prahasyast 

‘Commenting on this s/oka, Anandatirtha, in his Gita-Bhashya, 
explains the word Saukhyam as meaning gnàánam and quotes the 
following Bhagavadvachana from the Vyasa Smrithi as his authority 


for this interpretation :— 3 ARA FE 
Suddhaina tatva vignanam sankhya mityabhidhiyata iti. 


55 Tn Sankhya, Brahma stands for 2; Pranava for 1; Vēda for 4: 
Tattva for 25; and so on. 
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44, the happiness of living nearby. He suggests that 
Brahmatva is attained by sarvavyapakatva. This is the 
phala aimed at by 72gàsa. This Süźraæ says beyond this 
point he cannot attain to the great powers of creation, etc. 
Those are reserved to Paramésvara only. According 
to: Sruti text, Sosxute sarvüm kamin saha Brahmana, 
Parabrahman is an object of adoration by those who attain 
Brahmatva (Srutau Brahman pavabrahmano pasyéna 
ityarthaha)®* Vignana Bhikshu approvingly quotes the 
Bhagavad-Gità text, Sarvam samipnoshi thathost sarvaha 
(Bhagavad-Gità, XI. 40). It is not said, he says, that 
Parabrahma. mūrti (svariipa) has been attained and that 


59 Bhagavata, II. 9.20, wherein the avadAi is thus fixed :— 
pumsam maddarsanavadhihi. The full text is as follows :— 
at AT HAA AA ANTAST | 
wd a: Tara: dui agaa: U 3-3-30. 
Varam varaya bhadramnlé varésam mabhivamchchitam | 
Sarva sreyah parisramah pumsám maddarsanavadhih || 


This may be translated thus:— ‘The highest object that one 
should aim at to attain eternal bliss as the result of his exalted 
penance is to obtain my grace iz my very presence, which is the limit 
of the Highest reward The avadhi is the attaining of the presence of 
Brahman. Vijayadhwaja, the commentator on the Z4&gava/a, com- 
ments thus: zzaddarsanameva sarvasréyasam phalam iti. It is " Jabhate 
Brahmadarsanam”’ and not "JabAate Parabrahmadarsanam” that fixes 
the avadhi. Vijayadhwaja belonged to the Pejawar Mutt, one of the 
eight Udupi mutts. He was eighth in succession to Sri Madhva- 


"chàrya in that mutt,—his predecessors being Adhókshaja, Kama- 


laksha, Pushkaraksha, Amarendra, Vijaya and Mahéndra. From 
Mahéndra there were twenty successors, the svami in 1923 being 
Visvamanya. Visvamanya died during the life-time of his guru 
Visvagnya. His disciple is now the svàmi of this mutt. Since 
Vijayadhwaja was eighth in succession from Madhvacharya, allow- 
ing twenty years for eaeh successor of his, Vijayadhwaja should 
have come about 160 years after Madhvacharya. Since Madhva- 
charya was still living about 19760 A.D., we may have to set down 
Vijayadhwaja to about 1486 A.D. This would bring him down to the 
middle of the fifteenth century A.D. We may not be far wrong 
if we set down Vijayadhwaja to about the beginning of the sixteenth 


century, 


* 
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akhilakārya kavanatva has been attained by the mumukshu. 
Hence, 7agadvyapara is denied to him (jagaduyaparva nāsti). 


Isvara rüpa is of two kinds—Brahman and Parabrahman. 


While Brahmatva may be reached, Parabrahmatva cannot be 
reached by the mumukshu. And Brahmatva is attained 
by sd@lokya and sdyujya, by enjoyment in company with 
Brahman (sahavdsa bhoga miétra). After the completion of 
that é46ga by such Züzya- Brahmani (t.e., those that 
have attained to Brahman status through work—such 
work having been accomplished for the purpose of 
obtaining such bh6ga)—/atbhoga samaptyanantaram—they 
secure release, z.e. absolution from returning to re-birth 
(punardvritti janma nāsti). Because, it is so declared: 
Brahmalokamabhisampadyaté na cha punardvartate na 
cha punarüvariate iti sabdaprümümnyüt. But a kārana 
Brahmani who thinks that there is a greater bliss to 
which he is entitled commits sin, as the result of which, 
he will have to return to re-birth, being ousted out 
from the status of Brahman (u¢sargzki). This is the 
prime difference—between Züzys Brahmani and Zàüzaxa 


Brahmani. Those that attain Züzaza Brahmatva, to them ` 


there is no punarāvritti. This is a settled fact (apunara- 
vrittir niyata). According to Vignana Bhikshu, therefore, 
there are two kinds of Brahmatva—arya and Zàzaza. 
Those who attain the first, attain to bliss only temporarily ; 
and those who attain the second, enjoy eternal bliss. 

Vignanabhikshu’s settled view is that /?»2 may attain 
to Brahmatva but not to Parabrahmatva. He postulates 
two kinds of Brahmatva: Aarya and Züraza. He describes 
the java in terms of Brahman. Anandatirtha, the other 
great teacher who postulates duality, holds that from 
Brahman to the barest green grass (Brahmaat trinantha 
paryantam) belong to the class of 7tvardsz dependent on 
Parabrahman. These /tvardsts are further divided off 
into different classes, which may, through the grace 
of Parabrahman, attain to Brahmatva. Anandatirtha de- 
scribes 7iva under three heads: (1) Déva, (2) Manusha, 
and (3) Danavah. 

R T 
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Piet sug WW WIEN FATA: | 
E EHE AANA ME ES n 
amarag 1 ERAR | 
aaa RAI a «reregaatem N 
(mamana aad FT, 9. cv-<e.) 

Trividha jivasanghastu deoa münusha danavah \ 

Tatra déviha mubtiyogyà manusheéshu uttamasthatha \ 

Madhyama manusha étu sritiyogyGh sadavvahe | 

Adhamā nirayà yaiva danavastu tamolayàA V 

(Mahabharata Tatparya Nirnaya, Y. 87-88.) 

Jivas are divided into three classes: dévas, men and 
rakshasas—of these, dévas are always fit for s:££: ; superior 
men are also so; those of the middle class are subject to 
syishti, sthitht and Jaya in succession; and inferior men 
will continue for ever in Zazzas.* 

Vignana Bhikshu in commenting on IV. 4. 22 Azàvritt 
sabdat anavrittisabddt further quotes the following verse 
from the Bhagavad-Gita :— 

SATIS: JURASN | 
Agia g secs Gases a aa du 

Abrahma bhuvanallokah punarüvartino Arjuna\ 

Màmupelya tu Kauntéya punarjanma na vidyate V 
and says that naturally there is no Gv7z//; from Vishnu- 
loka. But there is àv7z/£i (yet) from Vishnuloóka to those 
who did not believe the confidential word (vissmaranēna 
aplavakyé) mimupétya, i.e., that they are near me. By 
mam, etc., here is meant that the 77va has reached Para- 
matma and is near him. To those who believe that they 


178 


o" In Vishnu Tattva Nirnaya, Jayatirtha designates the two 
opposing theorists of Dvaitins and Advaitins as Bahujiva vadins 
and Ekajiva vàdins. See T. R. Krishnachar's Vishnu Tattva Nirnaya, 
Kumbakonam Edition,, page 12, line 1. 

4 Mämupētya : This is interpreted by Vignàna Bhikshu mam- 
ttyanena Paramütmana éva uktaiva?, i.e., what is meant by “me” is 
Paramátma. Mamupetya is thus taken in its literal sense mam4-upa-t- 
yelya, i.e., approaches near to me, i.e., having reached me, he shall 
not have any return. Vignana Bhikshu is for sa/e&ya and samipya 
and not s2yu7ya in the sense of aikya, 
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are neay Paramatma, there is no Guvit/z; but to those who 
disbelieve In being zear me. but assume that they are 
one with me (by azkya) there is àvzi/Z. These are dis- 
believers in the afta vakya pronounced by Sri Krishna. 
The Kärana Brahmani of Vignàna Bhikshu fall under this 
category of disbelievers in the à2/a vü£ya ; and the Karya 
Brahmani are believers in the à2/2 và£ya. 

Vignàna Bhikshu is thus a dualist: he postulates 7?va 
and Parabrahman; he denounces azkya; he suggests that 
moksha is attaining sdlékya and sdmipya; and he limits the 
import of sdyu7ya to sämīpya and not azkya. In keeping 
with these views are the sentiments expressed by him in the 
mangalachavana slokas appearing at the end of his work. 
These may be thus set down :— 

While Brahman and the rest have been unable to explain clearly 
Brahma-tattva in this Vedanta Sadstra, my attempt and labour in try- 
ing to expound it clearly is a daring attempt (séAasam), which "' Lord, 
I beseech you to overlook" (Bhagavān chchantumarhasi). But my 
attempt cannot afflict my spiritual intellect with misery even to the 
smallest extent, while my mind is all engaged in meditating upon 
Thee who is ever revelling in the ocean of bliss free from all worldly 
fever and who is without beginning or end. 

Even if it is said that some amount of fault (aparadha) is 
attaching to me, whether I am conscious of it or not, because of 
making this attempt, even in that case, Thou art the sole agent 
in me for all that, for we are like so many puppets moved by 
strings (déruyantra sama vayam)” 

Even if I acknowledge that I have committed any fault I disown 
it because the doer of it is the chidatmaka (pure consciousness) in 


. me, who, lacking wisdom, has prompted me to that which consists 


of dharma and adharma. r 

I pray that the Lord may grant me absolute absolution from all 
misery for this holy service of mine—in trying to expound the 
sāstras, out of my pure will. 


5° Cf. Anandatirtha : 3 X 
an «resi AT ATA RARA: | 
IRIIRIA ARAM: TAT S 
| (erre aeter STER ETTST) 
Vatha darumayi yoshà narasthira samahitaha \ 
Ingayati angamangani thatha rüjan imah praj&ha V dd 
(Brahma-Sitra-Bhashya quoting from Mahabharata, 
Santiparva, Mokshadharma.) 


. $ 
CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


| 


E 


180 INTRODUCTION 


It will be seen from the above that Vignàna Bhikshu 
writes as a confirmed dualist. He does not pray for 
moksha but only for the absolute remission of all misery. 
This is entirely in keeping with his repudiation of the 
Jiva-Brahmaikya theory. j 

Vignāna Bhikshu refers to Purvvachiryas when com- 
menting on I. I. 2, where he propounds the view that 
Purvāchāryas hold that Paramātma is dh0k¢a-purusha, 
As already remarked in the same context, he adversely 
criticises the Advaita teachers by describing them as 
kukalpakas (1.1.2). In this connection he refers to them 
as “present-day people" and disapproves of their re- 
presentation that mukhya-dtma and gauna-Gtma, which 
according to him are fundamentally different, are one. 
He styles their argument as a wrongly invented one. He 
claims that the followers of the Sankhya and Naiyayika 
systems consider and hold as proved that d@¢matva con- 
sists, in its essence, in the acquired grade of quality 
attained by the G¢ma—chattanya phala yogyatà riipa mütram. 
There can, he remarks, be no contradiction to this state- 
ment. 

Baladeva and His Works. 


Baladéva is another commentator on the Brahma- 


. Stitras. He interprets them from the Dvaita point of | 


view, though he follows Chaitanya, the great resuscitator of 
Vaishnavism in Bengal. Baladéva’s preceptors were 
R&àdhàdàmodara and Pitambara, of whom the former 
belonged to the Kanyakubja country. His commentary is 
known as Govinda Bhashya, so called after Lord Govinda, 
at whose command it is said to have been composed. It is 
mentioned in the introductory part of one of Baladéva's 
works (the Siddhantaratna) that the Bhashya was made 
known to him by Lord Góvinda in a dream. Tliis statement 
is re-affirmed in the Siddhantatippani, another of his works, 
as well. Either for this reason or otherwise, Baladeva was 
also known as Govinda or Govindaikantin and had the 


‘title of Vidyabhiishana. There can be hardly any doubt 


that he based his interpretation primarily on that of 


» 
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Anandatirtha. Thus in his Bhdshya, Govinda refers to 
Anandatirtha and states that he follows his doctrine of 
Dvatta in accordance with Chaitanya’s view. He later 
wrote, in support of his Bhdshya, another treatise called 
the Szddhaniaratna, also known as Govindabhashyapithika, 
which means Ax Introduction to the Govinda Bhashya. 
This is a work in eight chapters on the Dvaita system of 
Vedanta from Chaitanya’s standpoint. Three of the 
chapters in it are devoted to the rejection of the Advaita 
system. To explain the meaning of this work, Govinda 
wrote a commentary on it called the Szddhantaratnuatippant. 
In this last-mentioned work, he refers to one Pratüparudra 
Gopáladàsa, a king of the Utkala country, and to the 
latter's guru, who was one of his own ancestors. Another 
work which he wrote is Kvishua Chaitanyümvita (see 
Madras T.C. of Sanskrit MSS., IV, i. B, No. 2989 
(a) and (4); also No. 2990; Madras D.C. IX, Nos. 
4649 to 4657), which sets out the essence of Chaitanya's 
teachings. A fourth work that has been assigned to him 
is the Praméya Ratnavali which is highly popular in 
Bengal. MS. copies of Góvinda's Bhashya are met with 
largely in the Ganjam District of the Madras Presidency, 
which is close to Orissa and Bengal where the system of 
Chaitanya is predominant. - 


His System based on Chaitanya's Teachings. 


Chaitanya was, according to one set of authorities, 
born in 1486 A.D. and died in 1534; according to 
another, he is said to have been born in 1485 and died in 
1533. His family belonged originally to Orissa and subse- 
quently emigrated to Navadvip in the Nadia District of 
Bengal. The system. of Anandatirtha had been largely 
followed in parts of the Orissa country for over two 
centuries before the birth of Chaitanya and had spread 
north-westwards to Benares, Prayag and Gaya. The Gaya- 
wals had embraced it long before the birth of Chaitanya. 


Naraharitirtha, after whom the Uttaradi Mutt, the chief 


Mutt of the Madhvas, is named, belonged to the old Kalinga 
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B country. Through his influence—he was evidently a 
: Minister and wielded some political power—Madhvaism 


soon spread to Puri, the great religious centre of Orissa, 

2 from thence it pressed on to Bengal where it laid the 
foundation, first for the cult of Vishnusvami and later for 

that of Chaitanya. Vishnusvami developed the Krishna part 

of Madhva’s religion, while Chaitanya carried it still further 

by including in it Radha as well. Otherwise, there is 

really little to distinguish the Vishnusvàmi and the: Chai- 

tanya cults from Madhvaism. Two Madhva writers promi- 

EE nently stand out in the work of popularizing Anandatirtha’s 
| religion in Bengal prior to the rise of Chaitanya. These are 
Vishnupuri, who lived in:the thirteenth century and Madha- 

> vēndra Puri, in the fifteenth century. Vishnupuri, by his 
E famous work Bkaktiratnāvali, also called Bhagavad Bhakti- 
^ vatnamdala, made the themes of the Bhagavata Purdua not 
E only popular but also beloved of young and old in Bengal. 
ERA. This work is really a treatise on Bhakti based on a number 


: E of stanzas taken from the S7t Bhadgavata. In the colophon 
vj found in it, it is stated that Paramahamsa Vishnupuri was 
e its author and that he was the disciple of Sri Purushottama 


(Srimanpurushottama charanüravinda kripa imakaranda 
bindu pronmilitha vivéka, see Madras D.C. of Sanskrit 
MSS., XI, No. 5144, pp. 3942-3944).°° Madhavéndra Puri 
appears to have been an equally popular teacher. He 
made the religion of Krishna better known among the 
people and won a large and influential following. Among 
those who became his disciples were some who moulded 
the religious life of Chaitanya. 
——————ÀÁÉáÀálu t uU is ER 
° In the Madras Catalogue quoted, this work of Vishnupuri and 
his other works are included under the head '' Vedanta: the Philoso- 
phy of Vallabha". As will be seen, this is not a correct representa- 
. tion of Vishnupuri's philosophical position. Vishnupuri was really 2 
follower of Madhva and his work is a development of the idea 
underlying Anandatittha’s Bhégavata Tatparya Nirnaya. His guru 
Purushéttama was evidently a Madhva ascetic and the title 


Paramahamsa assumed by Vishnupuri indicates that he also belonged 
to the ascetic order. 
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Chaitanya's Indebtedness to Madhvaism. 

l Chaitanya may thus be said to have begun his 
religious life as a Madhva and to have developed some 
aspects of Madhva's religion on his own lines. It is 
not surprising, therefore, that we find Chaitanya's first 
initiator into the mysteries of the Bhakti cult was Isvara 
Puri, the Madhva guru at Gaya. The significance of 
this initiation, which occurred in 1508 A.D., will be 
readily imagined when it is stated that the worship of 
Krishna is to this day the predominant cult at Udipi, 
the centre of Madhva's cult. From the day he was initi- 
ated by Isvara Puri, Chaitanya became an ardent devotee of 
Krishna and dedicated the rest of his life to his service. 
Chaitanya's principal assistant in spreading his religion 
was Nityànanda, another Madhva Sawyüsiw. Finally, we 
have to note that the teacher who, in 1510, initiated Chai- 
tanya into Sazyüsa was Késava Bharati, who was also a 
Madhva guru. Among the principal places visited by 
Chaitanya in his grand pilgrimage of India were Sri 
Kürmam, Simhüchalam, Srirangam and Udipi,—all places 
specially sacred to Madhvas. At Sri Kürmam are the 
inscriptions of Naraharitirtha, the direct disciple of Ananda- 
tirtha, the founder of the Dvaita system, dated in 1281 
and 1294 A.D. (M.E.R., Nos. 290 and 291 of 1896; see 
also Æ.Z., VI, 260-68.) Among the other places mentioned 
as having been visited by Chaitanya in his tour is Vidy&- 
nagara, which has been generally identified with Rajah- 
mundry, which at least seems doubtful. Chaitanya was 
born in the year in which Saluva Narasimha I usurped the 
Vijayanagar throne, and 1534 A.D., the year of Chaitanya’s 
death, falls in the reign of the Vijayanagar King Achyuta 
(1530-1542 A.D.). The forty-eight years of the lifetime 
of Chaitanya are accordingly covered by the reigns of the 
greatest Vaishnavite kings of the Vijayanagar Kingdom, 
viz., Saluva Narasimha I (1486-1499 A.D.); his son 
Saluva Narasimha II (1493-1509 A.D.) which period 
includes those of the usurper Narasana Nayaka (or Vira 
Narasimha I) and his son Vira Narasimha II; Krishna 
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Déva Raya the Great (1509-1530 A.D.); and Achyuta 
Déva Raya (1530-1542). Vijayanagar was, during this 
period, the most flourishing centre of Vaishnavism in 
Southern India and Chaitanya could not have missed it—the 
more so as it was located in the famous Kishkinda of Puranic 
fame—in his travels down south. As Vijayanagar was 
long known as Vidyanagar, the Vidyünagar of Chaitanya’s 
chroniclers will have to be identified with Vijayanagar. 
As R&münanda Raya is, however, said to have been 
Governor of Vidy&nagara on behalf of Prataépa-Rudra, the 
king of Orissa, it has to be concluded that the chroniclers 
have by a mistake made him the Governor of Vidya- 
nagara, the capital of the Vijayanagar Empire instead 
of describing him as the Governor of a grovince of the 
Empire of Vijayanagar.” 
Baladeva’s Commentary based on Anandatirtha’s. 


It will thus be seen how close was the contact between 
Chaitanya and Madhva teachers of eminence of his time. 
Like Anandatirtha, who was the first to stress the impor- 
tance of the Bhagavata-Puvina (see his Bhagavata Tütparya 
Nirnaya), Chaitanya and his followers based their teaching 
on the Bhdgavata. Anandatirtha was probably the first 
to rest the practical part of religion on the Brindavan-ltla 
as it is set down in the Bhdgavata, though he did not go 
beyond it. Chaitanya developed it by making devotion to 
Krishna—in conjunction with Radha, evidently under the 
influence of the religious systems of Nimbarka and Valla- 
bha—his exclusive cult. With these close associations 
with Anandatirtha’s system of thought and teaching, there 
will be little difficulty in appreciating the position of Chai- 
tanya and his followers in the philosophic approach they 


?* Ramananda Raya was evidently a poet. There is a drama in 
five acts, called Jaggannathavallabhandtakam, having for its plot 
the love-story of Ridha and Sri Krishna, attributed to him. In it, 
he describes himself as the son of Bhagavadanandaraya and states 
that he wrote the work at the instance of King Gajapati Pratapa- 
Rudra Déva. (See Madras T.C. AMSS., V,i. A. R. No. 4198, pp. 


6192-6194.) 
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make in interpreting the everlasting theme of Tattvamasi. 
There is current a tradition that Chaitanya himself wrote 
a commentary on the Brahkma-Siiéras but such a work has 
not come down to us. But the commentary of Baladéva 
alias Govinda, above mentioned, is from the Chaitanya 
viewpoint, though admittedly it is based on the Bhashya 
of Anandatirtha. Baladéva could not, having regard to the 
indebtedness of Chaitanya to Anandatirtha’s School, have 
materially departed from it. Hence the frank confession 
in the introductory verses of certain of his works (see 
SiddAhàntaratna and Siddhdnutaratnatippani) that his inter- 
pretation is based on Anandatirtha’s as understood by 


Chaitanya. 
Date of Baladeva. 


The date of Baladéva has to be fixed with reference, 
first, to the period of Chaitanya, after whom he came, and, 
secondly, to the time of Pratüpa-Rudra Gopiala Dasa, 
King of Utkala (Orissa) country. The lower limit is fixed 
by the date of Chaitanya’s death, 1533 A.D., while the 
upper limit has to be fixed with reference to the period of 
the king of the Orissa country mentioned above. This 
king was evidently a later king of that Province, who 
is not otherwise known to history. We may not be 
far wrong if we tentatively set him down to the beginning 
of the eighteenth century—a century after the time of 
Pratapa-Rudra Déva, the Gajapati king who. was the 
opponent of Krishna Déva Raya, the great Vijayanagar 
king.? This would give sufficient time for the period 
covered from the death of Chaitanya to the rise of Bala- 
déva. Mr. Sewell, in his Zis£ of Antiguities, mentions 
a grant by one Pratdpa-Rudra-Narayana-Deva dated in 
1728 A.D. found at the Jagannithasvimi temple at 
Balaga in the present Chicacole Taluk, Ganjam District. 


o2 Apinceuoton of this Pratüpa-Rudra is to be seen at Sri 
Kürmam dated in Saka 1425 (—1508 A.D.), see MER. No. 346 of 
1896. Pratāpa-Rudra’s minister Bhattacharya Sürvabhauma 15 said 
to have been converted by Chaitanya to his religion. It was the 
first great event in the career of Chaitanya as a religious teacher 
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Evidently there was a line of kings of the old Gajapati 
dynasty who set up some sort of rule in a part of their 


ancient kingdom down to the eighteenth century A.D. 


Suka and His Commentary. 


Suka is still another commentator on the Brahma. 
‘Sutras of Büdaràyana. His work is known as the Suka- 
Bhashya. This work is known in print in the Telugu 
script, having been printed in 1892, at Bangalore. Copies of 
this edition are difficult to secure to-day and there is, so far 
as is known, no other edition of it. In the Avatarika 
to the Telugu edition, it is mentioned that the MS. copy 
from which it was printed was originally in the possession of 
one Mr. Venkatachalayya, a follower of the Bhayavata- 
matha, who was many years ago Amzldar of Dodda Sira, in 
the present Tumkur District, Mysore State. Its existence 
having come to the knowledge of Sri Krishn&nanda Svami 
of the Smartha-matha—a/zas Bhagavata Sampradaya-matha 
—of Talakad, in the Mysore District, he requested Mr. 
Venkatachalayya to make a present of the MS. in his 
possession to the Bhagavata-matha, which he did. Sri 
Krishnananda Svámi subsequently directed that a copy of 
the MS. should be made and from it, the Telugu edition 
was, it would seem, printed by order of the Svàmi. These 
facts are vouched for in a Syimukha granted by the Svami 
to Mr. Venkatachalayya, which is found printed in the 
introductory ‘part of the Telugu edition. In this Srtmukha 
it is also mentioned that Suk&chàrya was the first guru 
(mula guru) of the Bhagavata-matha at Talakad and 
that its original image of Sri Venugopala Mürti in it 
had been worshipped by him and that .$v? Bhagavata, 
which is the essence of all Védanta, has been its 
Suddhünia grantha from time out of memory. Also, 
that the Swka-Bhashya composed by the first guru Sukà- 
charya, had been the Bhashya accepted by the matha 
and that the MS. containing it had been lost in a theft that 
had occurred at the matha in the time of Sri Krishnünanda 
| Svàmi, the first of that name and the predecessor of the 
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Svdmz of the same name who issued the Svimukha above 
referred to. Since then Sri Krishnünanda Svami II 
had been on the look-out for a copy of the Bhashya, 
which at last he found in the possession of Mr. Venkata- 
chalayya at Dodda Sira. The further statement is made 
in the Svtimukha that Mr. Venkatachalayya's Telugu 
MS. was itself a copy of a grantha palm-leaf MS. found 
at Ten-Tirupati, a place in the Tinnevelly District of 
the Madras Presidency, where it was found in the posses- 
sion of a follower of the Bhdgavata-matha. The S» 
mukha is dated in the cyclic year Khara. Khara cor- 
responds to 1854 and 1914 A.D. 

The question arises who is this Suka, or Bhagavad- 
padacharya Sukacharya as he is termed, after whom the 
Bhashya known as Suka-Bhashya goes and when approxi- 
mately did he live and where. The materials for answer- 
ing these questions are not ready. The Suka-Bhashya 
itself does not afford any definite clue as to the date of its 
composition. Nor are the legendary tales connected with 
the name of Suka of a character to enable us to infer 
anything certain about him or his date. That Suka is 
claimed as the founder of the Bhagavata-matha—also called 
Smürtha-matha—at Talakad and that his Bhashya is taken 
to represent the views of that matha, we have seen above 
from the Syimukha referred to. Of this matita at Talakad 
and its Svdmis, the following information has been brought 
together and published in the Mysore Gazetteer? :— j 

There is a Smàrtha matha of the Bhagavata-Sampradaya at 
Talaküd presided over by a Sanyasi of the name of Bala- 
krishnànanda Svàmi. A village named Koppala, a few miles 
from Talakad, belongs to this matha; and from this circum- 
stance the mafha is sometimes called Koppala mathe. The 
Svami is said to be descended in spiritual succession from 
Padmapadacharya, the immediate disciple of Sankaracharya, the 
three Svàmis that came after Padmapadacharya being Vishnu Svàmi, 
Kshira Svami and Krishnananda Svami. In apostolic succession to 
the last, after a long interval came Abhinava Balakrishnananda 
Svami, eee disciple was Balakrishnananda Svāmī. The disciple 


93 Mysore Gazetteer (1980 Edn.), V, 848-49. 
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of the latter is the present Svami. The god worshipped in the 
matha is Gopalakrishna. The agent of the matha possesses a 
manuscript containing the Sthalapurana and certain quasi-historica] 
matters relating to Vijayanagar, the Talakad chiefs and the Mysore 
kings. He has also two palm leaves containing copies of two 
inscriptions which register grants to the matha by Madhvamantri 
and by a Talakad chief named Chandraseékhara. Wadiyar in 
Saka 819 and 916 respectively. The former inscription is printed 
as T.-Narsipur 47. There is an anicut or dam across the Cauvery 
near Talakid which is known as Madhvamantri-Katte, the 
Madhvamantri who built it being supposed to be Vidyaranya. The 
manuscript referred to above contains a verse giving Saka 816 
as the date of the construction of the dam by Madhvamantri, 
nearly 500 years before Vidyaranya’s time. The Madhvamantri 
who built the dam is probably identical with the Madhvamantri 
of the Goa plates (see M. 4. R. for 1909, para 91) who was 
a contemporary of Vidydranya. With regard to the Talakad chiefs, 
the manuscript informs us that the first chief Somaraja Wadiyar, 
who received a few districts as an Umbali from Vidyaddéva Raja 
of Anegondi, ruled from Saka 785 to 837. It was the second 
chief, Chandrasékhara Wadiyar, who is said to have ruled from 
Saka 838 to 915, 78 years, that made the grant to the ma/ha in 
Saka 916. Other Talakad chiefs are stated to have reigned for 
91, 86, 84, 76, 85 and 87 years each. These statements are enough, 
in the opinion of Rao Bahadur Narasimhachar, to show the valueless 
characters of the manuscripts. 

Though this is so, there is no need, in the present 
state of our knowledge, to reject the whole tradition relating 
to the matha as incredible. The succession given above is: 
Padmapadacharya; Vishnu Svami; Krishna Svami; 
_ Krishnananda Svàmi; after a long time from this last came 

Abhinava Bàlakrishn&nanda Sv&mi; his disciple was Bala- 
krishn&nanda Svami; his disciple was Balakrishnananda 
Svami, the present presiding guru. The order of succession 
given in the Svtmukha quoted above is nearly the same: 
Sukacharya ; Govindabhagavadpadacharya ; Sripadmapada- 
chürya; Vishnusvàmi; Kshirasvimi; Sri Krishn&nanda- 
svàmi I; Abhinava Balakrishn&nandasv&mi ; Sri Krishna- 
nandasvami, who issued the Syimukha. Thus these two 
lists exactly tally except for the addition of the names of 
Sukacharya and Govindabhagavadpadacharya in the begin- 
ning, and they evidently embody a tradition that need not 
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be thrown away. It will be noticed that Suka is claimed 
in the Srimukha as the guru of Govindabhagavadpada, 
who was the guru of Sankarüch&rya and the disciple of 
Gaudapadacharya, the paramaguru of Sankarüchàrya and 
the author of the Kärika on the Mandiikyépanishad. It is 
also noteworthy that Sripadmap&d&ch&rya, to be identified 
with Padmapada, a disciple of Sankarüch&rya, is claimed 
as the successor of Güvindabhagavadpáda. Finally, it is 
equally worthy of note that Vishnusvàmi is claimed to be 
Padmapàda's successor in both the lists. This Vishnusvami 
has to be identified with the founder of the Vishnu cult which 
exalted the Radha-Krishna worship and which in later 
times was absorbed by the sect associated with the name of 
Vallabháchàrya. The teaching of Vishnusvami, as is 
well known, found full exposition in the Krishna Karua- 
mila, written by Lilàsukha Bilvamangala, who hailed from 
what is now Travancore.** This work had such an influence 
on Chaitanya that he is said to have based his own system 
of teaching on it. As a matter of fact, Vishnusvami 
differed little from Anandatirtha in his teaching and the 
fact that Chaitanya was indebted as much to Vishnusvàmi's 
as to Anandatirtha's teachings shows that their general 
drift was the same except for the special stress that Vishnu- 
svàmi laid on the Radha-Krishna cult. To-day if Vishnu- 
svami’s cult has practically disappeared, it might be said to 
be due to its absorption by Vallabha in the north and 
Anandatirtha in the south. 
Suka also figures in a MS. giving the succession list of 
the Sankarüchürya Mutt." This list starts with Siva as the 
first occupant, with Vishnu, Brahma, Vasistha, Sakti, 
Parüsara and Vyasa following one after another in regular 
tie ee ue o 

et A disciple of Padmapada was Krishna-Lila Sukha, the author 
of Srichinha Kavyam which narrates the story of Krishna. Durga- 
prasdda-yati, a student of Krishna-Lila Sukha, wrote a commentary 
on the work. (See Madras T.C.M., V, A.R. No. 4156.) According to 
Durgaprasada-yati, Padmapada lived at Kodandamangalam. : 

$5 See Sringeri Guruparampara. Seshagiri Sastri, Report on 
Sanskrit and Tamil MSS., No. 2, p. 9% 
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succession. After Vyasa, came, it is said, Suka, who was, 
it is recorded, followed by Gaudap&da, Govindabhagavaq. 
pada, Sankaracharya and his successors. In Govindanatha’s 
Sunkaracharya Charita, this order of succession is repeated 
and Suka occupies the identical position in the list set out in 
+486 It will be seen that the Suka referred to here is the son 
of Badarayana, a person quite different from Suka, the 
author of the Bhashya. That Suka, the son of Vyasa, is not 
altogether a mythical personage is shown by the reference 
to him in Sankaracharya’s Bhashya. In IV. 2. 14, Sankara- 
chürya quotes a passage from the Mahabharata to show 
Suka obtained his release. 

In the Sua-Bhashya all the colophons read alike and 
state that it was composed by ‘‘the other Suka"** who was 
the incarnation of the Bhagavat Badarayani Sukachirya, 
i£, Suka, the son of Büdar&yana, the famous author of the 
Brahma-Sütras. This Suka should therefore be called 
rightly the second or the later Suka, who was regarded as 
the incarnation of the original Suka who appears in the 
Mutt lists referred to above. This Suka II describes. 
himself as the incarnation of the original Suka, the son 
of Büdar&yana?5; as of the Srivatsa gótra; of unfaltering 
austerity; famous for every kind of knowledge; Parama- 
hamsa; guru of gurus (faramaguru); one who has an 
ascertained knowledge (of Brahman); Svtmadbhagavaia 
rüddhünia (ie, one who has conclusively demonstrated 
the truth of the holy Bsdgavata); and Bhagavatpadacharya 
(če. the occupier of the sanctified seat of office as head 
of Mutt). In one of the invocation stanzas (see stanza 
No. 4) he pays homage to Sri Gop&lakrishna, the first 
and original guru of the Mutt, an avatar of Sri Krishna 
and his subsequent followers, Narayana and other Parama- 
hamsas, and to his own immediate guru, he says he 
MINUET tbh ie, oa 

“ Seshagiri Sastri, Report No, 2, p. 102. 


67 E 
He is spoken of as " Aparāvatāra ” in which Aparq means 
another, second, additional, later, posterwr, etc, 


** Srivatsakulatilaka, 


hi 
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undertakes the writing of the Bhdskya on the Brahma- 
Sitras.©* 

Suka quotes more than once a previous work of his 
called Srutt-gitd-Bhishya. (See for example his Brakma- 
Sūtra Bhashya, Yl, 1. 10, Svapakshadoshachcha). The 
Svuti-gilà forms part of the tenth canto of the ZZàgavata 
Purüna, which is perhaps its most popular canto. The 
present writer has in his possession a fragment of a MS. 
commentary on the ZZaàgava/a in which the Sruti-gita 
is presented with a Sanskrit-Telugu commentary. The 
author's name is not mentioned in it. Whether this is the 
work of the Suka referred to in the Suka-Bhdshya, it is im- 
possible to say. But it recites at its commencement the 
following verse with which the Suéa-Bhashya also begins :— 

Wd ae RAAN WIESTERTHRWU, d 
TENAR MUUNA AJKA N 

Tam vandë Paramüchüryam padukikritamanmathamı 

Sukasãstragurum Stithürümüryam manujākritim V 

In ending this canto the MS. ends with the invocation 
Syri Sīitārämābhyännamah, an invocation which marks the 
beginning and end of each adhydya and each pada of the 
Suka-Bhashya. These may be accidental resemblances, for 
the Suéa-Bhashya is entirely in Sanskrit and it is probable 
that the Svuéi-gita Bhdshya referred to by Suka in his 
Bhashya was also composed by him entirely in Sanskrit. 
As has been shown above, Vallabha based his commentary 
on the Bsdgavata and Anandatirtha also laid stress on the 
Bhügavata. An analysis of Suka's Bhashya shows that 
Suka’s use of the Bhagavata is fairly wide. The largest 
number of citations, however, seem to be from the 10th 
canto which, considering its importance, seems natural. 
CARTO Which. Conr aA gn E 


°° The commentator Krishnacharya interprets "the other Parama- 
hamsas” as referring to Brahma, Narada, Vyasa and Sukacharya. 

1 The five adhyayas 29 to 30 in the Tenth Skandha of the 
Bhagavata are called Rasapanchadhyayi, because they deal with the 
Rasakrida of Sri Krishna. There is a commentary called Visuddka- 
rasadipika on this particular part, by Sri Misra Pane 
(Madras Tri. Cat. of MSS, V. I, C. R. No, 4998, pp. 6 ; 
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The 2nd, 7th, 11th and 12th are also referred to often. It 
‘may well be asked why this stress on the Bhdgavata? Suka 
says in commenting on I. 2.17, Sarvüpaniskad sürabhütam 
Svimadbhügavatam. We may compare this statement with 
what, in his Bhagavata Taiparya Nirnaya, I. i, Ananda- 
tirtha says :—Brahmastira Mahabharata Gayatri. véda 
sambandhascha ayamgranthah Again, Anandatirtha ob- 
serves in his Bhagavata Tatparya Nirnaya, III :—Sarva- 
vedétihasanam süram. süram samudviiam satu samsravaya- 
masa Mahévajam Parikshitam\ : In BAàgavata you find the 
essence of the essence of the Vēdānta. Such essence was 
related by Suka to Maharaja Parikshit. In commenting on 
III. 3. 1, Om sarvavedantapratyayam, etc., Suka states that 
the Bhagavata is sarvavéedantapratyaya. Again, commenting 
on III. 3. 6, Upasamhira, etc., Suka says that all Puranas 
point to 6héda only. If so why select only Bhigavata ? 
Because it is said that ' among the eighteen (Pur&nas), the 
foremost is the Bhdgavata (Dasüsktam Sri Bhagavata)”’. 
In the Bhagavata school, of which Suka is the chief 
modern exponent, é4éda is the cardinal doctrine and 
that doctrine is the fundamental basis of Jdakdi: as 
enunciated in the Bhagavata. The second adkydya of the 
Bhügavata epitomises the whole work. As the saying 
goes, duitiye duitiyo advttiyaha : The second verse in the 
second canto (of the Bsdgavata) stands unrivalled :— 
* requi fe AAT UT TAT | 
aaa ACT: N 
RAAL qup T ARASA | 
MAA AMIA WAIT: dd 
(Saanaa, 2-2-2) 
Sabdasya hi brahmana ésha pantha | 
Enntimabhidhyayat dhivaparthath V 
Paribhraman tatra na vindatérthan \ 
JMàayàmaye vasanaya sayänaha V 
Srimadbhigavata, YI. 2. 2. 
This may be broadly translated thus :— 
— The prime meaning of the word Brahman points direct- 
ly to Vishnu, according to the Svué text Brahmasabdasya 
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Vishnavavéva (the meaning of Brahma is the all-pervad- 
ing Vishnu); but the ignorant /?v& roams about without 
knowing the exact manner of realizing him, because he 
himself is enveloped in the covering of Jivachchadika-maya, 
beyond which he is unable to see Brahman, being in want 
of (Brahma-) ezàza. 
The suggestion here is that d/2da is the doctrine 
‘taught in the Bhdgavata and that without a realization of 
bhéda, gnüna (2.e., right knowledge) is impossible. Hence 
the attempt made by Suka at every step in his Bhashya to 
differentiate the java from Isa. . That doctrine is as funda- 
mental to his position as a Bhashyakara as to the JZügavata 
itself on which his interpretation is based.*' 


Suka, the ZraAÀma-Süira commentator, should, in 


view of what has been stated above, be deemed a later 
person of the same name, who reckoned himself an 
avatar of the original Suka, the son of Vyasa. Neither 
from the particulars he gives of himself nor from the inter- 
nal references contained in his Bhashya is it possible to fix 
his date with any degree of certainty. That he was 
posterior to Anandatirtha seems fairly inferable from the 
fact that he follows Anandatirtha in his comments. At any 
rate, it cannot be doubted that Suka, the Bhashyak&ra, was 
actually indebted to Anandatirtha's commentary. He quotes 
-in I. 1. 1, while trying to explain what goes to make a 
Sūtra, the verse quoted by Anandatirtha: “ Alpäkskaram. 
asandigdham sdravadvisvatomukham \ Astobhamanava- 
dyancha sütram sutravido viduhu”’, etc., which is not cited 
by any other commentator. Like Anandatirtha, Suka 
allows that women, Südras and those that are servants of 
Brahmanas (Sthri südra Brahmabandhu) are entitled to 
hear the Bharata and other epic works (c/f. Anandatirtha’s 


NN MM 
71 A more modern attempt to show that the Brakma-Sutras have 
their parallels in the Srimadbhagavata and that the latter is but a 
commentary on the former, is that of Pandit Haridas Vidyavagisa 
Bhagavatacharya’s ZraAma-Sütras in Bengali, with the ZZagavata- 
Bhashya which has been translated into Bengali. This topic is 
- further referred to below. ; 
13 F 
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Bhashya, I. 1. 1 and Suka's Bhashya, 1. 1.1, pp. 43—45). 
Again, like Anandatirtha in I. 1. 1, Suka in his Bhashya 
says that Sri Narayana having been approached through 
prayers by Brahma, Rudra and others, declared that he 
would incarnate in the house of Parāśara and be born as 
the son of Par&éara and Satyavati, and destroy all the ill- 
informed and ignorant-minded people and manifest himself 
in the person of Krishnadvaip&yana (B&dar&yana) and exhibit 
to the world—through his works (/éhasas and Purünas) 
which would explain the gist of all the Vedas and Vedanta, 
and through his Brakma-Siiras, which would unmistakably 
declare the essence of the Vedas—that Krishna, who in 
his undivided form is Narayana, is the Brahman (Suka 
Bhashya, I. 1. 1, p. 35—36 ; cf. with Anandatirtha in 
I. 1.1) Again, in discussing I. 1. 1, Suka in his Bhashya 
says that Brakmajignyasa should be undertaken only in 
order to know who is to be approached by wpüsaza for 
realizing Moksha and out of whose grace such Moksha 
is obtainable as the result of «wüsaza. Suka says that 
the deity of ufdasana, according to Badarayana, is no 
other than Sri Krishna, the undivided form of Sri Nara- 
yana, who is extolled throughout the Svimadbhagavata 
(Suka’s Bhashya, p. 246). This seems also an echo from 
Anandatirtha, who, in his Axwoyakhyana (I. 1. 1), quotes 
the last two Süfras of the Pūrva-Mīmāmsa (viz. Sa 
Vishnurühahi and Tam Brahmétydchakshate) which indi- 
cate that the Brahman who is to be meditated upon to 
realize Móksha—the Mahapurushartha—is Vishnu, who is 
‘the Brahman -about whom we are to conduct the szguyasa 
mentioned in Uétava-Mimamsa, Y. 1. 1. 

Suka's view-point is that 77gmyasa is only for "' Moksha- 
labha”, Ze, obtaining Moksha through knowledge ob- 
tained by jzgzyüsa. This is the position of Anandatirtha, 
who under I. 1. 1 states that the attaining of Moksha 
through the grace of Parabrahma-Vishnu is the only 
objective aimed at by 7zgzyàsa. (Parasyabrahmano Vishnoh 
 prasddaditi và bhavate, Brahma-Siira, Y. 1. 1; cf. Suka’s 
Bhashya Y. 1. 1; Mokshopiyabhita Bhagavadbhaktureva 
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tad süstrasya vishayah tüdrisa bhaktidvava mokshalabha- 
yeva prayojanam.) ENS 

Suka, in I. 1. 2, says that some authorities enunciate 
that Brahman is Mérvisésha, and that expressions which 
describe Brahman as jagadjanmdadikavana, etc., are to be 
understood as indicating no Jakshana. It is not possible, 
he states, to establish a Parabrahman who is devoid of 
lakshana and at the same time capable of svishti, sthithi and 
. Jaya, which are his chief characteristics. According to Suka, 
Bádarüyana's view is that Brahman should be recognized 
by the characteristics indicated in the Sūtra Jaxmdadyasya 
yathah, creation, protection and destruction, which are 
the chief characteristics by which Brahman should be 
understood. This is, he adds, the essence of all the 
Vedanta (Sarvavédànta süram). This view closely follows 
Anandatirtha’s in I. 1. 2, where in declaring Brahma- 
lakshana, he quotes from the .S£azda Purdna:—Svrishit 
sthitht samhira niyamana gnünügnüna bandha moksha- 
yathah ; utpaththi sthitht samhüra niyati gudnamavrutthi ; 
bandha mokshancha purushath yasmath sa Harire&aratit 
Skadnde. This has to be compared with Suka’s words: 
Utpaththi sthitht laya samantrthah pravesa niyamanddinam 
sthithivantharbhivanaprutha upadegah. This is to support 
his view that the chief /zéshanas of Parabrahman are 
known through the /akshanas of creation, protection and 
destruction and He cannot therefore be without /aesZazas. 
Parabrahman in the form of Sri Hari is the sole Lord 
to grant, out of His grace, Moksha. 

If Nirviséska Brahman is postulated, the result of 
jtgnyasa would prove to be nothing; on the other hand, 
a contradictory result will be attained (wparita alā- 
n&va drashtavyüni). ® 

In parts of his comments on I. 1. Z, Suka follows 
the actual wording of Anandatirtha. Thus, the following 
is from Anandatirtha’s comment as found in the 4zzvyà- 
khyāna :—Janmadasyett ténaitad visknórbua. svalakshanam, 


72 ‘This is the gloss of Krishnacharya, the commentator of Suka 
Bhashya, see Suka Bhashya, page 49, 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


198 ^ — INTRODUCTION 


asyodühavüdi hétuivam sakshadéva svalakshanam. This 
might be compared with the following from Suka’s com- 
ments on the identical Sü£ra (I. 1. 2) :—J/agadjanmadi 
kāranatvam parabrahmano lakshanam bhavatitt priha 
janmadyasya ttt. ‘ 

Again, Anandatirtha in his Axuvyakhyana, commenting 
on I. 1. 1, says in ascribing to Brahman fazipurnaguna :— 
Brahmasabdopi hi gunafürtumeva vadatyayam. This may be 
compared with Suka's words in I. 1. 2: Guzagana paripir- 
natvéna saviséshatuameva hi param Brahmana upadisyaté. — 
Again, Anandatirtha in his Anuvyakhyana, in commenting 
on I. 1. 1, says, in describing Brahman as possessed of 
countless guzas :—A thonantagunam Brahma nirbhéda mapi 
bhavyate. This may be compared with Suka’s words in 
I. 1. 2:—Aparimbyatuat bhutananta parama mangala guna 
gana paripürnatvēna saviséshatva meéva hi param Brahmana 
upadisyate. 

Again, Anandatirtha quotes in support of his inter- 
pretation of Brakma-Stitra I. 1. 3, the following from 
the Sanda Purana : : 

AIGA AR TATA d 
qua referre N 
grae Rem dup Wer IARTA | 
eres irf IRI Faq TL FAS TA Ul 

Rigyajussamatharvascha Bhüratam pancharatrakam | 

Mülaramüyanamchaiva sistramithyabhidhiyate I 

Vachchanukilamétasya tachcha süstram prakrtitam | 

Athonyo granthavistivo naiva sàsiram kuvarima tat Il 
This might be compared with Suka’s commentary on [.1.3; 
where he thus quotes the first half of the above two 
verses :— 

TIGA UNE TANARA, | 
FMAROAATA CA ME Tati Ul 

Rigyajussimatharvakhya Bharatam pancharatrakam \ 

Vachchinukilambteshim tachcha süstram prakirtitam” 
EE er Ro lx 
13 Here é&ésham is wrongly put down for éasya, thus making the 
subject singular and the pronoun plural, 
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Suka quotes this as a well-known “ Vachana" 
without pointing to the source from which it is taken. ` 
Anandatirtha quotes the Standa Purana as his source. 

Suka next quotes the Svuti text, Yo brahmānam 
vidadhate füroam yovai védümscha prahindts tasmai iti, 
which is found quoted already by Anandatirtha in the 
opening part of his work Bhdgavata Tatparya Nirnaya, 
where he proves that Vishnu imparted the knowledge of all 
the Sastras to Brahman in order to show that he formed 
the source of all knowledge—.Süszzayonitoat. 

Similarly, what Anandatirtha says in I. 1. 2, /azà- 
dasya yathah, abhignà sarvagna, etc., is repeated by Suka 
in his comments on I. 1. 6. 

Again, when commenting on II. 2. 44, Vipratshe- 
dhüchcka, Suka quotes the following verses in support of 
his view without mentioning the source from which they 
are taken: 

«i R wx er Aea AT N 
eras Ran feret «3r | 
TRAMP AIHA AT zu d ZAR. 

Tvam hi rudra mahibhiga mohasüstrüni £üraya V 

Alathyani vitathyani viparitant darsaya\ 

Prakast &uruchütmünam apraküsancha mam kuru V 
ityādi, etc. 

This might be compared with the following from 
Anandatirtha’s Mahabharata Tatparya Nirnaya, I. 48-49, 
where he says he quotes as from the Vavaha Puranam 
the following :— 

aa wp WERTE WEST BLA N 

emque Raza TATA Weg | 

THT suuni AAA AT Fel 
Tvamcha rudra mahabahd mohasastrant kāraya | 
Atathyini vitathyant darsayasva mahabhuja \ 


Prakāsam kuru cha ütmünam aprakisam cha mam kuru W 


Though Suka gives the verses slightly differently, there can 

be no question that he has taken them from Anandatirtha. 
Next, in commenting on Siva I. 1. 15, Taddhētu 

vyapadésachcha (identical with Anandatirtha’s I. 1. 14), Suka 
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quotes the identical Svuti (Taittirlya) text referred to by 
Anandatirtha :— 
ARIAL 9b: TMA | 
AQT SBT BAI TEMA lu—(d. 2-v) 
Kohyévanyath kah pranyach | 
Vadésha Gkasa ünando nasyath \ 
—(Taitt. 2-7.) 

Then, in commenting on Sūtra I. 1. 16, Mantra- 
varnikamévacha giyaté, Suka quotes likewise the same 
Sruti texts as Anandatirtha, Brahmavidipuoit param and 
Satyam gnünam anantam Brahma, practically copying 
Anandatirtha’s commentary zpsasstma verba. 

Further, in commenting on I. 1. 18 (corresponding to 
Anandatirtha’s Bhdshya 1. 1. 17, Bhédavyapadésachcha), 
Suka gives the Svudi text quoted by Anandatirtha: 
Adrisye Anütm& Anirukté Anilayané abhayam pratishtam 
vindat& aththaso abhayam gato bhavatt. 

Likewise, in his comments on I. 1. 20, Asminnasyacha 
tadyogam süsti (Anandatirtha's Bhashya, I. 1. 17), Suka 
quotes the Jat Samhita text, S ivonarayanapaksho 
dakshina savya &uacha etc., which occurs in Ánandatirtha's 
comments on Brahma-Siiira Y. 1. 15, Mantravarmi£a- 
mēvacha gīyatē. It should be noted that this quotation 
occurs in the same Adhikarana in both the commentaries 
—ie., Anandamayadhikaranam. In Suka, this quotation 
practically ends his comments on J. 1. 20 and with it he 
ends Anandamayadhikavana. Suka argues that if Brahman 
has avayavas, then he cannot be described as one not 
possessing avayavas, gunas, üküra, etc. 

Again, in his comments on Brakma-Stitra 1551-5206; 
Chehandobhidhünün n&tichet nathathà chetóvpanà nigada- 
thathahi darsanam, corresponding to Anandatirtha’s com- 
ments on Brahma-Sittra I. 1. 25, Suka quotes the same 
Sruti text Chélorpanartham vinigadyate. Similarly, the 
Purushasūkta text quoted by Anandatirtha under Brahma- 
Sūtra I. 1. 26, Bhiitadipada vyapadésdpapaththe scharvam, 
is enlarged by Suka who quotes in full the same text 
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under his comments on Brahkma-Siitra I. 1. 28, Upadésa 
bhédannetichénnobhayasminnapya uiroahat. 

In I. 2. 19, Antharyim adhidaivadhilokadhishu tad- 
dharmavyapadesat, Suka follows R&m&nuja in adding 
lokadhi (where Jokddhi is omitted by Anandatirtha), 
but follows Anandatirtha’s interpretation, quoting the same 
Sruti text, though he quotes it at greater length. (See 
Anandatirtha's Brahma-Siitra Bhashya Y. 2. 18.) 

Similarly, Suka’s I. 2. 20 follows Anandatirtha’s 
1522-219: 

Again, Suka's comment on Brahma-Sütra T. 1. 21, 
Anthastaddharmiopadésdth, is but a reflection of the com- 
ment of Anandatirtha on I. 1. 20, the corresponding 
Sūtra and on I. 1. 21 Bhéda vyapadésüchcAa in the same 
adhikavana—Antastatvadhikarana of Anandatirtha and 
Antaradhikarana of Suka. 

Though Suka adopts d/éda throughout, he is careful 
to avoid anything approaching Anandatirtha's theory of 
lüratamya bhéda as among jivas. Anandatirtha holds to 
pancha bhéda, which are fundamental to his system. Suka, 
however, accepts only 74vesa bhéda and jiva prakriti bheda. 

We may now sum up and note the points in which Suka 
and Anandatirtha agree and those in which they appear 
to differ. First, as to the points on which they agree :— 

(1) Sastrasya nityatoam |t.e., Sabda (Veda) is eternal]. 

(2) Jagatjanmadikiranam Narayana éva (z.e., Vishnu 
is the cause, etc. of the world). 

(3) Ata sastrayonitcam tasyoktam, i.e, Vishnu can 
be understood only through the proofs manifested in the 
Sastra. Lie AE 

(4) Tatascha Parabrahmanod Narayanasya nikhila ja- 
gatjanmādikāranatva vipa lakshanam stddham (2.2., Para- 
brahma Narayana is the sole possessor of the characteristic 
en tia eine 


7 But Suka reads I. 2. 20 thus: Wa cha Smartha matha dharma- 
bhilapéschariraschya. — Anandatirtha and Sankara, however, take 
schariraschya with the next Sutra. In this Suka agrees with 
Ramanuja and Srikantha. But Srikara agrees with Sankara and 
Anandatirtha. 
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of jagatjanmadikaranatva, i., creation, protection and 
destruction. This is the established fact throughout the 
Suzras). 

Next, as to the points on which Suka and Ananda- 
tirtha differ, we may note the following :— . 

1. In his interpretation of I. 1. 11, GaZ/ sdmanyat, 
Suka says that those who practise Bhakti in the nine forms 
mentioned in the ZAàgava/e are on a level. This is a 
departure from Anandatirtha, who holds that there is 
lüratamya among the nine different kinds of faithful 
devotees. They are not put by Anandatirtha on an equal 
footing as is done by Suka. Suka holds that these are 
all equal in Moksha— /asmüdanyatamüpt navanimapi 
bhaktinam mobsharüpaphalasya samānatvāt. Anandatirtha 
holds:—Mokshaye layé tavatamyam dévünümapti drishyate 
(see Mahabharata Tatparya Nirnaya, I). Suka repeats 
the equality of all dzakéas of whatever nature, among the 
nine different kinds, in Moksha, in I. 1. 12 :—Tasmät 
sravanüdinüm. tàratamyam nastiti siddham. We ought to 
compare this with what Anandatirtha saysin his 4ZaAà- 
bhavata Tatparya Nirnaya (1. 51.) :—Nirdoshatvam tàra- 
tamyam mubtünümapi chochyate, in which both faultlessness 
and gradation among Muktas is clearly postulated. 

2. Suka holds there is d4éda as between /?v« and 
Isvava ; but not as between 77vas themselves. Anandatirtha 
holds that there is difference between jīvas as well. 

Suka, in commenting on I. 1. 18, Bhédavyapade- 
sachcha, stresses the remark that there being many 
Sutras referring to Bhéda, such as Bhedavyapadésachcha 
(I. 1. 18); Bhēdavyapadēsāchchānnyaha (Y. 1. 22); Bheda- 
vyapadésachcha (I. 3. 4); Bhédasrutérvailakshanyachcha 
(II. 4. 17); Bhédannétiché-nnatkasyimapi (III. eb s 
adhikantu bhédanirdésat (II. 1. 22), etc. in the Brahma- 
Sü£ras, critics, not properly understanding their 4447 
import, exercise their verbal ingenuity for interpreting 
them from the aZ2Za point of view, through their ardent 


love of mere contradiction. Suka hints that even in the 
Sütrak&ra's time there was observable this tendency towards 
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abhēda and consequently to do away with that tendency, 
the Sütraküra specifically introduced into the Brama- 
Süūtras this species of Süūźras establishing the Bkēda 
view-point. 

Suka, in commenting on I. 2. 14, says that the Jiva 
is a Sdkha of Isa and not his equal. The Bhadgavata, 
according to him, is devoted to the demonstration of the 
difference between /tva and Puramdtman in their respective 
svarūpa (I. 2.17).  Jiva is jiva; and Paramatman is Para- 
matma; both will not and do not undergo any transfor- 
mation in any kind of manifestation (I. 2. 18). Both Sukaand 
Anandatirtha think that there is ēda in svarūpa between 
Jiva and Paramütman, a point in which they fundamentally 
differ from Sankara, who holds that both are one in mani- 
festation and svarūpa; only in manifestation it is vyavahara. 
Again, commenting on III. 3. 19, Samana evanckhà bhédachcha, 


1069 


Suka says that ¿ēďa does not extend to the different ' 


avatüras. All avalüras are samüma in soarupa like gold 
and jewels made out of gold (kazaka and makuta), though 
they seem different as between themselves. This is in 
accordance with the view of Anandatirtha. Commenting on 
III. 3. 25, Védhadyartha bhéedat, Suka says that Jiva 
can approximate (in guna) as far as Parabrahman. Tatra 
jīva lakshanam sarva Védhadhikam Pavabrahmani nochyate. 
Adh denotes that Jiva can get to Brahman. But why does 
not the Jiva become part of Parabrahman? Because only 
deha sürüpya is possible and Brahman becomes, through 
mantras, Vasa. The term Védha has been used and not 
Brahman. This is to show that assimilation with Brahman 
is not possible. Commenting on III. 4.. 39, Athasthvithara 
jyayo lingathcha, Suka comments that, to those who are 
imbued with Bhakti and Yoga and who deserve the best, 
there shall be sama darsana. Commenting on III. 4. 40, 
Tadbhiita, etc., Suka says that this Sutra suggests the grant of 
samatva to those who approach the Brahman with humility. 
“To those who show themselves as humble servants. of 
mine (S71 Haridasa thavabhyah); Y give drew my own vüfa 
(Vadrüpabhàvam) as declared in the Srwh. Bhéda, between 
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jiva and Isa thus seems the fundamental basis of Suka’s 
Bhashya. 

In keeping with this view of the dependence of the 
jiva on the Isa is the doctrine of Moksha propounded by 
Suka, Commenting on IV. 4. 17 Jagadoyüpüra varjam, 
Suka asks : Does the mumukshu attain all the eight qualities 
of Paramatma, such as /agadvyapara, etc., after attaining 
realization (zw£Z) ? The answer is Jagadvyüpàra varjam. 
He attains Brahmatva—excluding the eight qualities. He 
is a paratantra, subordinate to Paramatma. He gets 
moksha because of the grace of the Almighty (Bhagavat 
prasdda labdhasya mokshasya pratyagaimana sannihitatva- 
masti). This lack of 7agadvyapara shows the mumukshu’s 
gavatantratoa. 

Commenting on IV. 4. 21, Suka winds up by 
saying that the mumukshu enjoys bliss zz association with 
(sakam) Parabrahman. This is the objective of the desire of 
the 722a. 

Suka, however, finds.some difficulty in holding strictly 
to his view that there is no d/éda as between qivas. 
At one point, he appears to evade the issue. Thus, though 
he quotes, while commenting on I. 3. 43 Sushuptyut- 
krantyor bhedena, texts from the BAagavata indicating 
Aida between 7ivas, he does not identify himself with 
them. He simply passes them by, saying that there 
is Ghéda between sivas and Isvava. In places like 
this, jiva paraspara bhéda seems to be tacitly denied by 
him. He appears to quote these texts only to establish 
bhéda between jīva and Isvara. According to him, none 
but Parabrahman can be the Lord of the Universe. How- 
- ever, Suka, in commenting on III. 2. 40 Püroantu 
Büdarüyano hétuvyapadésath, states that Narayana grants | 
phala to jivas in keeping with the merit of their past 
actions (Vàzàyanaz tattat 71vandm tattat fürvünugunyena 
phalam bhavatitt nischétavyam). This would seem to 
indicate that zavatamya as between jīvas would seem to be 
recognized by Suka, though he does not enlarge on the 
topic. This is a rare statement; usually he propounds bhéda ` 
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as only between jiva and Brahman, but does not enlarge 
on differences between java and jiva. : 

In commenting on I. 1. 13 Anandamayobhyasat, Suka 
closely follows the reasoning adopted by Jayatirtha in his 
Nydya Sudha, when explaining chavama sabda in I. 1. 25 
Jyotishcharanüblidhànat." In his comments on the latter, 
Jayatirtha raises the issue whether chavama sabda is applica- 
ble to. Parabrahman or to the Jiva and answers by saying 
that it is applicable only to the former. In dealing with 
the identical point when commenting on I.1. 13, Suka 
sets down the same view and concludes by saying that in 
this S'£ra (I. 1. 13) it is Param&tman only that is primarily 
contemplated and that there is not even a distant suggestion 
that there is aġ%ēdďda between Jiva and Isvava (tasmat tha 
sirvivatvasya Paramütmanyésa baryavasünüi na jivësvara 
abhéda prasakti gandhopi iti nischiyate). 

Suka’s interpretation of I. 1. 13, Anandamaydbhyasat, 
bears also evident traces of adoption of the phraseology 
used by Jayatirtha in his Vydyasudha@ on the same Sūtra. 
Suka opens his argument thus: É 

“gga yA ASASI SHOTS tl” Rp. ATA AA 
UIT AAG aes At UA “TMA Were 
ATA ARASH 5 p gp AAAA AL Mee IAA eas 
maaka Re qwurerpdluiwzad ? aalaeatareradiseasia: set rate 
wea (emp wa ace 7 A RTCNATSRS Sea VR 
ASIA AAAA TET: d Set Beal TAHT AT meat 
tiama sieges re xe Te Raa: Tae Teg: 
Heh, SH? TTT N RAAN QARASA | SAR AA 
erg: erar fe aren WR GTA AU SU we d vnnd 
ssq amA watt ll ERT GTACAISSHIWeqUUD WHAT dies 

0 0 
™ Charama Sabda has to be differentiated from Charamasiloka, 
which has a large literature associated with it in Sri-Vaishnava 
Philosophy. See Charamasloka tatparyadipika, see Madras Catalogue 
of Skt. MSS. IV, i. C. page 8665(b); R. No. 3665(b), etc. In the 
Rahasyatraya of Sri Vedantacharya, we have a teans on the three 
great principles of Sri-Vaishnava religion: Ashktakshara, Dvaya and 
Charamaslüka, see for a commentary on it, Madras Tri. Cat. of 
MSS. V, 1. Skt. C. p. 6718, R. No. 4714. 
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Te TARA AHA AMI |o TAKA AAA ed 
arama dp g sila: d 

Compare this with Jayatirthà's comments in his Vyaya- 
sudhā on the same Sūtra :— 

IARTA: à aufer surfer aeg TRAR error sfera: gir- 
JAAA fü meer A VARASTI IAU TIERS SE A UT HIS 
AAA SUNSASAAT HAT AAAs AMAA AAT: THT TT ATA: N 
ARUSHA: WAT Sd We: SPARS | WAA ARANA = fis 
URAL | ee erre u ete UaTAAANSASaTy gRII Fa: ena 
weal fe fae: U ! 

Thus, Suka concedes: (1) /tvésa bhéda, i.e., that jiva 
and Isa are different ; (2) Jagat satyatvam; Sdstrasya nityat- 
vam; (3) Jiva can attain to the sàzüya of Paramatman ; (4) 
Equality in svaviipa as between avataras (III. 3. 19) ; and 
(5) Both hold that Parabrahman is Virguza in so far as he 
is held to be absolutely free from satva, rajas and amo 
gunas; but he is held to be full of àzazdadi sadgunas in 
regard to which he is described as gunapūrna. But Suka 
does not agree with Anandatirtha in assigning /dratamya- 
bheda among jivas. Suka, however, holds with Ananda- 
tirtha that Paramatman is one, in all his multifarious forms; 
there being no dhéda between his avataras. 

_ From what has been set out above, it will be conceded 
that Suka came long after Anandatirtha. How long 
after, it is not possible to state definitely. But seeing 
" that the position assumed by Suka, though basically 
identical with that of Anandatirtha, is still one somewhat 
at variance from his, it might be suggested that it is an 
attempt at producing a Bhashya on the Brakma-Siitras 
to suit the special position of the Bhagavata school repre- 
sented by him. The tradition of this school was evidently 
one of ó£édz but not probably %ēďa of the logical type 
propounded by Anandatirtha and propagandized with zeal 
by his school. The Smartha or the Bhagavata matha of 
Talkad claimed Suka’s Bhdshya as its own possibly for two 
reasons: (a) to provide a Bhdshya for itself and its adhe- 
rents, which seemed a necessity seeing that other leading 
maths had their own; and (4) to suggest that though 
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it followed the 4/éda theory in its interpretation, it differed 
in certain respects from the theory as worked out by 
Anandatirtha. These differences, though they. do not 
go to the root of the matter, are possibly thought of 
to be material enough to justify the claim of a separate 
school. It is possible too that it adheres to quite an ancient 
tradition. However this may be, these considerations would 
suggest a date for Suka, the Bhashyakara, far removed from 
Anandatirtha. While Suka follows closely the latter's 
Bhéshya and as might be expected holds fast to his cardinal 
doctrine of bēda, he agrees to differ from him in certain 
other phases of his doctrine. Considerable time should 
have elapsed between the two for Suka to attempt at 
popularising such a radical departure from the dhéda view 
propounded by Anandatirtha. Probably we may not be 
far wrong if we premised that a couple of centuries 
divides the one from the other. If Anandatirtha belongs 
to the 13th century A.D., Suka may, perhaps, be set 
down to at least the 16th century. His criticism of the 
Advaita position would induce one to shift him to the 
next century even. In it, he envisages a fully developed 
Advaita attitude. Suka’s language is also quite modern ; 
he quotes sparingly from the Svwéis, except where he 
takes from Anandatirtha and the Telugu part of his 
Svutigita is almost conversational in character. This 
apart,.the type of ésak2—utter dependence on God in 
a spirit of humility—would also seem to signify a late 
date. Judging from the criticisms he offers on the 
Advaita School of his time, which is referred to by him at 
different points of his Bhdshya, Suka's work should, if 
anything, be advanced by perhaps another century. Thus 
Suka, in fact, holds up devotion to Vishnu of a somewhat 
extreme type as the ideal to be aimed at by those desirous 
of moksha. While commenting on I. 2. 5 Sabda visheshàt, 
he says that in order to realize moksha, Bhagavan E 
yana alone should be resorted to as the sole bestower ol 
` moksha to those who meditate on him (Amnayo visheshi- 
taha Paramütmanonyatra mumukshiipasyatoa mapahasate, 
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lasmüdühagavünnürüyana éva mumukshiipasyatvena prati- 
pattavyaha). He approvingly quotes in this connection, 
in support of his position, Bhagavata, IX. 9. 21, Avis. 
mitam paripürna kamam, etc. Quite in keeping with 
this standpoint is his summing up of the import of the first 
five adhikavanas of the first Adhydya. Of these five 
adhikavanas, Suka says :—Parama Purusha Bhagavan 
Narayana alone is the one to be meditated upon and 
discussed, in order to realize mOdksha, as he is the sole 
Lord of creation, protection and destruction as declared 
throughout the Vedanta. In commenting on I. 4. 3, 
Tadadhinatvattadarthavat, Suka writes thus referring to the 
Advaita position :—7' ava mate Brahma vyativikta vastoa- 
bhavat; yadyakasmadbhédam parikalpya sastrant pravarte- 
van tadà tésham bhranta pralapa vishésho vyarthayasascha 
prasajyate tasmidasthyaiva tayorbhédaha. This shows that 
Suka belongs to the post-Sankara period. Commenting 
on Il. 1. 7, Asaditichénnapratishedha miatratvat, Suka 
says :—Those that argue that visva is mzthya are rejected 
here. Adhydsain Brahman is what is not supported by 
the Vēda. It is against Sruti texts: Ya£ova imánz bhütäni, 
etc. Jagat is therefore satya. Otherwise, vu texts will 
be rendered mutually contradictory. Brahma satyatva will 
end in Brahma mithyatva. Both adhydsa and Brahman 
will become satya. Thus the adhydsa theory will end in 
no satisfactory solution (azavasta). This will be the result 
of predicating that visva is mithya. Therefore jagat is 
satya and nitya. Hence it is stated in the Bhagavata :— 
Satyavratam satyaparam trisatyam satyasya yonim nihitancha 
satyé satyasya satyamitt (Canto X). Again, commenting 
on II. 1. 8, Aptian, etc., Suka adds if jagat is mithya, 
then mdksha which we aim at is also rendered mzthya. 
All the Sastras are thus rendered asamanjasa. It would 
be folly to predicate mithyatua; for it is destructive of 
all GZaktt. Thus all meditation will be rendered futile. - 
In II. 1.9, Natudrushtantabhavat, Suka next observes 
that when meditation goes, moksha will become impossible. 
The Kita becomes Bramara by meditation and the 
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fear of Bhramara. Similarly the jiva, by meditation on 
Brahman, can attain Séviipya—the viiga that it meditates 
on. According to the opposite theory (asanmata) if every- 
thing is unreal, then the example of Bhyvamara and Kita 
would be unreal. The final result of särūpya, ie., 
Brahmatva, would be thus rendered unreal, so that the 
doctrine itself becomes untrue (asamanjasa). Commenting 
on II. 1. 10, Svapaksha doshachcha, Suka says :—Your 
own view-point is false. If Saviva is asatya, then iva and 
Isvara being one and both within bondage, there will be 
no such thing as father, teacher, son, disciple, etc., thereby 
resulting in mahddosha. Therefore, such a view-point is 
extremely faulty. This is made clear in our Syutigita 
BAüshya.'? Next commenting on II. 1. 11, Tarkapratishta- 
nadapi, Suka says that those who leave the Védas and 
base their argument on mere logic, find it impossible to 
establish their doctrine. Vaiseshikas base themselves on 
logic but hold that there is ££edz between 7tva and 
Isoara. Others basing on logic, go a different way and 
try to establish a doctrine which cannot carry conviction 
(Z.e., that vésva is mithya). Commenting on II. 1. 12, zya- 
dAhünuméyamiticha dévamapyanirmoksha prasangaha, Suka 
says that if jagat is mithya, sarira is denied. If sarira 
is denied, then the savtvaless Giman postulated by the 
doctrine presumes he is already raman and as such 
has attained zmü£sa. Hence müksAa-südAana for him is 
needless (asa). Commenting on II. 1. 13, Yeténaseshia- 
parigrahà apivyakhyütüha, Suka says that the doctrine of 
the zirisvara Sünkhyas is also contradicted here. Suka 
follows the reading of Ramanuja in II. Iz 18 Asadvyapa- 
déstinné, etc.—which Siva is split into two by Anandatirtha 
and Suka. But in interpreting the Siva, Suka quotes the 
very Sruti text cited by Anandatirtha—wasadastnno sada- 
suhthadàümim. The strong criticism that is offered by Suka 
SUNARA: DEI ou GEGEN 


~ "€ This work has been quoted more than once by Suka in his 
Bhashya. See text above in regard to Suka's Bhashya on it. 
Srutigilà is a part of Canto X of Bhagavata, in which jagat 
Satyatva is established. 
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of the Advaita position and the rest of his criticism of 
that standpoint as briefly indicated above would seem to 
indicate that he probably wrote long after the Advaita 
position had become fully established. The cumulative 
effect of all available evidence—historical and philosophical 
—would seem to suggest that he belonged to the 16th, 
if not indeed, to the 17th century. 

Though he follows Anandatirtha in upholding the 
bhēda doctrine, Suka differs from him largely in his read- 
ings of the text of the Brahma-Sütra, thus showing that he 
only adopts as much as is necessary for his purposes and 
no more. Thus unlike Anandatirtha, but like Ramanuja, 
Nimbarka and Srikara, he retains the .Süras I. 1. 9, 
Pratignüvirodhàt. Ràm&ünuja interprets the pratigna here 
referred to as the statement made in the Chchdndogya 
text (VI. 1):—Through the knowledge of one thing all 
things are to be known. Nimbàrka follows him in this 
interpretation as well and both use it to reject the 
Pürvapakshin's argument that saZ is the Pradhàna. If 
the Pradhana were the cause, says Rāmānuja, the aggre- 
gate of sentient beings could not be known through it, 
for sentient beings are not the effect of a non-sentient 
principle, and there would thus arise a contradiction. 
Nimbarka’s comment is not only brief—just a line—but 
also merely turns into aphoristic form what Ràümánuja 
had said before him. Quoting the same text as Ramanuja, 
he remarks that to suggest that the cause is a non-sentient 
being cannot prove acceptable. (A7ncha e£avidyà ma tu 
sarvavidyà na pratignà virodhadapi na achétana kiranadaha 
sadhuh). Suka, with whom Brahma T arka occupies à 
place wholly subordinate to Bhakti, does not refer to 
Pradhana in this connection except for the. evolution 
from the Bhdgavata of the text Y. anmayaya gahanaya 
(Bhagavata, IV. 7. 30) in his comment on Brahma- 
Sūtra, I. 1. 6, Gaunaschénnaima sabaat. On this 
text, he adds the remark that though Prakriti looks as 
‘the more prominent thing, Paramatman is the cause. 
(Lataschayamabhigna sabdah prakritemukhya &va bhavatt, 
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téna cha paramdimaiva gamyate tasmijjagatkaranatva 
rüpasya paramatma lakshanasya na kachitkshatik). Later, 
when he comments on I. 1.9, Pratigna virodhàt, Suka 
omits all mention of Prakriti and proceeds :—Unless one 
meditates according to the Sāstras, there is no realization 
of Moksha to him. Why? Pratigna vivodhàt, ie., it is 
opposed to the declared sayings (of the Upanishads). 
If at all any one can realize Moksha, then, he could 
do so only in accordance with the texts: No one that 
does not duly meditate on Me with all his heart and 
soul, he cannot realize Me, through My grace, through 
knowledge and through the grace of My Lakshmi (Bhaga- 
vata, X. 72. 11); No one that does not duly become a 
suppliant of Mine will be eligible for realizing Me (ZZàga- 
vata X. 51. 43); " Know it for certain, O Kauntéya, no 
faithful servant (4£a£/a) of Mine will come to ruin” 
(Bhagavad-Gità, IX. 31.). Thus these pratignas (avowed 
statements) of Parabrahman will be contradicted. There- 
fore, in this way, should one with faith in him meditate 
upon and worship the immeasurably powerful Almighty. 
Such is the interpretation put—from the Bhakti point of 
view—by Suka on this Sire. 

Suka treats the Pasupatyadhikarana and Uthpath- 
yadhikavana as one single adhikarana and calls it Pesu- 
pathyadhikarana. In this he differs from the other 
` commentators. 

Sankara thus arranges these sets of süz2s:— — 
II. 2. 33-36. Ekasminnasambhavadhikaranam in which 

the systems of Sugata and Vivasana (i.e. Buddhist and 

Jaina) systems are rejected. bred fe ; 

(Naikasminnasambhavat ; Evancha atm& pu 
Nacha paryày&dapyavirodhó vik&rüdibhyah; Antyavasthi- 
taschobhayannityatvadaviseshah) 

II. 2. 37-14. Patyadhikaranam. 7 
: ps asy ; Sambandhénupapaththescha i 
Adhishthananupapaththescha ; Karanavachchénnabhogacl 
bhyah; Antavattvamüsarvagnatàva. — m 
The Pasupati and Nirguna doctrines are a : 
14 
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II. 2. 42-45. Utpatyasambhavadhikaranam. 
Utpatyasambhavat ; Nachakartuh karanam; Vignana- 
dibhàve và tadapratishedhah ; Vipratishédhachcha. 
Bhagavata doctrine is rejected. 
Rümünuja!s arrangement is as follows :— 
II. 2.31.34. Ekasminnasambhavadhikaranam. 


Naikasmin, etc. oo) INVA 
Evancha, etc. Semele 2332: 
Nachaparya, etc. 2599 1152533: 


Antyavasththé, etc. mene Uo 2:34: 
Sugata and Jaina doctrines are rejected. 


II. 2. 35-38. Pasupatyadhikaranam. 


Patyura, etc. so NCSI 
Adhisthina, etc. pelle 290; 
Karana, etc. 3T. 2.37. 
Antavattva, etc. 2551152: 38: 


Ramanuja omits the Sūtra Sembandhanupapaththescha. 
This adhikaranam, in his view, rejects the Pasupata 


i doctrine. 
y II. 2. 39-42. Utpatyasambhavadhikaranam. 
Utpatyasambhavat 2:9 T1: 2:239; 


Nachakartuh karanam .. II. 2. 40. 
Vignanadi, etc. -- II. 2. 41. 
Vipratishedhàchcha .. ]II.2. 42. 
Büdar&yana establishes, according to Ràmünuja, the 
Bhagavata doctrine in this adhikaranam. 
Anandatirtha adopts the following arrangement :— 


II. 2. 33-36. Naikasmin adhikaranam. 


Naikasmin, etc. ee ese bai2d 33; 
Evancha, etc. aus 11.2, ot 
Nacha, etc. mee sll i25 35; 


Anty&vasthiteschobhaya- 
nityatvadaviseshah, etc. II. 2. 36. 
The Syadvada mata (ż.e., Jaina system) is rejected. 
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II. 2. 37-41. Patyuradhikaranam. 


Patyurasam, etc. . ae NE EGY. 
Sambandha, etc. Sc Zoe 
Adhistha, etc. oo IME A Shy, 
Karana, etc. rn Gaya: (0p 
Antavattva, etc. ves IL 2. 4. 


The Pāsupata system is rejected. 
II. 2. 42-45. Utpatyadhikaranam. 


Utpatya, etc. :*: IT. 2. 42. 

Nacha, etc. * IT. 2. 43. 

Vigna, etc. -. IT. 2. 44 
2 


Viprati, etc. oo Jt. 
The Sakti doctrine is rejected. 


Nünbür£ka has the following arrangement :— 
II. 2. 33-36. 

Naikasmin, etc. :** II. 2. 33. 

Antyavasthi, etc. -- II. 2. 36. 


The Jaina doctrine is rejected by Büdar&yana in 
these four sütras. 
II. 2. 37-41. 
Patyur, etc. to Antavattva, etc. 
The Püsupata system is rejected. 
II. 2. 42-46. 
Utpatti, etc. to Vipratishedha, etc. 


The Sakti doctrine is rejected. 


Nimbarka follows Anandatirtha, his commentary being 
nothing more than the noting down of the conclusions 
arrived at by Amandatirtha, the “argumentative portion 
being almost entirely omitted. This is one of the Adhi- 
karanas which unmistakably shows that Nimbarka came 
after Anandatirtha and not vice versa. 


Vallabha styles süzzs 33-36 as the Naikasminnasam- 


bhavadityadhikaranam and includes the following suévas 
under it ;— 
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Naikasminnasambhavat >> JI. 2. 33. 


Evancha, etc. rn 1122234: 
Nachaparya, etc. 35913235: 
Antyavasthi, etc. fe T1I-2::30: 


According to Vallabha, Büdar&yana in these sūras 
rejects the Vivasana, 2.2., Jaina, doctrine. 
II. 2. 37-41. Patyurasamanjasyadhikaranam. 


Patyurasàmanjasyàt sem 11.2: 97. 
Samban, etc. :-* JI. 2. 38. 
Adhishthàna, etc. 2 1122-39: 
Karana, etc. .. ]I.2. 40. 
Antavattva, etc. Ez IT. 2.41. 


According to him, Bádar&üyana rejects in these sūras 
Anisvara Türkikavàda, z.e. the system that postulates 
that there is no creating Lord. 

II. 2. 42-45. Uttpaththisambhavadhikaranam. 


Utpattisambhavat -- II. 2. 42. 
Nachakartuh, etc. .. II. 2. 43. 
Vignanadi, etc. -- II. 2. 44. 
Vipratishédhachcha .. II. 2. 45. 


Bādarāyana here rejects, according to him, some parts 
of the Bhaigavata system. 
Vallabha simply states the conclusions of Sankara in a 
few sentences, often using Sankara’s words and phrases. 
Suka exhibits these identical s/zas thus :— 
II. 2. 32-35. Ekasminnasambhavadhikaranam. ` 
Naikasminsambhavat; Evanchatmakarthsnyam; Nacha- 
pary&yadapyavirodhüvikàr&dibhyah ; ^ Anthyávasthitescho- 
bhaya nityatvadaviseshah. 
According to him, the Jaina system is rejected in 
these siitvas. 
II. 2. 36-44.  Pasupathyadhikaranam. 
Pathyurasimanjasyat; Sambandh&nupapaththeh; 
“ Adhishthananupapathescha '' ; Karanavichénnabhogadi- 
bhyah;  Anthavathvamasarvagnath&va;  Utpatyasambha- 
vat; Nachakarthuhk&ranam; Vignānādibhāvēvātadapratī- 
shedhah ; Vipratishédhachcha. 
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The Pasupata system is, 
in these sti¢vas. 


Suka thus is unique in his division of the suras; in 
place of three he has only two adhikaranas. The first of 
these he styles Lkasminsambhavadhikaranam, following 
Sankara and R&manuja; the second he calls P 


> : asupatyadhi- 
£aranam, in which he combines the süras which go to 
form the Patyadhikavanam and UtpatyasambhavüdhiEara- 
nam of Sankara and Pasupatyadhikaranam and Utbathyadhi- 
£aranam of R&m&nuja. As will be seen, Pasupatyadhi- 
kavanam is the name given by Suka to the two sets 
of adhikaranams combined by him. In regard to the 
subject-matter, in the Ekasminsambhavidhikaranam, Suka 
agrees with the rest of the commentators in suggesting 
that in them Bādarāyana rejects the Jaina system. In 
the next adZz£arazam, Suka does not agree with Sankara 
and Ramanuja in the view that there is any reference 
in the sii¢vas comprising it to the Bhagavata system. He 
treats the whole as one adhikaranam and applies it to 
the Pasupati system. In this be partly agrees with Ananda- 
tirtha and Nimbarka, who suggest that there is no reference 
to the Bhagavata system in these sivas. Anandatirtha 
divides the sūźras forming it into two adhikavanams and 
styles them Puatyuradhikaranam (II. 2. 37 to 41) and 
Utpatyadhikaranam (II. 2. 42-45) in which the Pasupata 
and Sakti systems are respectively rejected by him. Suka, 
it will be seen, is unwilling to divide these suras into 
two adhikavanams and to treat the second set of these 
stitvas as applicable to the Sakti doctrine. He suggests 
that all these siiévas form only one adhtkavanam and that 
they all refer exclusively to the Pasupata system which, 
according to him, is rejected by Badarayana. Why he 
does this will be apparent when it is stated that Suka 
belongs to the Bhagavata school and is loath to admit 
there is any discussion of that doctrine with a view to 
its rejection in these sutras. One other remarkable feature 
of Suka's commentary in this part of his work is that 
he does not quote any slokas from the Bhagavata to 


according to him, rejected 
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support his position from II. 2. 32 to II. 2.42. In com- 
menting on II. 2. 44, Vignanadibhavéva tadapratishédhah, 
he quotes three slokas from the Bhagavata (IV. 2. 28; 
IV. 2. 29 and IV. 2. 30), in which it is stated that 
those who follow Siva are Pashandas; that they are 
opposed to the Vaishnava faith; that they adhere to 
customs not in keeping with accepted sanctions (nashta 
saucha); that they are bigoted; that they wear 724a, bhasma 
and asthi; that they assume the S' ivadtksha ; and that they 
worship deilies opposed to the dévatas, find fault with 
Brahmanas, and that thus they derive the title Pashandas, 
etc. These quotations are intended to support Suka's 
position deduced from this süzra (II. 2. 43) that those who 
are possessed of wisdom derived from gama vignümna 
vairügyüdi guņas should reject a system like that of the 
Pasupatas which makes fun of the Védas, the Brahmanas, the 
Vagnapurusha, etc. Apart from these three quotations from 
the Bhagavata to buttress his position against the Pasupatas, 
the only other sloka quoted by Suka from that work occurs 
in the next süzza (II. 2. 44) Vipratishedhachcha. ‘This sloka 
(IX. 9. 30) is quoted to support the position that the 
Pasupata system should be discarded. The sloka Tatheti 
vagnabhihitam  sarvaloka hitassival \ dadharavahito 
Gangam pada pūta jalam haréf \\ suggests the adoration of 
Siva in an entirely different aspect. (Let it be so; and 
so saying God Siva, who is the béstower of happiness on 
the whole world, at once took on his head the waters 
of the Ganges in order to be free from all pollution as 
its waters poured forth from the sacred feet of Hari). 
He is represented as the friend of all kinds of people 
(Sarvajana hitachintaka), of those who follow the Purünas 
and Upanishads and those who are opposed to them. Siva 
is thus associated with both. This position is supported 
further by Suka by a text, whose source is not disclose 


self of all 


TT Th f . : . : 
e reference is to the story of Siva purging him 
hnu. BY 


es acquired by his connection with thosé not friendly to Vis 
his act of receiving Ganga on his head, he became “ sinless H 


LÀ 
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by Suka himself but which is actually found quoted. by 
Anandatirtha in his Makābhārata Tatparya Nirnaya as 
taken by him from the Vavaha Purana. 

«i R wx AIIN Area sez N 

marin ferret aCe quu 1 

TH FH AMAA T Rİ FE tt 

Tvam hi Rudra mahibhiga mohasüstrüni karaya\ 

A tathyüni vitathyani vibaruàmni darsaya\ 

Prakisam kuru chatminam apraküsam cha mim kuru V 

etc. 
(Oh illustrious Rudra! bring to light false doctrines 
exhibiting untruths, falsehoods and contrary teachings. 

Extol your own greatness ; and keep me hidden from 

my antagonists.) 

This was, Suka says, given as a command to Siva by 
Vishnu in order to hide himself from coming into contact 
with people possessing the ¿ãmasa quality and to inculcate 
fhe doctrine (of the Pasupata system) in the world that 
Pasupati is the sole lord of the Universe to those who 
disbelieved in the greatness of Narayana. Since Pasupati 
is thus kind to all, Siva is described to be sarvalokahtta. 

Thus, while Suka differs from Anandatirtha in his 
grouping of the sūźras, he agrees with him in securing 
the Bhdgavata position, by suggesting that there is no 
reference to it in the sivas. His adoption of the quotation 
from the Varāka Purana shows that he is, as customary 
with him, following Anandatirtha in his interpretation, 
wherever possible, of the suras. Incidentally, the parti- 
cular slókas quoted by him from the Bhagavata show 
that he is quite a late commentator. 

There is evidence to believe that Suka, the com- 
mentator, was an author who came subsequent to Vijaya- 
dhwaja, the author of Padyaratnavalt, the leading ee 
commentary on the Bhagavata. Suka incorporates in MS 
commentaries on the Brahma-Sutras, the identical slokas 
from the Bhagavata which Vijayadhwaja has linked the 
siitras with in explaining the slokas. To put the matter 
in another way, while Vijayadhwaja has quoted pora 
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sūtras from the Brahma-Stitras in explaining a particular 
sloka in the Bhagavaia, Suka has, in his turn, taken the 
self-same slokas to explain the suras when writing his 
commentary on the Brahma-Sütras. In a word, the key 
to Suka's interpretation of the Brakma-Sitras is to be 
found in Vijayadhwajiya. Vijayadhwaja was an ascetic 
guru of the Pejàwar math, one of the eight maths of 
Udipi, founded by Anandatirtha. He probably lived about 
the sixteenth century. Suka, who follows his methodology, 
must be ascribed to a date posterior to him—say by about 
a century Or so. 

Suka treats I. 4. 1, Anumanika mapythkéshamutichénna 
sarira ripakavinyastha grilAtel darsayaticha as two su£ras 
dividing it thus:—(1) Anu....grihiteh and (2) Darsa- 
yaticha. All the other commentators—Sankara, Bhaskara, 
Ramanuja, Anandatirtha, Nimbarka, Vallabha, Vignàna- 
bhikshu and Srikara—combine these two sūźræs into one. 
Suka makes the first part the pūrvapaksha and in the second 
part establishes the Siddhàmíü, finally fixing that there is 
bhéda between 7iva and Isvara. In developing the argu- 
ment, he follows Anandatirtha. In treating the first part as 
helping to set down the pūrvapakska argument, he adopts 
Sankara’s position, while in fixing the Szddhduta, he 
follows Anandatirtha. Suka, in fact, follows Anandatirtha 
in his gada, though he does not explain Za in rüpa£a in the 
first part of this sü£ra. Ka is, as aptly pointed out by 
Anandatirtha, quoting Panini, evidence of znferiority—3in- 
feriority of the 7iva to Isvava. The jīva is not vipa but 
vüpa£a of Isvara, i.e., inferior to Isvara. 

Following R&m&nuja, Suka, again, treats II. 1. 11 and 
II. 1. 12 as two different sü/ras, whereas Anandatirtha and 
Sankara read them together as one sra, though there is a 
slight difference in the reading of the latter. Such variations; 
however, are common among commentators on the Brahma- 
Süzras, as will be seen from the tables of comparison given 
in an Appendix to this volume (see Appendices) As this 
matter is considered at some length below, it is unnecessary 
to pursue it further here. The point to note is that 
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though Suka agrees with Anandatirtha generally, there are 
occasions on which he differs from him as from the rest 
of his predecessors. A few other sivas in the com- 
mentaries in which Suka follows Anandatirtha either in 
his interpretation or in requoting the Svwéi texts quoted by 
him may be simply noted :—I. 1. 1, A ¢hatho brahmajignasa ; 
I. 1. 5, Gaunaschénnütma sabdàt; Y. 1. 15, Taddhétu ume 
désüchcha ; I. 1. 18, Bhéda vyapadésácheha ; 1. 1. 20, Asmin 
nasyacha tadyogamsüsti; I. 1. 29, Prünastathümugamàt ; 
I. 1. 31, SSastradrushstyütüpadeso vàmadevavat ; I. 2. 19, 
Antaryamyadhidavidhilokadishu taddharmavyapadésat; I. 
2. 20, Nacha smürtha matüddharmabhilàpüchcharsrascha ; 
I 4. 1, Auumünikb mapyéhkéshamitichénna sarira ripaka 
vinyastha grihitth darshayatt cha; Y. 4. 7, Trayünam&va- 
chaiva mupanydsah prasnascha ; etc. 


Suka Bhashya Tika. 


A few words may be added about the writer of the 
Tika on the Bhashya of Suka. The name of the writer of 
the Zika on this Bhashya is Krishnüchürya (see Suka 
Bhashya, p. 232). He belonged to the family of one 
Ramakrishnacharya (anvayasambhiita). He was of the 
Gürgya gotra. His name appears as Krishnamacharya on 
p. 1 of the Suka Bhashya, but this seems a mistake for 
Krishnacharya. He calls his work Sarvavedantasdra 
Mīmāmsa Bhashya Chandrika, in which only the more 
difficult passages or contexts are explained by him. The date 
of Krishnacharya is not known. Among the verses forming 
the Mangalasloka of his commentary are two (4 and 5), 
which seem to be but echoes of two s/ézas of Jayatirtha’s 
Mangalasloka in his Tatvaprakastka, a commentary on 
Anandatirtha’s Zrakma-Sütra Bhishya. The following are 
the s/okas of Suka :— 

wagrereqareg eet AAA | 
ARRA cames niet tet 
mierina enfer ienot | 
aagi RA feq AKE UA 
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With these, compare the two following s/o£zs taken from 
Jayatirtha’s work (7 atuaprakastka I. Mangalicharang 
slokas). A 

AT AHI AQAA ATA d 

saga sarda eu 

SEIS shed WARS VAT GUT | 

ara farai arad TUT eu 

The following similarities between the two. sets of 
slokas may be noted :— 

(1) The words used by Jayatirtha are reproduced, for 
example, vathyambho and gangasangüd visuddyati in Suka 
appear in Jayatirtha as vathyadbhik and gangdsangéna 
nairmalyam. 

(2) The governing idea in both is the same.. 

Krishnāchārya’s s/ó£as seem to be an adaptation of 
Jayatirtha’s and not vzce versa. 

As we know Jayatirtha lived in the 14th century, it has 
to be inferred that Krishnachirya came after Jayatirtha. 
How long after, it is not possible to determine. As 
Suka himself is a late commentator on the Brahma- 
SSü/ras, his commentator should have come some time 
after him. In any case, he cannot be much older than 
the 17th century A.D. 


Srikantha. 


It has been mentioned above that Srikantha, the author 
of the Bhashya known after him, lived about, the third 


- quarter of the 13th century A.D. His Bhashya admittedly 


outlines the Saiva Visishtadvaita Siddhanta. (See his 
comments on II. 1.22, Adhikantu bhédanirdésat.)"* He 


ee ee ES T n lr LÁ 

75 Tn the course of his comments on this Sūtra, Srikantha writes: 
Nanu ‘tadananyatvam’ ityabhédapratipadanat — ' adhi&antu itt 
bhedapratipadantt : prapancha brahmanoh biedabhedah sadhito bhava- 
titi chet—na, bhedabhedakalbam visishtadvaitam sadhayamak | na vayam 
brahmaprapanchayoratyantaméva  bhédavadinah ghatapatayoriva 
tadanyatua parasrutivirodhat | na va atyantabhedavadinad su&tiraja- 
tayorivaikataramityatuzna, taisvabhavika gunabhéda parasrutt viroadhat | 
na cha bhedabhédavadinah, vastu virodhat | kintu sarirasaririnóriva 
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identifies Siva with Parabrahman, thus subordinating all | 
other deities to Siva. (See I. 1. 17-20; I. 2.5; 1.2.8; - 


ero: 2; LIT. 2. 35-36; III. 3. 15-17; IV. 4. 9; etc.) The 
superiority to Siva is sought to be established by him in 
his commentary on III. 2. 35, TatAà nyapratishedhàt and in 
III. 2. 36, Anéna sarvagiiatatva miytmasabdadibhyah. At 
the same time, he endeavours to avoid the extreme, irrecon: 
cilable points of view. Thus, in commenting on II. 3. 42 
A picha smaryate, though he protests against the view of 
some that the Védas establish the supremacy of Vishnu, he 
remarks that matters of this kind are best left undiscussed 
(avichürita ramaniyam). While the very position occupied 
by Sripati differentiates him from Srikantha, it is clear that 
Sripati was well acquainted with the Bhdshya of Srikantha. 
Often the verbal similarity is so great as to make one infer 
that he had Srikantha’s work before him as he wrote his 
own. But there is, however, enough evidence in Sripati's 


own work that he was no mere literary imitator or a common . 


verbal copyist. He adopts the arguments of Srikantha for 
his particular purposes but he goes his own way whenever 
Srikantha’s theory is opposed to his own. In some places, 
Sripati expands the arguments of Srikantha though he does 
thus only to suit his own object, ze. for elaborating his 
special interpretation of the Su/ras. The following suévas 
may be quoted in illustration of this observation :—III. 3. 29 
and 30; III. 3. 32; III. 3. 33; III. 3. 34; IV. 1. 3.; IV. 
2. 13; IV. 3. 14 and IV. 3. 15. 

In III. 3. 32, the Chchandogya text merely referred to 
by Srikantha is actually quoted by Sripati, while the very 
words of Srikantha are adopted in places. The adaptation 
is, however, subject to the qualification that it 1s limited to 


his own needs; for Sripati refers to Lingadharana as à 


necessary qualification. Though it is only mentioned in 
one place, Lingadharana should be taken, he says, to be 


gunaguninõriva cha visishtadva rese - = Z 
yatuam nama mrudghaiayöriva gunaguninoriva &arya&arauatvena 
viseshana viseshyatvena vinabhavarahitatvam I 
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; prescribed throughout as a preliminary qualification for 
| upasana. All this is of course foreign to Srikantha. 

On theother hand, the deviation is sometimes very wide, 
Thus in Saéva II. 1. 4, Srikantha says :—atah satyagnānā- 
nandarüpüt Brükmago asya ( prapanchasya) vailakshanyam 
siddham. Commenting on the same Sura, Sripati taking the 
opposite view, says atho Brahma pradhana yok navailaksha- 
nyam ityak. In some cases the illustrations used by Srikantha 
in one Sura re-appear in Sripati's commentary under another. 
Thus the illustration of the góvz and the mahzsha in II. 1. 4 
in Srikantha appear in II. 4. 18 in Sripati. Commenting on 
II. 1.4, Navilakshauatvidasya tathévancha sabdàt, Stikantha 
states that Paramatman being satyagnänänandarüpa and 
_ being the Aavanasrishtt, is also karyarupa. This is mutually 
' contradictory. Looking at kavya-kdvana-bhava, there seems 
all the difference between Aavya and £üzaga as between govu 
and mahisha. (That is, the cow cannot be buffalo any more 
than Zürya can be £üzaga.) Sripati in II. 4. 18 Vazskyettu 
tadvadastadvidah, states that the déma in accordance with 
the yaya kavanagunih karye parisambrümamnti iti, etc., 
enters the jiva and giving himself the saviva made up of the 
pancha bhiitas, meditates through the 7xdnéndriyas, and the 
bhava of bimbapratibimba and becomes himself the karira. 
The Advaita argument that holds that the 7iva is Isvara and 
that the jiva and the Isvara are abhéda from the aupacharika 
point of view only, is accordingly held to be like the invented 
argument which holds that the elephant is the horse and is 
as such unacceptable to us (asamanjasa). Therefore bēda ' 
between 7%va and Isvara in Sripati's view has to be accepted, | 
as the opposite view is an obvious contradiction of several 
Sruti and Smriti texts (pratyaksha sruti smriti virodhat). 
Similarly, the example of the /¢/aka appearing in Srikantha 
under .S'azra III. 3. 29, Gaterarthavatvamubhayadhinyadhatt- 
vivodhak, re-appears in Sripati under III. 3. 30, Upapanna- 
sthallakshantrthopalabdherlokavachcha. But Sripati, how- 
ever, does not reverse the order of these sūćras as 
Srikantha does nor does he use the example of the king 
and the subject in commenting on III. 3. 29. 


» ^ 
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Chief Commentators in Chronological Order. 


Summing up, we may now note, in chronological order, 
the names of the chief commentators whose works have 


actually come down to us and whose systems are still studied 
with religious interest :— 


d Name Probable Date — Description of System 
1 Sankara on 788-820 A.D. JVirviseshádvaita 
2 Bhaskara .. circa 1000 A.D. BhedábAzda 
8 Ramanuja .. circa 1140 A.D. Visishtadvaita 
4  Anandatirtha (Madhva) 1988 A.D. Duvaita 
5 Nimbarka 00 1250 A.D. Duaitédvaita 
6 Srikantha T 1270 A.D. Saiva Visishtádvaita 
7  Sripati .. Circa 1400 A.D. BAedaübhedatmaka 
Visishtadvaita 
8 Vallabha .. 1479-1544 A.D. Suddhadvaita 
9 Suka .. circa 1550 A.D. Bhédavada 
10 Vignanabhikshu .. circa 1600 A.D. Atma-Brahmaikya 
Bhedavada 
11 Baladéva .. circa 1125 A.D. Achintyabhédabhéda 


As has been remarked above, there had been commen- 
tators on the Brahma-Sūtras before Sankara, though 
Sankara does not mention by name those whom he actually 
refers to. If Ram&nuja is any guide in the matter, it is 
possible that most, if not all, of these commentators, includ- 
ing Bodh&yana and the rest of those mentioned in the 
Vēdārtha Sangraha, were Vaishnavas. This seems a 
plausible inference, for Sankara quotes or refers to them 
mainly to record his dissent from them (see ante, page 
115). There is thus some ground for the belief that the 
Brahma-Sütras were first commented upon by some Vaish- 
nava writers who professed a form of modified monism. 
This shows that the Brahma-Sutras were originally regard- 
ed as an authoritative work of the dualists, though Badara- 
yana himself was more a theist (Brahmavidin) rather than 
an absolutist (Advattim) or a dualist (Duastin)."° This view 


7 The alternative names for the work referred to below show its 


original Vaishnava character :— PAS i 3 z 
(1) Brahma-Sütráni : Trivikrama Panditacharya in his Vayu 


Stuti —— Rartham Jokopakluptyai guna gaa nilayah sütrayamása 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


> 


ae soans ia a 


222 INTRODUCTION 


is supported by the fact that we have no writer earlier than 
Gaudapāda who propounded monistic theories as he did 
nor any commentator prior to Sankara, who interpreted the 
Brahma-Siiras from the strictly monistic standpoint as he 
did. Gaudapāda himself does not refer to any other writer 
of the monistic school, nor even to Bādarāyana, while 
Sankara states in ending his commentary on Gaudapada’s 
Karika, that the Advaita teaching was recovered from the 
Vedas by Gaudap&da. It is remarkable that Sankara should 
attribute such recovery to Gaudapada and not to Badarayana. 
These facts seem to more than justify the suggestion of Mr. 
Das Gupta that “as the pure monism of the Upanishads was 
not worked out in a coherent manner for the formation 
of a monistic system, it was dealt with by people who 
had sympathies with some form of dualism which was 
already developing in the later days of the Upanishads as 
evidenced by the dualistic tendencies of such Upanishads as 
the Svelasvatara and the like. The epic Saxkhya was also 


je e a 
hritsnam| yoso VyasabhidAanah tamah maharahah Brahmasütráni kritoay 
(9) Krishna-Sitrani : Anandatirtha in his ZVy&ya Vivarana:— 
Kritvabhashyanubhashycham apivedartha satpateh | Krishnasya Sittra- 
anuvyakhya sauyaya nivrutim chatu || (8) Hari-Sutráni: Sankar- 
shanatirtha in his /ayatirtha Vijaya :—Aditshyamanyat Harisutra 
bhashyam, etc. (4) Vyasa-Sitrani: Anandatirtha in his Brahma- 


sūtra Bhashya :-—Atha tatkrupayaé Vyasasutráni chakara Badaréyanak, 


(5) Urukrama-Sütra, where uru stands for Vishnu. (Cf. Urukrama- 
Gita, the name for the Z4agavad-Giíà or Krishna-Gité.) Ananda- 
tirtha in his 4i/areya Bhashya :— Paramasya Vishuoüh mahatmyam 
varnitam Urukrama Sütrzshu | Orukramasya sahibindu iththa Vishno- 
gade parame madAva utsüh y Rig Veda, Y. 4. 8. (6) Véedanta-Sittrani: 
Narayana Panditacharya in Madhva Vijaya :—Védanta — sutran 
kritanta' villamaà bhashyddusau sishya ganaya sumsadi || (7) Uttara 
mimamsa-Sitrani. (8) Vishnu-Sütrüni: Anandatirtha in his Gita- 
Bhashya —Vishnu m@hatmaya lesaya vibhakasya cha kotidha | 
Tasyapyanantadhatasya | Punasyapihyanantadhà | naikamsya samama- 
hatmya Sri Sésha Brahma Sankara iti varnilam Vishnu Sütreshu. 
(9) Bhéda-Suitra: Anandatirtha in his Vishnutatva Nirnaya says :— 
Vishnosarvütmatvantu Bheda — Sutreshuvarnitam vishéshéna naniu 
kripaya Vedavyasena y (10) Sariraka Mimamsa : Sankara and Rama- 
nuja call it by this name. Jayatirtha in his Nyaya Sutra. says :— 
Imüni sáriraka mimdmsa sittrani iti vadan vyakhyanan akurutam, 
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the result of this dualistic development” 
Philosophy, I. 422). Accordingly Mr. Das G 
the view that the dualistic interpretations 
Siitras are probably more faithful to the sivas than the 
interpretations of Sankara, This view is not, as may at first 
be supposed, at variance with that of Dr. Thibaut who has 
remarked that while the interpretation of Sankara is nearer 
to the teaching of the Upanishads than to that of the Süfras 
of Badarayana, the system of Ramanuja is in some impor- 
tant points closely related to that of the Sivas (Vedanta 
Süras with the Commentary of Sankarichirya, introduction, 
cxxvi). For Rümànuja's system is, in its fundamental aspects, 
but a development of the view of Bodhàyana, perhaps, the 
earliest of the Vaishnavite commentators of the Eküntabh&va 
School. It is his theory or rather teaching as embodied in 
his interpretation of the Brakma-Siitras that R&m&nuja 
avowedly sought to restore for the benefit of the world. If 
this view is founded in sound reasoning, as it seems to be, 
then Bodhàyana should be accounted one of those Vaishna- 
vas who may perhaps be identified with the followers of the 
Ekantabhava and who are represented as having professed 
that form of Vaishnavism which is enunciated in the Bhaga- 
vad-Gitd. lf the G?/à was not actually a product of the 
Ekantika Vaishnavas, it was at least thoroughly represent- 
ative of the views held by them. It is not surprising, there- 
fore, that the Zra/za-Sü£ras should be referred to in the 
Gita and spoken of as expounding, with the aid of cogent 
reasoning, the religion taught by it. (See Bhagavad-Gita, 
XIII, 5.) This view renders the reference in the G/à to 
the Brahma-Siitras a perfectly natural one and not a mere 
interpolation as has been sometimes suggested.” The late 
fo SU 
*° A possible reference to the Brahma-Sitras may also be traced 
in Bhagavad-Git@, VII, 7, which may be thus rendered m There is 
naught whatsoever higher than I, O Dhananjaya. All this is woven 
in me as rows of pearl-like letters are in the Sra.” As regards the 
word protam appearing in this verse; Anandatirtha quotes the pares 
(am protam patavat occurring in the Brihadaranyaka Upanishad, 
V. 8. 11, commentary on I. 8. 10, Aksharüdhikarana, Where the 
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Mr. Telang assigned the Bhagavad-Giza to the third century 
B.C. On independent grounds Sir Ramakrishna Bhandarkar 
has come to the conclusion that the date of the Bhagavad- 
Gita is not later than the beginning of the fourth century 
before the Christian era. (See azsEnaoism, Saivism, etc., 
13.) Writing more recently Dr. Das Gupta has found himself 
unable to accept the view of Professor Jacobi, who suggest- 


ing that the references to Buddhism contained in the 


Brahma-Sütras axe not with regard to the Vijnàna-vàda of 
Vasubandhu (400 A.D.) but with regard to the Siinya-vada, 
and this doubt makes the Za/ma-Sütras, a post-Nagàrjuna 
(100.A.D.) work. Dr. Das Gupta definitely controverts 
the contention that Sünya-vüda was peculiar to Nagarjuna 
or had not been already a well-developed doctrine long before 
Nagarjuna. He holds with Dr. Satischandravidyabhushana 
that both the Yogüchara, z.e., Vijnüna-vàda system and the 
system of Nagarjuna evolved from the Prajndparamuta. 
“ Nāgārjuna’s merit,” he says, ‘“ consisted in the dialectical 
form of his arguments in support of Sünya-vüda; but so far 
as the essentials of the Stinya-vaida are concerned, I believe 
that the Tathata philosophy of Asvaghosha (100 A.D.) and 
the philosophy of Pvrajndpdvamita contained no less. 
There is no reason to suppose that the works of Nagarjuna 
were better known to the Hindu writers than the Mahayana 
Süfras. Even in such later times as that of Vachaspati 
Miéra, we find him quoting a passage of the Sa/istambha 
Süira to give an account of the Buddhist doctrine of 
prabitya samutpada. (See Vachaspati Miéra's Bāmati 
on Sankara’s Bhashya on Brahma-Siitra, II. ii.) We 
could interpret any reference to Sünya-vàda as pointing 


word S#/ra is used by itself, it should be taken to indicate the 
Brahma-Sütra and not any other Siira. (See Anandatirtha's comment- 
ary on Brihad. Up. VI. 1). Cf. also the following from the 
Vayu Stuti of Trivikrama Panditacharya :— 

Astavyastam samastasruligata madhamai ratnapigam yathündhAai | 
Rartham lokopakiuptyai gunagananilayah sutrayamasa kritsnam Y 
Vo'sau Vyasabhidhana stamahamaharahar bhaktitastvatprasadat | 
Sadya vidyopalabdhyai gurutama magurum dcuadevam namami q 
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to Nagarjuna only if his special phraseology or dialectical 
methods were referred to in any way.” Dr, Das Gupta 
accordingly holds that the reference in the Bhagavad-Gita 
to the Brahma-Siitras clearly points out a date prior to 
that of Nagarjuna. He suggests that “its date could safely 
be placed so far back as the first century B.C. or the last 
part of the second century B.C.” He is thus inclined to 
place the Brahma-Siitras slightly earlier than the date of the 
Bhegavad-Già. There is, so far as could be seen, no 
evidence that could be urged against this conclusion. There 
is thus reason to believe that the reference to the Brahma- 
Sü/ras in the Bhagavad-Gita is a genuine one and that both 
these works belonged to one and the same class of religio- 
philosophic teachers who, though  Vaishnavas, tended 
towards some form of modified monism. From a text-book 
of monistic Vaishnavas, the Brahma-Siitras soon became 
a text-book of other monists as well. The fundamental 
reason why it came to be recognized a work as important 
to Vaishnavas as to others was that its very aphoristic form 
gave scope for its interpretation in a manner acceptable to 
all who believed in the Védas and the Upanishads, while, at 
the same time, professing allegiance to Vishnu or Siva as 
the case may be. 


Other Commentaries Current. 


The above are among the most well-known commen- 
tators on the Védauta-Siitvas of Badarayana. There are 
some others which are not equally famous; one of these is 
the Brahmasiitravritti by Dharmabhatta, who describes 
himself in the colophon to his work as the son of Rama- 
chandrarya, who was, it is added, a disciple of Mukunda- 
srama (Madras: D.C. IX, No. 4689, p. 3492). His 
interpretation evidently follows that of Sankara. (See his 
comment, for example, on I. 1. 1, where he refers to 
Sidhanachatushtaya, which is the discipline prescribed by 
Sankara.) Another is the Sarivaka Sutra Bhashya by 
Srimath Chinmayamuni, who was, before he became a 
Sanyüsin, called "Venkaiya. He also follows a 

15 
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His work is now under examination, on behalf of the 
Mysore Palace authorities, by Mr. V. Subrahmanya Iyer, 
an erudite Vedantic scholar. 


Other Supplementary Commentaries. 


There are, besides, numerous other commentaries, 
independent and other, based in the main on the inter- 
pretation of one of the three leading commentators— 
Sankara, Ramanuja and Anandatirtha. Only a few of these 
need be referred to here. Thus, there is the Bvahkmasiitra- 
vritti, also known as Brahmatatva-prakasika by Sada- 
givendra-Sarasvati, which, though an independent com- 
mentary on the Brakma-Siitras, follows the viewpoint of 
Sankara (zbzd., No. 4690, p. 3493). A similar work is 
Brahmasitrabhashya Vyà£Aya, only a fragment of which 
is known. The author was probably a disciple of one 
Ramananda (zézd., No. 4692, p. 3495) and a follower of 
Sankara’s system. Sankara’s Bhdshya has had consider- 
able attention, by way of elucidation, bestowed on it by 
a long succession of teachers. Their works are really com- 
mentaries on the commentary of Sankara. The Pancha- 
padika (otherwise called Brahkmastitrabhashya Vya£Aya) 
by Padmapüdüchürya is a work of this kind. An 
explanatory gloss on it is the Punxchapadikavivaranam by 
Prakasatman. A further gloss on this latter work is the 7- 
vadipanam, otherwise known as the Punchapddika-vivaraua 
V'ya£Ahyanam by Akhandinandamuni. Another commentary 
on Sankara's Bhdshya is Advaitananda’s Brahkmavidya- 
bhavanam. Advaitinanda was a disciple of Ramananda- 
tirtha, who was himself a disciple of Bhüm&nanda. A similar 
commentary onSankara's Bhashya is the Bhashyarainaprabha 
by Govindinanda (Madras D.C. IX, No. 4679, p. 3482). 
The Savivaka-nyaya-vivaranam is a fourth commentary on 
Sankara's Bhashya by the famous Anandagiri (/57., No. 
4683, p. 3485). Appaya Dikshita’s Särīraka-nyāya-rakshā- 
‘mani is a further commentary on this last work (zdza., No. 
4086, p. 3488). As is well known, Anandagiri’s work is a 
commentary on the BAamati by Vachaspati-Miéra, which is 
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itself a commentary on Sankara’s Bhishya. A gloss on this 
latter work IS the Bhamati-V, yakhyd, otherwise known as 
the V edantakalpataru by Amalünanda. A further com- 
mentary on this last work is the Vedintakalpataru- Vyakhya 
or Parimala by Appaya Dikshita. These different works 
attest to the popularity enjoyed by Sankara’s Bhashya and 
the interest taken in elucidating it to a growing circle of 
readers. Rāmānuja’s Sri Bhashya has had even greater 
attention bestowed on it. A commentary on this work is 
the Zattvatika by Vedantadésika , another is the Ayàya- 
prakāśika by Meghanadri, son of Natha (or Nathamuni) ; 
a third one is the Milabhavaprakasika by Rangarüm&nuja ; 
and a fourth one is the Srużapradīpika by Sudarganasiri, 
who describes himself as the disciple of - Varad&chürya. 
SudarSanastiri also wrote a more exhaustive commentary 
on the Sri Bhdashya called the Sruiaprakāsika A 
gloss explanatory of a portion of this last-named work 
(I. 2 to I. 4) by one Varadavishnusiiri is well known, 
besides a commentary on the whole of that work by 
one Suddhasattva-Lakshmanarya. A fifth commentary 
on the S7t Bhdshya is by Sundararajadésika. It is 
called Brahmasiitvavyakhyd, without any alternative name 
attached to it. A somewhat independent commentary 
on the Brahma-Siitras, though mainly in support of the 
Sri Bhüshya, is the Tattvamārtānda by one Srinivasa, 
son of Srinivüsatütàrya (Madras D.C. X, No. 4894). 
It is largely based on Ràmànuja's work and is written 
in support of it, criticising the Chandrika of the Madhva 
guru and writer Vyasayati, who lived in the reign of 
the Vijayanagar King Krishnadeva Raya (1509-1530 
A.D.). In the same way; Anandatirtha’s Bhdshya has 
had a number of commentaries written on it. Ananda- 
ürtha himself wrote a shorter commentary on the 
Brahma-Siitvas, called the Brahkmasitra Anuvyakhyanam. 
This is in verse and follows his Brakmastiira Bhashyam. 
He also wrote another work called the Brakmasiiranu- 
Óhüskyam, which sets out briefly in verse the substance 
of the conclusions intended, according to him, to be 
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taught by the Brakma-Siitras.** Anandatirtha also wrote 
an explanatory gloss on his Axuvyakhyduam and this 
work goes by the name of Zguvyazyünanyüyavtvaramam 9? 
On Anandatirtha’s Brahmasitrabhashyam, a commentary 
called the Zattvapradipika was written by Trivikrama 
Panditachürya.9? It was eclipsed by the 7attvaprakdasika 
-of Jayatirtha, better known as Tikachairya (Madras 
D.C. X, No. 4813).* Another commentary on it, called 
the Dipika, was composed by one Jagannatha-yati (zdzd., 
No. 4814)5* On the Azuvyakhyanam, Padmanabhatirtha 
wrote the .Sazyüyaratmüvali, of which MS. copies are 
known. But it was elbowed out by Jayatirtha’s famous 
work, the Anuvydkhydna-tika, better known as the Vydéya- 
sudha.*" On this work of Jayatirtha, there is a further 
commentary called the MWydyasudhivyakhyadnam, or 
Parimala, by Raghavendra-yati, a disciple of Sudhindra.5? 


** A short work in four adhydyas consisting of thirty-two verses. 
Edited by Krishnachar and printed at the Nirnayasagara Press, 
Bombay. 

** All these works of Anandatirtha have been printed and 
published by the Nirnayasagara Press, Bombay. 

8 Printed by Abaji Ramachandra Savant at the Rama Tatva 
Chapkhana, Belgaum. 

** Printed by Abaji Ramachandra Savant at the Rima Tatva 
Chapkhana, Belgaum. 

*5 Jagannatha-yati was a disciple of Raghóttama, who remains 
sainted at Tirukkoyilur, South Arcot District. His work has been 
edited by S. Gopalakrishnachariar, under the auspices of the late Hon. 
P. Chentsal Rao, C.I.E., and printed at the Grove Press, Teynampet, 
Madras (1900). 

8° The Sanyayaratnavali is mentioned by Raghavéndra-yati in 
his work entitled Parimala, which is a commentary on the ZVyaya- 
sudAa of Jayatirtha. (See Parimala, comment. on II. 1. 1, where it 
is thus referred to :—.Sazyaáyaratnavalyu&tüm tavadadau vyanakii. 
Evidently this work was still ardently studied by scholars during the 
time Raghavéndra-yati flourished. 

*' Edited by Krishnachar and printed at the Nirnayasagara 
Press, Bombay. 

38 Ibid, 
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er works bearing on the topics 


Utras but these need not b 
_ . a . S 
referred to here. Nor is it, again, necessary to refer works 


which while belonging to one system of thought seek to 
examine the component ideas of another. Nor again to the 
commentaries that exist on these latter works. Works of 
this type are many and often of great iaterest. It ought to 
suffice if we noted that all these have for their primary 
basis the text of the Brahma-Siitvas, which they seek to 
interpret in the light of their own systems of thought. 


Style of Sripati. 


The style of Sripati is usually simple though on 
occasions, on account of the involved sentences employed, 
it is rendered somewhat difficult. Evidently he was a 
teacher, accustomed to make lengthy discourses to his 
students. Striking examples of these involved sentences, 
indicating the habit of a guru, can be easily quoted. 
Thus, the opening sentence explaining IV. 4. 11 is one in 
point. The sentence with which the commentary on 
II. 4. 18 starts is even a better one. Other examples are 
to be found included in the comments under I. 4. 16, 
III. 3. 19 and III. 1. 20. Many more could be easily 
quoted. Another characteristic feature of Sripati’s writing 
is the extensive use he makes of maxims (zydyas), a long 
list of which will be found arranged in the alphabetical 
order at the end of this volume. Of the sixty-nine found 
there, I have been able to trace only five in Sankara's 
Bhishya. These are the Arundhati nydyah (I. 1. 8 and 
I. 1. 12) ; Andhaparampara nydyah (II. 2. 30 and II. 2. 37); 
Chckatri nyàyah (III. 3. 34) ; Bijamkura nyàyak (IT. l. 36 
and III. 3. 9); and Arthisamaratho viduānadhikriyate 
(I. 3. 25). Against the sixty-nine zyāyaæs used by Sripati 
Sankara is found to use only about twenty-five. Ramanuyja 
quotes the SaéAdchandva nyaya (I. 1. 13) and the XV; ishadh ae 
shiapati nyāya (1.3. 14). Anandatirtha finds no occasion for 

e use of any ydya. His method of quoting apposite texts 
from Syutis and Smrithis, under each Sttva, perhaps, 
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did not necessitate the seeking of the aid of popular 
nyāyas. Of nydyas and the limitations within which they 
could be used, Manu says ~ani ARa fuga, 
Adhürmibam tribhirnyiyair nigruhniyat prayatnatah, 
Don’t try suddenly to provide a rule of action, when you 
aim at an adharma (Manu, 8.310). A zyàya thus should 
not be used to help in the formulation of an adharma plan 
of action. It has its place where there is uncertainty, as 
there is need for reason there. As the zydya goes, Sandigdhe 
nyüyak pravaritte iti nydyah, a nydya quoted by Sripati.*? 
A few of these zydyas quoted by Sripati may be noted here: 


Agnuidrasalà nyaya, Nishadhashta pati s:yàya, 

. Ayasküntasüc/A nyaya, Bijdmkura nyaya, 
Andhasandhya nyaya, Bhramarakita nyaya, 
Arthisamartho vidvinadhi- Ratrisatra nyäya, 

kriyate iti nyaya, Sakhdachandra nyäya, 
Gobalivarda nyaya, Saudhasaupana nyãya, 
Chchigapasu nyaya, Samakshapravaha nyaya, 
Nadisamudra nyaya, etc. 


What Sripati quotes as the saudha saupana nydya appears 
elsewhere with the name of .Sopaüzaürükaga nydya (see 
Bhamati, 1. 3. 8). Of these several zydyas found in Sripati's 
Bhashya, the Nishadhashtapati nyaya is quoted thrice ; 
the Sthularundhatt nyüya, 12 times; the Bhramarakita 
nyaya, 18 times; the Ayaskantasiicht nyaya, 5 times; and 
the Lõkarasīdi nyäya and the Nadisamudra »yáya, each 
four times. Chchatri nyāya (III. 3. 34), Jalasarkara syàya 
(IV. 2.13), Sandéhe vakyaséshat (III. 3. 7), Gundpasanhiara 
nyaya (II. 3. 7) and Patasankocha vi£üsa nydya (II. 3. 11) _ 
are other zyüyas quoted by Sripati that may be referred to 
here. The utility of some of these zyàyas in the field 
of Hindu law has been referred to by Prof. Berriedale 
A. Keith (see Karma-Mimamsa, 97-107). Among those 
referred to by legal text-writers is the Wishadhashiapat 

8 This zyàya is found in Jnandttama’s comment on Naish- 
karmyasiddhi. IV. 8. Akin to itis the zyaya sandigdham saprayo- 
Janam cha vichara marhati, Ibid., I. 99. 
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Opposing views is 
great effect, the reasons 


being stated in categorical form, appropriate texts being 


quoted for the positions taken. The question and answer 
is not seen, though the use of the formal terminology 
of objection and answer, such as nanu, na, etc., is quite 
frequent. — Neither the point criticised nor the point made 
out is, however, ever in doubt. The dialectical skill 
displayed is undoubted, while the extensive range of 
studies of the author is manifest on almost every page 


of his writing. His knowledge of Saiva literature seems | 


to have been intimate. A part of his methodology in 
dealing with an adversary's view is to closely analyse it and 
set down its constituent parts under specific heads and deal 
with them successively in succinct fashion. Good examples 
of this method are to be found in the comments under 
I. 1. 4, I. 1. 5, I. 4. 22, II. 4. 16, III. 3. 63, where each 
point is disposed of under the heads of xa ddyak, 
«a duitiyah, na tritiyak, etc. This mode of treating 
analytically the point at issue is reminiscent of Jayatirtha 
(circa 1350 A.D.) who uses it very effectively indeed 
in his Mydyasudhaé. Anticipating’ objections that might 
possibly : be advanced against a view propounded and 
meeting them in advance is also a fairly common character- 
istic of the author. This is usually done by the use of 
words or phrases like hathamithya-Sankayam ; kutak 
(see III. 3. 19; III. 3. 20; III. 3. 23; II. 1. 11), 
kimbhavati (IV. 4. 17), etc. His frequent use of the e 
ing words and: phrases seems to indicate Eie 
fondness for them :—durnivarak ; BANE) vidon 
vamaniyam ; tadéva ramanīyam ; datiany ali P rasangak ; 
ghantaghisha ; avicharita ramantiyam; VPE d 
brasangah; wvüdhdhüntah; etc. (1.2.1; I. 1.95 hls; 
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EL PO S led. 29; 1: 3. 38; I. 3. 43; 
I.4. 1; 1.4.28; II. 1.4; II. 1.8; II. 1. 9; II. 2. 37; 
II. 2. 40; II. 2. 42; II. 2. 44; II. 3. 16; II. 3. 28; II. 3. 34; 
IL 3. 44; II. 3. 50). In his style, in the nature of autho- 
rities quoted by him, and in the purposes aimed at by him, 
Sripati differs from his chief predecessors—Sankara, 
Ramanuja and Anandatirtha. 


An Outline of Sripati’s View. 


We may now pass on to consider Sripati's Bhdshya 
under certain convenient heads for a better understanding 
of its contents. In what follows, the mode of argumentation 
adopted by Sripati is closely followed and care has been 
taken to set down in a non-technical manner his views on 
the fundamental points raised by him. This is intended to 
be no more than a mere outline, the reader being referred 
to the work itself for a fuller understanding of it. 


2s. 
eel. 


The Nature and Object of Jignyasa. 


In commenting on I. 1. 1, Sripati remarks that Par&éara 
embraced the Maha-Pasgupata diksha. His son was Vyasa. 
He was the author of the Sivas. He enunciates the 
first Süfrz to remove some doubt. Is Brahman existent 
or not? In the Véda, in one place it is stated there was 
_ originally nothing existent and in another that Brahman 
| was existent. There is a conflict thus between these 
two views. Does '"non-existent" mean ‘‘not visible to the 
eye," or that it would be visible hereafter some time after 
we get the vision for it through the knowledge of Brahman? 
For we do not know by experience that any man who has 
once died has ever come back. Further there is the saying : 
To the body which has been burnt to ashes, where is the 
re-birth? "Therefore, by all means contract debts and drink 
ghee (z.e. enjoy in boundless fashion life without the fear of 
having to pay for it even in another life). Further the 


- 9? Bhasmibhittasya dehasya punaragamanam kutak | 


7 Tasmat sarvapravatnena riam kritua ghritam pibet y 
Compare the above with the doctrine of the Charvaka Siddhantu, 
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mixture of lime and saffron creates red colour. Similarly 
on this earth, inanimate and animate beings are created and 
destroyed, from samyoga and vzyoga of five elements, prithor 
etc. This is improper, as such a thing is not within our 
experience. If this were so, then, why not create beings by 
cutting off a part of the body of human beings or animals? 
It is seen that I$vara has located in cowdung and the like 
life-matter (/ivavam) in an unseen form?! And even to a 
Mahiraja who is provided with every source of happiness, 
there appear suddenly mental and physical anxieties, diseases, 
etc., which reduces him to poverty and misery and finally 
kills him. The conclusion is thus arrived at that it is 
Isvara that allots to us these results of the fruit of our 
actions done in our previous births, be they good or bad. 
So /iva and Sarira are not different. This is one view. 
Another Vedic view is that Saviva is not eternal, whereas 
the /Jiva is. If the /?v« is eternal, there is no need for 
a Creator. Thus there are three views:—(1) Brahman is 
existent; (2) Brahman is non-existent; and (3) Saziza and 
Jiva are not different. 


attributed to Brihaspati as formulated in the .Sarzadarfana San- 
graha :— 
Yavadjivam sukham j1vennasti mrutyoragocharak | 
BAasmibhütasya dehasya punaragamanam kuta iti y 


?! This saying recurs in Sripati's Bidshya more than once. . The 
belief underlying it is treated as an exception to the general maxim 
Sadrusat sadrusodbhavah, which literally means Zike produces like. 
This maxim, according to Hindu writers, does not enshrine a fixed 
principle. Jayanta Bhatta thus denies its truth on the ground that 
scorpions are produced from cowdung, in his MOSES TEE (Visia- 
nagram Sanskrit Series, Edn. 1895, page 466) :—Nachaisha niyamõ Toke 
sadrusat sadrusodbhavah | Vrischikadéh samutpado_ gomayadays 
drusyaté | This belief regarding the scorpion is found Hn gue Maha- 
bhashya, I. 4. 80, and is used as an illustration by Sankaracharya in 
his commentary on the Zra/ma-Sütras, II. 16. Ramanuja also uses 
it. Udayana quotes it in his Vrit#i on the Kusumanjals, II. 2. while 
Haridàása remarks that a scorpion can be produced from cowdung as 
well as from a scorpion. Of course, the modern view, as propounded 
. by writers on biogenics, is that “life can only come from the touch 
-of life.’ See Col. Jacob’s Zau&ikanyayanjalih, II. 81. 
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. And there are three different kinds of discussion 
(Vadabhéda ox Jignyasa):—(1) Vidhi; (2) Mantra; and (3) 
Artha Vüda. Sruti is thus of three different kinds. In 
this three-fold division, the offering of /yd¢isht6ma and 
other sacrifices with the desire to obtain Svarga is Vidhi 
Vada. In Mantra Vada, worship (updsana) is essential. In 
the same way, Artha Vada consists in offering praises to 
God (St6tvas). 

To Jivas, according to their past Karmas, God allots . 
on their birth their respective meeds of joy and sorrow 
(Sukha and Dukkha). I£ this were so, there would be 
no need for Jignyasa. The reading of Upanishads would 
also prove of no utility ; even Yagnas would not be necessary, 
since they all treat of Avtha and Kama, the realization of 
desires. Such a proposition requires consideration, 7.e., 
we should endeavour to ascertain its truth or untruth. 
Hence the need for /zgmyüsa. /Jignydsa is necessary to 
establish the ultimate truth and set at rest the doubt. 

About what are we to undertake a /zgzyàsa for? Is it 
for the purpose of establishing that Para-Siva (Brahman) is 


| in Sarīra or Sazira in Para-Siva. There is no truth in the 


first; for it is said that Satyam gnünamanantam. Brahma; 
Brahman is all-truth (:Swéya), all-wisdom (Guana) and 
eternal (Anantam). Eka eva Rudro na duitiyaya taste, 
“ Only there was one Rudra and no second,” here only one 
Rudra is mentioned. Again Rudra ékatva mahuh, Rudra 
alone is said to have existed; Rudvd vai Sasvatam vat 
jurügam iti; “Rudra is eternal", ‘Rudra is ancient", 
etc., are statements contained in hundreds of Srzdéz texts. 
These go to show that Para-Siva is true Brahman. The 
termination “ Aham” refers to the Self inside the Szrtra 
who reflects outside and no other second. The fruit of 
Jignyasa is that which could be elucidated by Jnāna 
becomes /zàza. Accordingly is Brahman one that could 
be elucidated or not? If he could be elucidated, then 
he is different, which is against hundreds of .Sz4Z texts. 
If he could not be elucidated, then /zgzyàsa becomes 4 
vain matter, t.e., a discussion of no value. Because, it is 
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said that 4jämēžām loita Sukla krishnam, there is only 
one, never-born, and which is alone, and which appears in 
red, white and black colours. Inside there are two: Léz 
and anīsa (the chief and the subordinate), guzā and agna 
(the knower and the ignorant). Thus says the Véda in 
different places. In this way, to understand that Saa 
has no end would be of no avail, for it would end in mukti. 
Thus it is also stated in one place in the Vēďa. Ayamātmā 
Brahma “This Atma is Brahman”, Tatvamasi “ That Thou 
Art” and other sayings occur elsewhere. Jiva and Brahman 
are identical and one. But Akam pratyaya is used in some 
places, thereby denoting Zeda pratibhasa (i.e.,: difference 
between Jiva and Brahman). This creates the doubt, why 
should it not be so, z.e., why should they not be identical? 
This Aham pratyaya does. not really indicate a difference 
but shows as if there was a difference and thereby weakens 
the argument of Suayam prakd$a of Brahman, Z.e., weakens 
the position that Brahman is self-evident by his glory. 
Aham pratyaya also weakens the power of self-knowing 
Brahman by bringing him into the orbit of never-ending 
Avidya, and drags him into the smaller sphere of man, which 
is much less than that of Brahman. This is a misnomer. 
This leads to a discussion from which no salvation. is 
possible, z.¢., the argument ends in the destruction of the dis- 
cussion. Further just as darkness and light are different 
and are opposed to each other in their characteristics, 
those who stick to the one-sided argument, zz., Ya/Ao 
vacho nivartanta and other sayings of the Vēda, according 
to which Brahman cannot be perceived even mentally, it 
comes to this that there can be no use in beginning the 
discussion of the Vēdānta Süstra. ` If this doubt arises, we 
answer it thus:—It should not be thus viewed because we 
have to say this: It is meet we should begin the study of 
' the Mīmāmsa Süstra which deals with the Dvaitadvaita 
doctrine which is in conformity with the essence of all the 
Upanishads. You may ask why? If Brahman is real, he can 
be seen physically and perceived mentally through the aid 
of the evidences afforded by the Agama. Because it is said 
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“There is only Rudra and none others.” This is said in many 
Agamas and Védas so that the evidence afforded by them 
are put as Surya, Chandra, Seasons, Ocean and Time— 
all these are guided by the Will of God and denote their 
own Dharma (i.e. nature). In this world those blessed 
with wealth, knowledge and all kinds of conveniences, still 
have not got what they seek after. While those who have 
none of these conveniences, at some time or other, they 
obtain what they desire for. This shows plainly that God 
administers over these (human affairs) by His existence. 
This is sufficient ocular proof of His existence (zz. He can be 
physically perceived). In the world we find cars, towers, 
storeyed mansions, enclosures (probably fortifications) and 
the like which are the production of man’s intelligence. In 
a similar manner, there is Paramésvara who is assumed 
to be the maker of the animate and inanimate worlds. 
Some say that just as by the combination of chunam and 
saffron, a, reddish appearance is created to the eye, in the 
same way, by the combination of the earth with the other 
four elementals, the animate and inanimate creation comes 
into being of its own accord. This, however, 1s not true. 
It is not within the experience of anyone—z.e., nobody has 
borne testimony to—such a combination of the earth and 
the four elementals producing the animate and inanimate 
world consisting of domestic animals, birds and /ere 
nature (wild animals) If it is asked why we should not 
assume that it is possible to visualize the animal, human 
and other creations in the same body, with their different 
qualities in it, then we have to suggest that this is against 
human experience. It is known to experience that we have 
to attribute to Tévara the creation of countless hidden beings 
(Z.e., worms) in a lump of cow-dung?? just in the same way that 
we have to attribute even to a mighty king who though he 
never for a moment desired mental or physical anxieties 
and old age, death or poverty, yet we see him subject to 
these calamities. In the same way, it is certain that /tvas 
MENDES EAE un 
?? See footnote 91, on p. 233 ante. 
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realize happiness or discomfort according to their previous 
good conduct or bad conduct, according to the awards of 


an lsvara. But it may be asked if there are not men in 


this world who do not enjoy happiness in place of the 
misery that they should experience and vice versa—as in 
the case of those coming under the heads of thieves and 
adulterers—we would answer that this is a part of Dharma 
Mimaimsa which it is unnecessary to discuss here. It 
would therefore seem to follow that the argument of Kapila 
and Kanada that this world originates out of jada (z.e, 
inanimate matter) is without foundation. In the Syuzi 
text it is stated:—Asadvd idamagra dsit. The use of the 
asad herein has to be interpreted as indicating that there 
was an infinitesimally small world, because the word Gsté 
is subsequently used. If it is not so construed, there 
would be contradiction as in the further part of the same 
Sruti the following words occur:—74/0 vai sadajayata. 
These words (“ From that Sat came out") show that 
the above interpretation is the correct one. Here in this 
Sruti text the word asa¢ is used. Why cannot it be taken 
to mean that From nothing Sat came into being? This would 
be like saying that a pair of horns have come out of the 
head of a rabbit; that flowers are growing in the sky; or 
that an impotent person has borne children. Therefore 
what has been said at first is the truth, and this is supported 
by Büdar&yana in his Sure, Asaditi chénna pratishedha 
qmnütratoàt (II. 1. 7). 

He has sufficiently expounded 24sa£ in this Suva as 
meaning ¢hat infinitesimally small matter. What is Brah- 
man? And how is it clearly understood and how are doubts 
relating to it cleared by going into the Védas and the 
Agamas? It is for clearing doubts and for realizing 
Brahman from the Vēdas and the Agamas that Jigny&sa is 
needed. Brahman is possessed of endless power and is the sole 
cause of the visible and the invisible worlds and is the 
author of worldly attractions (2a$4) and bondage (4à$a), 
of Sakala and Nishkala (the faulty and faultless); of Sthia 
and Sü£sAma; he exhibits himself as Chz¢ and ac; he 
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is possessed of endless good qualities (anxantakalyana- 
guna); he is all happiness. What is /iva? It is endless 
(anadi); from birth bound down by Maya (Mayapasa- 
baddha); eternally kept in family ties of no consequence 
(ghova apüra nissüra samsüra vyapara); always subject to 
tapatyaya (three kinds of passions); and consequently 
always subject to birth and death (wand sarira pravēśa 
nirgama) Also, it is ever immersed in self-pride 
(abhimana visishta), which results in desires and anger 
(kama krodha) leading to sukha and dukkha (i.e. happiness 
and sorrow). The /īva is the abode of all (this) happiness 
and misery (Sukka and Dukkha) ‘This is /tvdtman. 
The /iva and Brahman appear to possess mutually contra- 
dictory qualities; both are beginningless (a7aya) and both 
are eternal (avind§z). Are both these one or different is 
the doubt raised in our minds ? 

In the Véda(z.c., Upanishads) since texts like Tatvamasi, ` 
Aham Brahmasmi, Brahmavid Brahmayeva bhavati, etc., 
etc., occur denoting aé/éda between the two (z.e. Brahman 
and /tva), itis not meet to distinguish between the /?va and 
the Brahman as being different from each other. To so 


- distinguish between them would be wrong. The texts above 


quoted would be rendered meaningless if we distinguished 
between them, though Brahman is described as possessed of 
saviséshatva and the /tva is described as possessed of 
parichchédatva, the /iva’s qualities being Mayapasabaddha 
(i.e. Brahman is possessed of never-ending good qualities 
and the /iva is ever subject to alterations in the forms of 
Sukha and Dukkha, Janana and Marana, etc.). When Aaya 
leaves him, the /tva will be one with the Brahman—agree- 
ably to the Upanishadic texts mentioned below. Ghata 


(the pot) is indestructible (matter); but the /iva is in the 


ghata and can obtain liberation by coming out of the 
ghata. And when it comes out, it joins Brahman influenced 
by ätmajñāna, as it is said, Sa dima neti nétz, asthülam, 
ananvam, adivgham, etc., in the Upanishads. These are 
qualities of the Brahman which cannot be kept in bondage 
(parichchédatva). So Brahman is fully described in the 
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Upanishads as being quite free from the touch of all 
worldly connections—S¢hiila stikshima frapancha  vyà- 
vrutta. Therefore such a Brahman should be discussed 
and understood. 

Sripati opines that the first Sü£rejshould be auswered 
affirmatively. He says Brahmajigynasa yuktah, i.e. it is 
meet to discuss the nature of Brahman. In support he 
quotes texts such as: 

Brahmavid àüpuoli param; Gnitva Sivam Santam 
atyantam yeti; Iam gnütva amrità bhavantt ; Dhyüna 
nivrmathandbhyasit pisam dahati panditah ; Siva ekodhye- 
yah $ivam karah; Sarvam anyat parityajyya; Ksharam 
pradhünam amrütü&sharam harah; Ksharütmanü vīkshate 
deva &£ab; Tasyabhidhyünàdyojanat tatvabhavat bhityas- 
yante visvamüyà nivritth; Tamakratum paíyati vilasoEo 
dkà/u prasidin — mahimünam iam; Gnātva —dévam 
muchyaté sarvapasath, etc. 

By discussing the nature of such a Brahman according 
to Védic and Upanishadic texts, Brahmagnaua is obtained : 
to know that the /?2« is not different from Brahman. After 
knowing this, the /tva will be rid of all bondage created by 
worldly ties. There will be extinction of sorrow and finally 
the /?v« will obtain paramapurusharthatva, which is Para- 
Sivatva, i.e., Para-Brahmatoa. 

Sripati starts with Brahmatva and arrives at Para- 
Sivatva. So this Brahman is Para-Siva, że., Paramasiva.®* 

It is significant that Sripati calls his work Brama- 
mīmāmsa, etc. and not Sdrivaka-mimamsa, etc. The 
former is in accordance with Anandatirtha’s designation; 
while the latter is the designation of Sankara. - Why 
Sripati does so will be evident when we remember that 
he accepts the dualistic theory up to a limit, whereas 
Sankara does not. Sankara advisedly designates his 
work Sdariraka-mimamsa because he identifies in argu. 
ment Sdriva (the human or individual Soul) with the 
pM tale MEET UNT te wucücq eer um UU 


93 Cp. Parüsi AVarayanayeva nanyatha in Mahabhárata, Udyoga 
^ 33 
Parva, where Para means " above all”, 
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Brahman.* —Srpati's three points are: —SamSaya, Doubt ; 
Vishaya, Subject; and Prayojana, Result. The result 
of discussing of Brahman is to know that he is no other 
than Jiva and to break off the curtain separating them is 
the object of the /zgzydsa. 

There is difference between Bramara and Kita, be- 
tween /oha and vasa. When the ó£züz£i is gone, then the 
Zia becomes ramara, vasa becomes Joka. In the same 
way, Zatvamasi and the like texts in the Upanishads 
expound the view that there is no difference between the 
two—the /iva and the Brahman, 7.«., they will be one when 
the screen of agzüza is removed. 

It is very clearly stated in the Svaézs, without the least 
doubt, that just as all rivers, as stated in Sruti texts like 
Yatha nadyah syandamindh samudre astam gachchanti 
nümarüpe vihāya \tatha — vidvünnümarüpad vimuklah 
paratparam purushamupart: divyam iti, enter the sea and 
become one with it, losing their separate individualities and 
names, similarly a wise man—after obtaining wisdom 
—gets himself free from his name and form and gets into 
para and parama purusham, i.e., the highest effulgent Self, 
Z4, Brahman. So it is that all Syużis declare that /tva is 
capable of attaining to Brakmatva. This cannot well be 
otherwise—this is not said for the sake of formality ; else all 
the abovenamed Upanishadic texts will not have spoken 
the Truth. Not only that; they will also have differed 
from the primary teaching of the [kshyatadhikaravam 
(I. 1. 5). And we will also be vainly troubling our mind 
for a thing of no consequence with a matter from which 
we cannot obtain liberation (Moksha). But every Sruti 
text states that there is Moksha. | 


* Sariraka.—From .Sgrira, which means relating to the body ; 
hence, the incorporate or embodied spirit; human or individual 
soul. Sariraka, therefore, means relating to the body; corporal ; 
incorporate, embodied (as the soul) Sériraka is the inquiry 
into the nature of that spirit (Z4, the embodied spirit), a term 
adopted by Sankara and Ràmànuja for their Bhdshkyas on the ' 
Brahma-Sitras, 
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Sripati next passes on to formulate how he differs 
from Sankara. According to the Upanishadic text Akam 
ajnaħ, etc., which means “I am ignorant," etc., whereby 
the /tva says that he is environed by bondage of attractive 
bodily (worldly) ties. If such a thought as Akam ajnah 
is entertained by the /?va, even as the result of ignorance or 
otherwise (mayapasa baddha), then it would amount to this 
that the Brahman, who is zirviśēsha (Ze, attributeless) 
is bound by màyopüdAi, ie., ignorance or illusion, which 
cannot be explained how it could be, while the Véda 
explains, Yas sarvagnas sarvavit iti, Pragnanam Brahma 
déi, etc., îe., that the Jīva who is all-knowing and who is a 
rägna, how can he fall into ignorance (or become subject 
to illusion). If this were conceded, one would be falling a 
prey to confusion of thoughts as regards the qualities of 
Brahman and the Jiva. If avidyà is conceded, there is no 
chance of attaining Brakmatva (Brahmatva bhanga). If 
Brahman is really subject to avddyd, and if avidya is also 
one of the entities, then there will be the fallacy called ` 
anyonya ü$raya. (That is, Brahman will have been asso- 
ciated with avidyi and avidyai with Brahman, which is , 
mutually contradictory).°* Further, the .Sz4Z text goes: 
Aprino hyamanüsá$ubhrah. As Brahman is said to be 
devoid of mind (mazak) and life (57àza), how can such a 
Brahman be subject to the influence of Maya? Here 
Sankara's theory that manak and prāza disappear at one 
stage, is disputed. Sripati asks, at such a stage how can 
Brahman be subject to the influence of Maya? In reply, if 
we admit that the /?va is subject to ignorance (że. Maya), 
then we have to admit. that there is something else eyozd 
Brahman (Brahménantara) to remove this ignorance (Maya). 
If so, unsettledness (z.¢., confusion) will prevail. The 7azz- 
riya text laückürambhanam vibüro nümadheyam mrittikē- 
tyéva satyam and other similar Upanishadic texts, state that 


?5 Anyonya àsraya (anyonya a@srayak).—This is a term in Wyaya 
which treats of the fallacy of the reciprocal relation of cause and 
effect. ‘The term suggests mutual or reciprocal dependence, support, 


or connection. 
10 p 
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the world forms the body of I$vara, Prapanchasya tadatmya- 
hadhakatvam vidhiyate nacha mithydtvam. ‘This means 
that the world cannot be unreal as it forms the body of 
Iévara, which again is clearly formulated by the Sütra 
Tadananyatua mavambhana §abdidibhyah, which states that 
the world. which was created was brought into existence 
in his own (bodily) form. If there is untruth in this Sütra 
is the body untrue or Iévara Himself untrue? Not the first 
—not the body; not the second—because the Svuéz says 
Sadéva sémyeda magra Gsit, t.e., that Being existed 
originally (from before the creation). If we now accept 
that there was some one else also, then we will be forced 
to admit that the Advaita doctrine is contradicted (dhanga). 
Therefore, just as darkness and brightness prevail, we have 
to admit that dZéda and athéda co-exist. Because the two 
forms, Dvaita and Advaita, seen in Ivara, in the 
forms of Saviva and ASariva, always exist as the subjects 
of discussion. Therefore, those holding the tenets of 
Nirvigéshadvaita wil find that Adhydsa (Agnāna, t.e., 
Maya) is not clearly made out. Therefore, Advaitins 
cannot hold that Vyavahdra is only true so long as we are 
in the world and not after we have left it. This process of 
reasoning is fallacious. Because if Adhéda is accepted by 
us, as urged by them, the Bhéda enunciated in the Svzdéz 


text, Dvd supargau sayujau sakhāyau iti, cannot be . 


explained easily. If exclusively 6/éda is accepted, then the 
abhéda enumerated in Sruti texts like Tatvamasi, etc., cannot 
be met. Therefore to meet the arguments of all the 
Syutis taken together, the only natural way open is the 
enunciation of the doctrine of Dvaitddvaita, which will be 
in accord with both sets of Svwdé texts. If we belittle 
Sruti texts in any way, we will only be stultifying our- 
selves. By so belittling Svati texts, we will be approaching 
the domain of Buddhism, which denies the authority of the 
Vegas. 

Védic texts like Ya/0và immi bhittini jàyante, etc., 
declare that the world and the creatures in it have been 
created by Brahman, This proves that the world consists 
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of both Dvaita and Advaita consisting of cause and effect, 
as expounded by the Sitra, Pratigna siddherlingamüsma- 
vathyah, etc., and the two Sütras following it (I. 4. 21-22). 
In these Sütras the different tenets of the three doctrines of 
the Vedànta philosophy (Bhéda, Abdhéda, Bhédabhéda) are 
clearly explained. And subsequent Sütras like Uéhaya 
vyapadesüttvahi kundalavat (III. 2. 26) establish the fact 
_ that the Bhédashéda doctrine is the only doctrine that can be 
pointed to as not being open to any objection and as one not 
suffering from any contradiction. Agreeably to this view, 
it is explained in the Sii/a Samhita, Bhédabhédastathabheds 
bhéda etë matüstrayak iti, etc. Also in the Mahimnastava, 
it is thus declared: Dhvuvam kaschid briite sakala mapara- 
stva dhruvam idam par dravyädravyah iti, etc. Thus 
according to some, everything is true and eternal; according 
to others, everything is unreal—both material and immaterial. 


Harmonising Sruti Texts. 


Sripati suggests that there is need for reconciling 
these conflicting texts. He proceeds to show that the 
same want of harmony between Syuzi texts is to be seen. 
He quotes the Srazi text, Vato vàcho nivartanta, etc. [Those 
(/ivas) who are bereft of the good grace of the guru's 
blessing have no salvation.] This is seemingly against the text 
Ananda Brahmani vidvin nabibhéh Rkutaschana, etc. (One 
who knows Ananda Brahman is never afraid of the world.) 
These seemingly contradictory texts can only be harmonised 
by /tgnydsa. To prove that gwüza obtained by Guru- 
kataksha leads to the knowing of Brahman and that all 
other ways lead away from the path leading to the know- 
ledge of Brahman as known to experience, is, says Sripati, 
confirmed by the ZazZriya text, Brakmavidàpnoti param, 
Brahmavid Brahmaiva bhavati, etc. (He who knows 
Brahman will reach Him and he who knows Brahman will 
also become Brahman.) But then, there are texts which 
declare that just because one knows the Veda, one cannot 
exactly find that great Being, the Brahman. Sripati quotes 
texts like (a) Na védavin manute tam brukantam ; 
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(6) Narshā tarkéna mati rüfamwà; (c) LTantvopanishadam 
purusham pruchchami; and (d) Sastre yonttudt, which 
declare that Brahman is not possible of understanding 
through any faulty (or imperfect) sources. He holds that 
he is understandable only through the aid of the doctrine of 
Bhédabheda, which harmonises the meaning of every Sruti 
text relating to Brakma-Mimamsa (Sarva §rutt samanvita 
Brahma-Mimémsa). It is therefore meet, he says, that 
a beginning should be made for Brakma-Jignydsa. 


Meaning of Atha. 


Having thus laid the foundation for his doctrine of 
bhédabhéda, Sripati next proceeds to interpret the word 474a 


| as meaning anantara, i.e., afterwards or then. He says he 


does not accept the interpretation that it refers to adhzkara, 
which is the interpretation of Anandatirtha. Anandatirtha 
says that atha refers to adhikdra anantaram, le. after a 
man is qualified for Jiguyasa. Though Sripati, following 
Anandatirtha, quotes the Mangalagléka, Omkdrascha atha 
sabdascha dvavétau Brahman guroh\ kantham bhitvā vinir- 
yatau tasmat mingalikavubhau, he interprets the word atka 
differently. Anandatirtha interprets the word in the sense 
of adhikāra anantaram, i.e., after the student has obtained 
the necessary qualification of being in a position to assimi- 
late the knowledge relating to Brahman. Sripati says that 
because the word /zgzyàsa is in the Sutra, the word atka 
need not mean adhikava, because Jignyasa means Vichara 
lakshanatvat, that is, knowing after understanding. That 
is, Sripati suggests that entering into understanding, for 
knowing is itself adk¢kara and so there is no need for further 
adhitüra. From the word Jignydsa, we have to infer that the 
inquirer has the desire placed in him (adhzkrita) to know the 
Brahman. Therefore atha need not necessarily mean adhikara. 
Jignyasa has included in it Vichāra adhikara. The 


desire to know the Brahman is sufficient adAikāra and that | 


is implied in the word 7ignydsa. Then to what does Atha 
refer? It refers to the prerequisite in one who wants to 


_ know the Brahman, One who has not the determination 
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(dtksha) to know Brahman, after freeing himself from the 
three kinds of worldly sins (malatraya) arising from 
manas, vak and kéya, cannot know the Brahman. That is, 
freeing oneself from the sins arising from these three worldly 


| sources is the prerequisite for knowing the Brahman. That 


is, one should purge himself of these three kinds of sins before 
he can desire to know the Brahman. “Atha” (“Then”) 
therefore means “when” one has qualified by purging 
himself from the three kinds of sins called malatraya. Sri- 
patis interpretation is summed up by him in this dictum: 
Deva-dhärana. The term “ Athathah " implies that when 
the remaining conditions (sésalakshana) are fulfilled, “then” 
jignyüsa commences. What are the séshalakshana? They 
are the destruction of the szalatraya—the sins caused in 
association with £áya, ménasa and väcka and when one has 
destroyed these three sins, he reaches the fourth stage— 
gudna—for jiguydsa. Dharma, Brahma and Séstva in the 
Védic texts imply 4arthru, karma and phala, i.e., Cause, 
Action and Effect. Even though he has carried out his 
various duties in his former birth, yet to attain the Brahman, 
he ought to carry out the rules set down in the widhis (i.e. 
Vēdas) in connection with 6467ana (food) and gamana 
(conduct). He who aspires to J70£s/a should have carried 
out the above rules of conduct for malatraya vidhvamsa, so 
that he might be qualified for Brahma-jignuydsa. This is 
what has been fixed in the wdhis (Vēdas) as the requisite 
qualification for Brakma-jiguydsa. For it is said in the 
Taittiryya Upanishad about the desire of the disciple who 
wishes to receive wisdom about the Brahman :— Yadetatch- 
chandasim. rishabho vi$varüpah | chchandobAyo dhyamrutat 
sambabhüva.  Samendro meédhayà sprunodiu. Amrutasya 
devadhàrauo bhiiyasam Sariram më vicharshagam, jihu me 
madhumattama karnabhyam hüri visruvam. Brahmanah 
hosost medhayüpikitah $rutam mē gopaya iti. May the 
Lord Siva who is the Rishabha, i.e. the greatest of all 


prosodies, the Lord of all Vedic lore, who pervades the 


world in the form of the vrsa (vzSvariipa), grant me that 
moksha which is obtained by the enlightenment afforded 


Li 
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by Vadic knowledge, for which (purpose) I wish to undergo 
this deva-dharana (Lingariipa Sivasya dhàraga). May Lord 


Siva grant that the deva-dhivaya will purify my whole body * 


purging it of all sins, purifying my tongue, and making it 
more sweet, purifying my ears by the sound of the Véda 
passing through them and by this means (z.¢., purification) 
grant me the dhakiz and gzāna (faith and wisdom) required 
and protect me by making me fit to reach the Brahman. 
By the use of the word déva-dküraga, a doubt may arise as 
to the meaning intended to be conveyed by it ; whether it is 
the outward (éàEya) Ainga-dhdrana or the mental (antar) 
[inga-dhàraga or the pranavalinga-dharana.”® 

In texts like Zvam dévandm paramancha daivatam ; 
Tasmat dévah Siva smrutah ; and Dévydyutam dévayutam 
yuvanam, etc., the word déva indicates no other than Para- 
Siva, as it generally signifies in the Véda, and is adopted to 


` mean it in dcZüza, as there are no other evidences in the 


? 


aa 


Sastvas to show that any other deity is meant in this connec- 
tion. According to its root meaning, the word dkāraza 
means the agency through which, as an easy means, salva- 
tionis reached. Therefore it becomes dévadhdrano bhiya- 
sam, which means that as I wish to attain to Brahman, let me 
also be joined to those who are fit to understand Brahman 
by wearing him symbolically. Thus I become the wearer 


` of Anga—tasmat mam médhay& samyöjayaiu. Then come 


the words Bhiiydsam, etc. Bhūyāsam denotes the necessity 
for wearing the ga. Linga-dhdvaya also implies the 
wearing of the Pranava symbols, for texts like yovédüdau 
svarah prokt0, chchandowrishaühatoam, tatvamasi, etc., 
apply only to Paragiva and also the oSvariipa (4.4, form of 
Viśvarūpa) is also applied to Paragiva only, because in the 
Ashtünga yogas, the followers of the Vēda (vaidtkas) 
meditate only on Him as the chief object of worship. 

The Pirvapaksha argument in this connection is thus 
developed by Sripati: By the use of the word vi$varüga 
in the Rik (quoted above), the Brakma-linga referred to 
therein is none other than wifvaviifa, except that both appear 


*5 Pranavah means the sacred syllable Aum. 
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as separate entities and Déva-dhavanam (mentioned in the 
Rik) means that they are both combined in one by the 
process of wearing (yogü/). If it is not so divided, 
then the word Gdgdya used in the Rik will go without 
any meaning (asazAavà!) And also the word ó£üyasam, 
which is used in a benedictory sense, will also have no mean- 
ing. But Linginam chakrinam drishtvā and such other 
texts like Auga madhyé jagat-sarvam ; tat pranésvantarma- 
nas0 lingamahuh ; jydtirlingam bhruvor madhyé niyam 
d/eyàyet sadà yatih ; lingam Brahmaiva kévalam, occurring 
in the Atharvana (Vēda), Sama (Véda), Rudra (Samhita), 
Hamsa (Samhita), Katthavalli (Samhita), etc., which say 
that Siva Pavabrahman is explained (upadésat) to be Linga- 


7üja, prohibit the outward wearing of the dimga (Linga- | 


dAàrana) And also texts in the Jazttiriya, Kaivalya, 
Kathavalya and other Swrithi texts lay down that Dahavam 
vipipam fparavesma bhitam  hritpundarikam virujam 
visuddham, i.e., internal /inga-dhavana (antarlinga-dhàrana) 
is necessary. Also in other Sakhas (e, Samhitas) Bahya 
linga-dhavaya is not explained, while other texts, such as 
Visvadhiko Rudro maharshih tvam dévéshu Bréhmanat ; 
tvam devünam Brahmanindm adhipatth; vishnuh kshatri- 
yandm adhipatih, etc., state that the unrivalled Siva is 
greater than the Vzśvaæ and is the lord of gods and Brahmanas, 
while Vishnu is only the lord of Kshatriyas. Thus itis said in 
the Agamas of which Siva is the author, such as Kamiéa and 
Vatula, There is no support for the views expressed in 
Manu and other Sritis and Purdyas which are opposed to 
those made in the Kamzka and Vatila dgamas. Moreover, 
in the 6th and 8th adhyayas of the Yajurveda treating about 
Tripura Samhara, from the words beginning with Tésham 
asuvanim tisrak pura asit and ending with the words So 
abravit varam urina ahameva pasindm adhipatih asau, etc., 
it is suggested that Brahma, Vishnu and other Dévas are 
brought under the category of asw and Siva himself is de- 
scribed as Pasupati : Brahma Vishnvadi dévinim pasutvau 
Sivasya pasupatitvam. This means that the wearing of Siva- 
linga, Bhasma and Rudraksha, which are the symbols of Siva 
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(Saiva lanchchana), are necessary. In this world, therefore, 
the worshipped and the worshipper (Gradhya and dradhaka), 
the lord and the servant (pvabhu and bhrutya) are seen in 
separate existence (z.e. separately existing). So it follows 
that dahya linga-dhdrvaya is found to be a necessary procedure, 
In order to overcome the ties of bondage created by friendship 


and enmity and the animal nature of the 77e, a mumukshy 
| (one who desires zz0£s£a) and a 4Za£/a should wear the 
. symbol of protection of pati Jünchckanütma£a. parasivéshta 


linga-dhārana (the symbol of the remover of sins in the 
form of Paragivalinga). This goes without saying. In the 
Kama and other dgamas expounded by Siva, it is said that 
linga-dharapa should be throughout life (7.e., that the Zinga 
should be worn throughout one’s life) which shows that when 
_ one is already invested with one Karma (z.e., vidhi), no other 
' Karma binds him.?* On the basis of this reasoning, there is 
no room for one who carries out the Updsana Krama of 
Poundarika and other Svauta and Smärta observances, for 
observing other Karmas. When one is invested with the 
diksha (1.e., Ssvadiksha), he is absolved from observing the 
stitaka and other obsequial restrictions (siéakddi nishédha 
daréanena), as also with the performance of the Sāpinda and 
other (Z4, subsequent) ceremonies (.Süpzsdyüdi uttara- 
Laymagüm vaiyarthya prasangal). After the Saiva diksha 
is over, the invested is absolved from 7tvatva and pré/atva, 
for he is, by such investiture, absolved from the Karmas 
(aszama dharma) to which he was bound from his birth in his 
caste (svazatya); being from the time of such investiture 
subject to z¢s duties and responsibilities, he is freed from the 
restrictions imposed by being bornin his caste. By this in- 
vestiture there is no fear of his falling again into Vēda bahya 
mata (z.e., entering into the limits prescribed by the Vi ēda). 


™ This argument is again and again urged by Sripati: while 
one is subject to one z:ZZ;, be cannot be subject to another. 

7? Sripati's argument may be summed up thus: Previous to 
diksha, one is subject to the restrictions of the caste into which he is 
born; after the diksha, he becomes a new person and is subject only 
to the restrictions imposed by the diksha ceremony. 
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Even such great sages like Vasishta, and other great 
Brahmanishta Rishis and Muktas are found to have been 
observers of jyo£ishtósm and other duties. As stated by 
Manu and other SmriZ writers, Vadvaikincha Manuravadat 
tat óhaishajam, the medicine prescribed by them for remov- 
ing the disease of worldly attachment, should be strictly 
followed. But it may be asked, Brahma and others have 
not undergone, as required by the Swritis, Agamas and 
Puvinas, the linga-dhivaya diksha and consequently what 
use is there init? The answer is that they have moésha , 
through .SraddAà, Bhakti and Dhydna in a combined form. 
And as itis said in texts like Tamévam viditoà atimrutyu 
méti, nanyah pantah vidyate  ayanüya, gnanadevatu 
&alvalyam, nanyah pantah vimuktayé, etc. modksha is 
; available by reason of wisdom (gzàze). It is said in the 
text, Moksham ichchët Jandrdandt (all wealth may be 
desired through Iśvara and all zo£s4z through Janar- 
dana), which shows that Janardana only is the giver of 
moksha and not Siva. To meet this argument, it is said 
Sarvalingam sthüpayatt. Were the ladanta®® verb (sthapa- 
yali) is opposed to the above view. Also, this is against 
the views of other Svitis, because the verb sthdpayatt 
denotes from its root meaning sthdvara linga sthipana, 
i.e. the establishing of a sthdvava linga on the body. 
Such a nga being held in the hand with the uttering of 
the prescribed mantra (ga-pdnindim abhimaniritam päri- 
mantram), invests a man with pure thought. Then arises 
the objection if one is thus invested with pure thought, , 
then there is no need for investing him with dahya linga. 
The answer is that just as the azchchana, the insignia of a 
king, such as své/achchatra (white umbrella), etc., are not seen 
in servants, so certain of the emblems of Siva, such as 
Garalabhakshana (poison swallowing) and Bhujaga-bhishana 
(serpent-decoration), on account of their terrifying character, 
are impossible of being worn by others. Just as there is no 
authority for adopting the mangalacharaya (Omkara) in the 

°° Zaj is a technical term used by Panini to denote the Present 
tense or its terminations. 
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beginning, for there is no Védic support for such adoption, 
just as one who worships Siva in his sagua form is unable to 
worship him in his zzzguza form also, and just as all people 
who wish to attain their desires worship God only in his 
temple, similarly the wearing of the nga (Znga-dAàraga) 
seems to be (apparently) against the prevalent (received) 
procedure of the SzuZis and Smrzztis as they do not permit any 
scope for it. If it is said that this principle is also objected to 
as enumerated in the Sdzkhya Smriti, then our reply would . 
be in the words of the text: Lzungadhdrana radhdhintasty 
pratyakshika srutt smrityagama purdnetihdsa vthitatvewe 
lingadharanasya agnihotradivat vatdikatvam siddham iti, 
etc. (It is as decided a fact that Zzpa-dAüzaza is in accord- 
ance with the teachings of Sruti, Smriti, Agama, Purina 

= and /thdsa as the agnthétravidhi is in accordance with the 
prescriptions laid down in the Vēda.) 


Atha means After Diksha. 


"Therefore it is that only after initiation by means of the 
(Siva) dtksha (tat dikshdnantaram) that one should undertake 
Brahmajignyasa (Brahmajignyasa vidhiyate). Sripati thus 
B —  , suggests that he has established that a¢ha means dikshananta- 
| vam, îe, after the DIKSHA and not AFTER OBTAINING 

$ "*  ADHIKARA (as suggested by Anandatirtha). 

The Védic text Yat chchandasim rishabh visvariipah 
denotes that the unlimited Siva assumes a limited form 
to enable those who are his Bhaktas to worship him. 
Upanishadic texts like Ndrdyane nidhanapatayé namah, 
etc., denote that the all-pervading ga is in every- 
thing including Narayana, the lord of all people devoid of 

on riches (z.¢., people who seek mdksha at the hands of 

Narayana). Therefore Siva is also found pervading Nara- 
= yana. Texts like Savvalingam sthapayati, etc., therefore, 
Ec refer only to 4inga-dhdraya, the wearing on the body of 
the all-pervading Siva. This statement is again supported by 
the texts of the Své/aSvatara, A tharvava sirah and other Upa- 
ntishads : Prünchokam pratyanchoham (Y existed at first ; I 
exist ever after). It is also said in the Kathavalii and 


í 
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Hamsa Upanishads and in the Linga Purüxa and other 
works: Tat prügésvantarmanaso linga. mahuh; Linge 
sushupith; Lingam Brahma sanütanam ; etc. The light 
existing in the internal mind (ïe. inner consciousness) is 


called nga; the sushupti (i.e. the dreamless sleeping , 


state) is in the /énga, i.e., the Jiva in a dreamless state of 
sleep is (verily) the Zzga, i.e., they, Jiva and Linga, are 
one in that state; the Aga is sanātana (i.e. everlasting), 
etc. The attributeless form of Brahman (Wairüfafada ^ 
Brahmapada as opposed to Sõpapada Brahmapada) denoted 
by the Zizga is just like a form having all the limbs, such 
as kava, charaua, etc., and is therefore to be understood 
as synonymous with a Brahman having form. That is 
to say, the Brahman who has no attributes has to be 
understood as equivalent to Brahman with attributes and 
having a body and all limbs. That is, the unlimited 
Siva is worn on the body in a limited form; though 
the unlimited Siva has no form or attributes, he has 


to be conceived as possessing both when worn as Zinga . 


on the body. 

If the text amrutasya déva-dhivana bhiiyisam is 
divided into déva and dhdraua, then according to the 
Aparamitädhikarana Nyaya, the word Déva, owing to 
contact with the body on which the Zzga is worn, not only 
means ‘‘to protect" the wearer (gdfdya) but also, by being in 
contact (samydgirthakatvéna), means also the giver of 
Mokshapada to him (amrutapada vachya-mokshasya). If 
this is not understood in this sense, it will not satisfy the 
importance of the text appearing in the Sankara Samhita: 
Lingdnga sampino vatsa punarjanma navidyate, Yugapat 
gndnasiddhisyat tatho moksham avüpnuyüt iit, etc. Te., 
the wearer of the Zzga will have no more births, but will 
attain wisdom and final release. The text, Saziram mē 
vicharshanam, states that the wearing of the “ga on the 
body makes the /tva to constantly think and meditate on 
the Lingariipi Siva (whom he is wearing) instead of (being 
distracted by) the many enjoyment-yielding objects of the 
external world. vs 
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Then the Smriti texts AtyaSramastha sakaléndy:. 
yams; Atyasrami saroada sakvrudvai japet; Vratamētat 
pasupatam pasupisa vimokshiya; Vratametat Sambha- 
gam; Tat samicharét. mumukshuk napunarbhaviya; 
Téshim evaitam Brahmavidyam vadela Sirovratam, 
Tasyeti hathita hyarthi  prakü$anie mahatmandm, etc., 
occurring in the Kazvalya, Atharvana sirah, Kéaligni 
Rudra, Mundaka and other Upanishads, state that only he 
who adopts the pasupata vrata is eligible for the teaching 


' of Brahmavidya (Brahmavidyadhtkaritvdpadesat). There- 


fore linga-dhavanua diksha is decidedly to be imparted 
to one who is desirous of learning Brahmavidya (Zzzga- 
dhāraņa dikshitasyaiva Brahmavidyadhikaritvam siddham). 
If the objection is urged that in the Kazvalya and Své/déva- 
tava Upanishads there are no texts prescribing Zinga- 
dhivana, and that it is quite enough for one who is 
initiated in the Pasupata vrata to smear himself with the 
Bhasma only (Bhasma-dhivaua); then, it may be stated, 
that is not so. For, one initiated in the Pdsupata vrata 
should also wear the Zzgz as part and parcel of his body in 
the same way as dhasma-dhdvaua. For it is said :— 

Lingümga sunginüm chaiva punarjanma navidyalé 

Vésha pasupato yogah pasupisa nivruttayé 

Sarva védantasaroyam atyasvama iti árutih. 

Whoever wears the /zzga on his body will have no 
further births; this wearing of the 4izga is the Pāśupata 
yoga, 4.4, the joining of the Zizga with the azga or body in 
order to destroy the animal-nature created by bondage (pasw- 
pasa) in man. This is the gist of the whole of the Vēdānta 
and this is the Atyagrama which is declared in the .Szuz. 

Further it is said: Pavabrahmdabhidham lingam 
pasupisa vimochakam; yo dhavayati sadbhaktya sa pasupata 
uchchyate. 

The Zzgz which is named after Parabrahman, and 
which removes the ties of bondage and releases the faithful 
wearer (from the same) is called Pas«pata. E 

Karira tritayai thaktya lingam parasivatmakam, yo 
dhritua vicharét bhiimau sa pasupata uchchyate. 
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Whoever wears the /izga of the Para Siva form out l 


of pure mind, physically and mentally, and walks about in 
the world—he is called a Pāśupata. 

Lingam Sivd bhavét kshétram angam samyoga 
üérayah, tasmat linginga samyukt6 yopi sõ atyäsramī bhavet. 

Linga becomes Siva ; £shétra becomes anga (i.e. body); 
both these being combined become Zizgüzga, i.e., linga and 
anga; one who becomes Zzgüzga becomes atyasvami. 

Brahmachüri  grihasthovà vinaprasthd yatistu và, 
yastu lingānga samyukiah sa y&va atyasrami bhavet. 

Be he a Brahmachari or a grihastha (householder) or 
vanaprastha, or a yati (i.e., saz2yüsz)—vwhoever combines in 
himself the /zgz and the azga, he is said to have become 
atyasvami. (The words Pasupata and atyāśrami are synony- 
mous with Zzgadküri. So these words explain each 
other.) 

Further, in the .SümajaweisMwya $übkà and in the 
Sadanandipanishad it is stated: — A4 mardkürano Sakti và 
Ayasabtovà doijotlama, samskritya gurunà dattam Saiva 
lingam urasthalé, dhiryam vipra muktyartham yévam 
vedantind viduh. 

Whether a Brahmin is to wear the Aga internally 


i or not, he should accept the Zivgz given by his guru after 


consecration and wear it on his bosom in order to obtain 
mukti—as declared by the Védantins. 

Further, in the Azsvarya $ü£Eà of Atharvana Vēda, it 
is said: Yo vamahastarchita lingamékam paratparam 
dhürayaté satatam viprah &shatriyo vài Tasyaiva labhyah 
paramesvarbsau  niranjanam paramam  sümyam upatte 
divyam. 

One who keeps in his left hand the Zizga, the greatest 
of the great, bé he a Brühmana or a Kshatriya, him 
only the all-pervading and great Iévara will join with 
all his glory. 

From these texts itis seen that dhyana and dAüraua 
(contemplation of his glory and wearing his Zsga) of Para- 
mēśvara should always be possessed by a meumukshu, te., 
one who wishes to attain moksha, 
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Again, in the Rudradhydya it is stated: Adhyavichat 
adhivakia prathamo datvyo bhishag ityanēna, etc., which 
means that Para Siva only can keep away (z.¢., ward off) the 
flow of birth, death and samsdva and can effectually 
prevent them (from recurring). Therefore it is explained 
by the Vēda Purusha in the Rig, Yajur and Sima Vēdas 
that only one who wears the /izga will be capable of obtain. 
ing release from the bondage of pasu and pasa (pasupasa 
vimochakatvam, 1.4, the release from the subordinate 
state of animal bondage).*°° 

Again, in the Rigveda occurs the text: Ayam mē haste 
bhagavin, Ayam më bhagavattara’ Ayam më visva 
bheshajo, Ayam Sivibhimarshanah W Ayam mätä Ayam 
pita Ayam sivailur üagamüli Idam tava prasarpanam 
subandha v&hi nivihityanena V 

This text states that the “ga that is kept in the hand 
is the Vēda Purusha and that Szvdbhimarshana is the 
touching of the S’hdvava-linga. And therefore the combi- 
nation of the two (the Veda Purusha as represented by the 
linga and Sivabhimarshava) makes Siva to be in touch with 
the wearer (of the nga). 

The same thing is said in the /à/ü/a Sruti :— 

DAàrayet yastu hastena lingdkavam Sivam sadà tasya 
hasta sthitam viddhi matpadam sapadiim padam iti, which 
may be thus translated: “ He who always places in his hand 
the Zizga form of Siva, knows that he has in his hand my 
presence, of great wealth." ‘‘Just as a ball of iron thrown 
into the fire acquires all the properties of the burning fire, 
the man who wears in his hand my world-curing “mga 
form will be possessed of all my properties." ; 


19 Cf. Bhagavata, Canto V, where the word jpéasatantyam 
occurs. This word describes men as animals drawn by their nose-strings. 
Cf. also the following : Sarve vahamo balim Isvardyaté prota nasiva 
dvipade chatushpadak, occurring in the Bhāgavata, Canto V, 
Adhyaya 1: We, two-legged animals, carry a bodily sacrifice to that 
great Lord just as the four-legged asu is dragged along with a string 
in its nose to the sacrificial fire, 
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So it is said in the Kamika Agama: Ayam më hasté 
bhagavan iti, which means “This Almighty God is in my 
hand". 

From this mantra, it follows that the Vēda Purusha is 
firmly held in the hand of one who wears the linga (Linga- 
dhriti). That is, he who wears the /inga has the presence 
in this body of the Veda Purusha. ; 

In the Yajur Véda (Ashtaka I, Part iv) it is said, 
Yate Rudraééivütanu aghorà papakisini: Tayā nastam 
vasanta maya girisanta abhichdkasth itin Triyam- 
bakam yajümahe sugandhim pushtivardhanam \ Urvüru£a 
miva bandhandt mruthyor mukshiya maimrutat iti n 

Again, itis stated: Somdarudra yuvamélanyasmai visvà 
tanüshu bhéshajanit dhattam avasyatàüm. munchatam yanno 
asti tantishu baddham kruta sn&no-asmat iti, etc. 

The meaning of these texts is given in the Lizga 
Puràga as follows :— Yà tē Szvatanü rudra linga mangala- 
dayakam\ Lingam Sivatanuh prokta mūrtir ghora tanuk 
smruta\ Apdpeshu cha bhakteshu tayor madhyé Siva 
lanuh| Kasat paraméSasya Stshtasté lingadharinah \ 
Taydsanta maya sankhya karunya linga riipaya\ Abhi- 
chiilastht tanuva girisantà abhivaksha mam\ Triyambakam 
viripaksham lingam brahmasandtanam\\| Yajamahé dhāra- 
yama sugandhim pushtivardhanam'\ Uvoairukam yatha 
bandhait mruthyor mukshiya mamrutat\ Prathamashté 
Vajurvedé prasné charama samgnikel Linga dharana- 
makhyatam Veda punsam mahdimandm\ Sona Rudra yuvà- 
metünyasmai asmabhya mévahi" Visvāni bheshazanishtha 
prünabhüvütimaküni cha tantishu dehatritaye baddham 
mayamayalmakam \ Kritam yadenoduritam mano va££aya 
&arymajam \ tadasmadasmata sthirnam mukhyatð vasya 


101 The mantra theory is that if the person who wears in symbolic 
form the deity who is to be worshipped, meditates on that form 
uttering the mantra, and the name of the deity, in the particular 
form prescribed, he finally attains absorption into that form. This is 
described in the following text:—Mananai trayaté yastu mantra 
ityabhidhiyate | tasmat mantréya tanmirtim bhaktipurvéua dhiyatam. 
(See Zantraséra Agama on Dhyana ) 
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tamyuvam \ Munchyantam kripaya samyak bramochayatam 
1svarvau M ; 

In the same work (Zinga Puriua) it is said that 
Paraméévara has two forms : 

Rudy và Esha yadagni tasyaité tanu vau 
Ghovanyu sivänyayiti. 

Rudra has two forms, one a fearful-looking and the 
other a serene-looking one; therefore the words Rudra and 
‘Soma imply these two forms of Siva, Göra (the fearful) and 
A ghora (the serene-looking). 

In the Védic text, yavam means “yaus” (plural) and 
asmé asmabhyam (third person) means belonging to us and 
vi$uz means the whole universe. All these forms are as 
medicines (or cures) for the disease of mundane miseries 
(UARavarügakaràümi) Ishta, praua, bhava, bhasma, rudriksha 
are the signs which will cure dhavavdga. That is, that 
Ishta linga, prāna linga, bhava linga, bhasma, rudrāksha 
and other symbols are the cures for mundane ills. That is, 
the wearing of the “nga and vudraksha, and the smearing 
of dhasma, etc., on the body will protect a man from anddya- 
vidyavastiam, that is, the ills of former existence. The 
wearer will be released from all the ties of this world 
(muchyatan). 

In the Sruti text, Umdsahdyam Paraméesvaram prabhum 
trilochanam nilakantham prasdntam, etc., the two forms of 
Isvara are established. He who is combined with Uma 
is Soma (or Iévara). His body is made of the Five 
Upanishads and a beautiful form, capable of removing all 
the ills of family bondage (saezesára dukkham). “You 
two, Uma and Soma, being on our body in the form of 
{shta and other (Zzga), which being worn (dharayitva) 
and never leaving our body, will destroy all the ills 
which have their Origin in malatraya (malatrayatmaka— 
that is, manas, vak and kaya).”’ For it is said in the 
Sruti: Visvedévan vidusha veditavyam Saivam lingam 
pradhrutam sarvavēdaih tadatma siddhyat munibhih mukta 
£ümaih kanthé haste mastaké và bhavati dhāryam 
That Stvalinga which, according to all the Vedas, 
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\ signifies the Lord of the Universe as is known to the 


wise, and whose wearing is supported by the Védas 
should be worn by those who wish to attain their desires, 
on their bodies, either in the neck, or on the hand or on 
the head. As this is so stated in the Sama Vēda, therefore, | 
the wearing of the Sivalinga, which is a cure for all 
worldly miseries, must of necessity be adopted by all who 
desire salvation (mumukshubhih). 

In his Siddhanta Sikhimayi, Rēņukāchārya interprets 
the Rigvēda mantra Pavitramte, etc., in the light of Zizga- 
dAüraga (Lingadhürama paratvéna nirdesat). He thus 
interprets the Rigvéda mantra referred to:—The nga is 
named Brahman. The lord of Brahma is Iévara. There- 
fore the /inga is said to be the purifying agent (/a4- 
pavitram). By being in contact with it, the body becomes 
purified. The Rik, therefore, says Pavitvamté vitatam 
Brahmanaspaté, i.e. the body coming in contact with the 
linga, wil purify the wearer. Therefore such a Aga is 
necessarily to be worn for obtaining consecration by a 
Saiva who would be faultless. A body devoid of such 
consecration (dikshdrahita) wil never attain salvation 
(u4amapadam) Just as failing to perform Sandhya- 
vandana is counted as a religious omission and a 
sin, SO is a person who has not been consecrated in due 
form accounted a sinner. Again, it is said, “ʻa b4akéa who 
does not wear the /zzga on his body until the moment of 
his death, the food that he takes daily is (no other than) the 


. flesh of his own body." He who does not keep on his body 


the Zzga, his body is as useless as that of a corpse. There- 
fore the wearing of the 4ga is as important as maintaining 
a sacrificial fire throughout one's life. Just as a piece of 
burnt wood found in a cremation ground is prohibited from 
being used for other purposes, so is one who does not wear 
the Zizga on his body disallowed from observing every rite 
prescribed (sarva karma bahishkritah). Thus it is stated 
in the Vatula, Shanda, Laingya and other texts which 
treat of the failure to wear the 4zga. Next as to dhiiyasam 
i4, it should be taken to mean médhavi-bhiyasam, ie., 
W F 
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Brahma-varchasvi-bhityasam, 1.2., that which causes one to 
possess the brilliancy of Brahman. Here, the meaning 
applicable to @samz in the text Ahamékah prathamamisam 
iti, *I.alone at first existed,” should be given to dsam in 
bhityasam (bhi+dsam). If that is done, there is here 
vidhyarthipapattéh. That is, by means of the vidhi (the 
prescribed ceremonial), the result follows. Therefore the 
wearing of the Z/gz (after the diksha)is testified to by the 
üchüra that has prevailed from yore (akaméhkah prathama- 
masam iti) Failure in securing such a -consecration will 
prevent the warding off of the eternal three-fold sins 
(malatyvaya) of the three-fold physical body (sartra-traya). 
The function of consecration is also a Védic one. In the 
Vatila, it is stated: —Vaidikatvam yathavakshyé sarvavéda 
praminatah | Vēda vedanta siddhatvat vaidikam linga- 
dhüranam \\ Vēda vedanta süstréshu purügéshvagameshu cha. 
Brahmanasya samakhyatam lingadhüragam itin I declare 
that nga-dhaiivayam is a consecration (of the body) rendered 
necessary by the Vēdas as the same is affirmed by all the Vedas 
and Vēdāntas. In all the Védasand Vēdāntas, and Purduas 
and Agamas, linga-dhivana is stated to be necessary for a 
Brahmana. Inthe Vajur-Véda generally and Zara 
Samhitain particular, the statement is affirmed :—'* To those 
who aim at moksha, linga-dhārana is spoken of as a necessary 
consecration.” The same is understood from Chchandas 
and Vēda, where it is said that Anga-dhdrava came to be 
born from Amrita (ambrosia). In the Linga Purana, it 
is said :— 

Indrastu Pavamaisvaryasali Simba strilochanak, mam 
medhaya pragnyayà cha sprundtu prinayatvatha, amrutasya 
mokshalabhiya sarvadéhéshu sarvadà, devasya lingaripasy@ 
Sivasya paramütmanah, dharanam tad dhritiryasya. devadha- 
rana ishyate, tasmal sarirammēlöke vicharshana mahkilbisham, 
jthva më vasanà bhityat madhurülapabhashun, harnabhyam 
érotrayugmzna | bhüriuyaáruvamasmyaham Y Brahmanal 
gàrvatióasya kosodhishthinamevahi, aséviva yada lökë prag 
naya medhaya vritah, Srutam tatSravanadini me gopaye 
prayatnatah, ityadina \ 
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In the Linga Purina, the linga consecration is stated 
as absolutely necessary to protect the body spiritually. In 
the Swmrttis, [tihdsas and Purdyas, it is said that to triumph 
over this world, is this consecration rendered necessary. 
No Rishi will feel any doubt to this procedure of consecra- 
tion nor object to it as it is sanctioned by the Véda. 
Therefore no other procedure is stated to be the right one 
by the Vēdas. 

In the Saéukhya Smriti, it is stated that the wearing of 
the Zinga, chakra, etc., should not be allowed as it is 
objectionable (szshédhah). Such a statement cannot be accept- 
ed and followed (zavidhéyam), because Védic support is 
the one important thing and there is support for Zzga- 
dhărana in the Véda. In the Vēda, it is stated udité 7uA0tz 
(offer the sacrifice at the appearance of the sun) and anudité 
7uhote (offer the sacrifice just before the appearance of the 
sun on the horizon) in expressions which are contradictory 
to each other. In this instance, the two expressions belong 
to two different branches (sa£Zà) of philosophy, one to the 
Māyāvādins (dhirta smarta müyavadims) and the other to 
their opponents. These two schools are not in favour of 
each other. They make use of their own invented groundless 
arguments (Za/pzz nishédhah) to support their ideas and 
discard those of their opponents. Their statements carry 
as much credibility as the one which says that there isa 
lotus flower (growing) in the sky. Similarly ‘apa linga- 
dhévana has, it has to be inferred, as much truth in it 
inasmuch as it is un-Vedic. 

Since the word Chakri is put on a par with the word 
linginam and its wearer is put on a level with the wearer 
of the ga, an examination of the relative positions of 
the /ajía lingi and the srauta lingi, with the aid of 
Syutis, Smritis, Purduas, Agamas, etc., is rendered 
necessary. Such an examination proves that the latter 
is the superior of the two. Therefore /z/a linga-dhavana 
would be a procedure outside the purview of the Vedas. 
There are two ways adopted in the wearing of the linga : 
one srauta and the other asvauta, The former is called in 
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the Saiva religion suddha linga-dhāraņa (Shadadhog 
éuddha linga-dhivana); and the latter is called the zapta 
linga-dhüraua (aárauta tapta linga-dhàraga) The Vira- 
faivas being Svautas and followers of the Védamiirga only, are 
prohibited from having recourse to /aj/z linga-dhivana, 
which is stigmatised as sinful (pratyavayah mahdnbhavet), 
This is so stated in the Siddhanta Agama. Just as one 
. who maintains a sacrificial fire of one particular kind finds 
it unnecessary to maintain a sacrificial fire of another kind, 
though the maintenance of both of them may be in accord- 
ance with the Srutis (ubhayoh Svaudatvat), and just as one 
who has begun the performance of one £avma finds himself 
unable (being prohibited) to begin the performance of 
another karma, agreeably to the Védic injunction, similarly 
in adopting Saiva diksha, two conflicting methods of Zinga- 
dhivana would be irregular and opposed (to Védic proce- 
dure). Such a condemned procedure should not be simul- 
taneously adopted in a matter of life-long dtksha like Zizga- 
dhavana, as the procedure presented on the analogy of the 
Pancharatragama (as to 424a linga-dhdraya) is not Védic. 
For one who wears the Arzga, there is no kind of 
pollution caused: pollution arising from birth and death, 
just as in the same way one who has installed the sacrificial 
fire need not observe the pollution arising from birth or 
death. He can continue during that period the worship of 
the mga without any break. And therefore one who wears 
a linga throughout his life will always be a consecrated 
person and as such will have no need to observe such 
pollution. As stated in the Védic text Sarvalingam 
sthapayatt, that is, the wearer of the Zga is always 
under the spell of purity for the very reason he wears it on 
his body. Because it is said in the Zzzàéaza Smriti, the 
Siddhinta Sibhümani and other works that the worshippers 
of Siva and the installers of the sacrificial fire—these 
two classes of people—and a Brahmachári, that is, one 
who has been invested with the sacred thread, and 2 
Sanyasi are not subject to any kind of pollution. Again, 


it is stated in the same works that a woman who is fond 
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of always worshipping the linga, one who is confined 
(stéiéake) and one who is observing the courses (vajasvald) 
are a crore of times purer than the sun, fire and the wind 
(ravi, agni and vüyu£). Further, the same works lay 
down that neither at the time of birth nor at the time of 
- death should Sivapüja be abandoned. These statements 
prove that the body which bears the Zzga on it is never 
polluted and is quite free to offer worship to the Aga at 
all times without a break. 

Next is the fact that customs contrary to these texts 
exist do not take away from their validity. (The customs 
lack support and so cannot be held to nullify the texts.) 
The validity of the Svauta rules is not affected by the 
existence of customs sanctioning the offer of animal 
sacrifices at the Jyotishtóma, Atirütra and Paundarika 
rites, the partaking of animal food and the drinking of 
Suva (Soma juice) at them, and the enjoyment of conjugal 
felicities by Brahmachàrins during day time with dasis— 
though these are manifestly against the morals of the world 
and against dchdra as declared in the Sruézs. 

Next, as Saivas are thus free from pollutions of these 
five kinds—birth, death, rajasvala, etc. (sancha stitakabhave) 
—they are superior to the four Varras (Varuachatushta- 
yatttatva). It is just that the food touched by them should 
be partaken of. To say—as some say—that those who 
follow the Védic injunctions should not have intercourse with 
Lingadharis who, following the Saiva S&stras, do not 
observe the five kinds of pollution, is not correct. (The 
suggestion is that such a statement is lacking in support.) 
For it is said in the (Saiva) Szddhantas, Agamas and other 
authorities that just as one during the time the sacrificial 
fire is being installed need not observe (the pollution result- 
ing from) the courses of his wife, similarly one who wears on 
his body the “mga, which he worships of his free will (z.e., 
with sincere devotion) is unaffected by pollution. Just as 
the tongue should not be touched by the hand for fear of 
pollution but still the 222272 pronounced by the tongue is 
still very holy and produces holy results, so a Saiva has no 
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pollution for the very reason that he wears the ga on his 
body. According to the Veda, he will never become 
polluted even if he is touched by others. After the Saiva 
Diksha is undergone, there is no such thing for a man as 
Prétatva and Jivatva (i.e. he is absolved from these two 
kinds of pollutions). Though it is declared that the 
performance of ceremonies pertaining to birth and death are 
not necessary any further after Saiva Diksha, it is wholly 
incumbent upon Saivas to observe the other rites which are 
prescribed for them in the Saiva Agamas. For it is said in 
the Sankara Samhita, Siddhünia Stkhimani and other 
"authorities that those who worship Srikantha constantly, 
according to the rules prescribed for each caste (Svajacc- 
vihitam dhawmam), are as holy as Mahe$vara himself 
(2 vai Mahesvarak smrutak), while the worship offered 
by those who adopt modes of worshipping Him not prescrib- 
ed for them, is not accepted by Him. Siva formerly 
proclaimed that every væra should practise what was 
prescribed for it; those who transgress the rules (laid down) 
would show lack of faith and become sinful. Just as those 
who transgress the orders of a king become punishable, 
those who transgress the ordinances of Siva are liable to the 
punishment of being thrown into Naraka (Narakastathi). 
Sambhu ordered Samba to punish those who transgressed 
His ordinances ; therefore every one should strictly hold fast 
with wisdom and faith to those ordinances and worship San- 
kara. With them (those who adhere to His ordinances) He 
becomes much pleased. Therefore one must become pos- 
sessed of wisdom and good practice until one's death. Even 
though he attains wisdom, he should not leave the karma, 
which is the source for yielding good results. Also, good 
practices enable a man to appear holy and adorable. And 
one who is destitute of good practices, becomes blame- 
worthy in the eyes of society and the world. Just as eyes 
and limbs are mutually combined in obtaining wisdom, in 
view of good results these limbs should be so used as 
to produce the best fruits desired. Therefore to pr otect 
the ordinances of Siva, one should become a dhakéa Sivavratt, 
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z.¢., staunch and faithful Szva-vyaéz, and surrender him- 
self to Siva (Stvdrpana) by offering ‘to Him all wise acts 
done by him, strictly following the path of the Véda. This 
is what has been stated in detail in the Sankara Samhita 
and the Siddhanta Sikhémant. 

Though nothing immediately useful may result in one’s 
own favour in the case of one who acts in accordance with 
the ordinances of Siva, yet he should not travel beyond the 
right path just as a subject would not break the laws of his 
king. After obtaining Siva Diksha, one should strictly 
adhere to it and act up to Siva’s ordinances. For it is laid 
down in the .SvuZi text Bhishismddvdiah pavaté iti, out . 
of fear, blows the wind. Even the Wind and the Sun 
Gods blow and shine forth (respectively) in great fear 
and with due reverence to the ordinances of Siva, for 
fear that if they broke even by a little the laws of 
Paraméévara, they would be putting themselves in a 
position in which they would be causing inconvenience to 
the whole world, and preventing those in it from performing 
the Zavmas they have respectively to discharge. What need 
is there to speak of the mere men who are blessed with little 
wisdom? In the Zinga Puvdua it is said :—‘ We, Brahma 
and all others, are like quadrupeds (gaSavah) and you our 
Lord or Pati. Therefore youare called Pasupatt.” So say- 
ing all the Gods wore on their bodies the Sivadinga and they 
all became PaSupatas, i.e., they accepted the Lord Siva as 
Pagupati. And so the Lord Siva is the chief object of wor- 
ship for Brahma and other Gods. And they wear on their 
bodies the 4/u#i (sacred ashes) and vudvakshaki (the sacred 
rudrükshi beads) and the Ænga. And Siva, looking at the 
faithful Gods, Brahma, Vishnu and others, decorated with 
sphatika māla, killed Tripurasura and protected them. 
This proves that Sivalinga-dhavaya was accepted by 
Brahma and the other Gods. It is also stated in the Saz- 
kava Samhita of the Sanda Puriva:—Brahma, Vishnu 


and others among Gods and Gautama and others among 
' Rishis ever wear on the best part of their bodies the Szva- 


linga: Hari suspended the linga on his chest; Brahma 
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wore it on his head ; and thus wearing the ga they went to 
their own places. In this world, the Zzgz is actually seen 
worn in the temples of Anantapadmanabha, Vitthaléévara 
and Narayana—in the hand, on the head and other places 
respectively. So nobody can have in this world even the 
suspicion of a doubt about Linga-dhdvaxa, i.e., the wearing 
of the Zzga. 

Svutis say that the chief qualification that one should 
possess for Moksha is the union (yoga) of Sraddha, bhakti 
and dhyana. But according to some, it is ZZyüza and 
gnüna that secure salvation. There is therefore no necessity, 
according to them for wearing the Z/zga on the body (such. 
wearing after the Diksha ceremony standing, in the opinion 
of Sripati, for zat). There is absolutely no use of such 
a doctrine as this (za hinchit praydjanam itz). In the 
Srutis it is stated that freedom from the bondage of worldly 
illusions (Visvamaya nivritti) will be obtained by constantly 
praying for Siva (asya abhidhyanat), by wearing on the 
body the symbol of Siva (2c. Lingadhavana yojanat) and 
meditating on the qualities of Siva (¢etvabhavat). By this, 
declare the .SvuZis, the sight of God (Saéshatkara) will be 
finally secured and instantaneously all mdyd will be removed 
(sakala maya nivrittih). By lessening the authority of the 
Sutis (Sruti sankoché), we are setting it at naught (z:üzà- 
bhavat). 

Even Bhagavan Vyasa has explained the three-fold 
nature of wpdsana (I. 1.32) /iva mukhya prüga lingān- 
netichennopasat trainidhya Sritatuad iha tadyogat, whose 
meaning is thus explained with the aid of the Shanda 
Purana :—Meditation (manasdpasanam) should be done in 
the mind (Avidayé) or at heart (dahara), either by the utter- 
ing of the Panchakshari, Gayatri or Rudrasü£ta. This kind 
of meditation is called Vachaképasanam. The next kind of 
meditation is by holding the SzwzZ»ga in the palm of 
the hand or (kept concealed) in the grain or in the fire. 


This kind of upfdsana is called Kayakopasanam, done 
out of éraddhà and bhakti. Thus, in this way, every 
fold purity 


initiated person (Dvija) should worship with three- 
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(trikavanaik). This done, he will attain muti. This is the 
Védic-method ; and there is no other method (of obtaining 
mukti). For it is said:—A great man (mahdatma) thinks of 
the same (thing) in his word, mind and action in the same way. 

So, those who offer sacrifice in their minds (manasa 
yagna) without being duly initiated, and without wearing on 
their body the Zizga externally, derive no benefit from it, 
for such zàzasa yagna (without the contact of the linga) 
will not have freed them from the three-fold sins of the body 
(malatraya dhvamsibhaivachcha). Just as the previously 
initiated person only is qualified to chant the Védas and to 
perform the Saxdhydvandana every morning, so according to 
the Sastvas he-who wears the Zinga on his (external) body 
is alone entitled to Szvadhyaina and Sivagnüna (i.e. medita- 
ting on Siva and acquiring full knowledge of Him). 

Just as fire is necessary to prepare food, so the 
external wearing of the dinga (bahyangasya linga-dhavana) 
is absolutely necessary to enable one to internally meditate 
on Siva (antar dhyana). If sucha procedure is not adopted, 
the previously quoted authorities—Svuti, Smriti, Agama 
and Purügas—will be of no use and everything will be un- 
.Vedic (Vēda bihyatva prasangül) For it is declared 
by Manu, Gautama and other Smriti writers that he is a 
dhydéna yogt, who during meditation is found to possess on 
his body the Sivalinga (Sivalingünga-samyutak) and who 
repeats the azira by his mouth, who meditates in his 
mind, who wears on his external body—z.e., on his head—the 
linga, who puts on the necklace of Rudraksha and holy 
ashes and who keeps his tuft of hair ($2224) on his head— 
for these are the characteristics of a twice-born person (ead 
Braihmana lakshanam). This procedure—of wearing the 
dinga—is one in accordance with Vedic requirements and 
hence is not opposed to the Véda. It is stated: /o£sZa- 
michchet Janürdanàt 111319? 


19? IPhisis from the Stande Puraua and the full text is as follows :— 
Aham bhogaprado vatsa mükshadastu Janardanak, which may be 
thus translated :—Dear boy, I can give every felicity in life, but 
as for mokska you should go to Janardana. 
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Janardana (i.e Narayana) alone can give mdksha and 
He alone should be worshipped by those who wish for 
ite This, however, is not so. For there are SruZ texts 
like the following :— | 

Siva &&o dAyeyak Sivamkarah sarvamanyat parityazya\ 

Īsam gnütvà amrutatoamtz V 

Gnatva Sivam $antimatyantameti V 

Īsam gnātvā amrtià bhavants V 

Dhyana nirmathanabhyasat pasam dakati panditah \ 

Ksharam pradhinam amrutakshavam harah \ 

Tasyabhidhyanat yojanat tatvabhaval bhiiyaschanté 

visvamayanturittih V 

Eka éva Rudro na dvitiyaya tasthé V 

Visvadhiko Rudrö maharshih\ 

Yo dévünüm prathamam purastat V 

Tamakratum pasyati vitasokah V 

Dhatuh prasidat mahimanamisam \ etc. 

These and other like Svu£i texts show that Narayana 
is not a god of the Brahmans (Brahmaua dévata) and 
Smritis which contradict Sruźis cannot be accepted as 
authoritative (declarations). Even such Swritis also 
state that mõkska is to be attained by the worship of Siva - 
through generations. For it is stated in the Skānda | 
Purdaa :— 


Sankhyayogasahasrvena janmand Dovaitago bhavel ı 
Tanmatasya sahasreua Sauravam matamasnute | 
Tatsahasvasamabhyasat Ginapatyamats bhavet | 
Tatsahasvéna bhiiloké Vatshyavam matamiryate | 
Tadvaishnavasahasréga Sakto bhavate sarvada | 
Tatsahasrüt mahabhaga Saivasiminya uchyate \ 
Tatsahasvéna vipréndra Virasaivamato bhavet | 
Ténaiva muktimapnoti nünyathà bahuyatnatah V ttt. 
If one practises Sankhya-yoga for a thousand genera- 
tions, he becomes a Dvaita; if he practises a thousan 
am years more, he will then attain to the Sawrava mata; by 
es practising for a thousand generations, one of the Ganapaty® 


108 Şaurava mata denotes the worship of the Sun. 
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sia; after practising a thousand years that mata, he 
becomes a Vaishnava; if he continues practising a thousand 
years that Vaishnava mata, he becomes a Sākta religionist ; 


. after practising for a thousand years that religion, O Maha- 


bhaga, he becomes a Sāmānya Saiva; and after practising 
for a thousand years that religion, O Prince of Brahmans, 
he then becomes a Viraaiva. Thereby (4.., by becoming 
a Viragaiva) he obtains mud; and not by any other means 
in spite of any number of attempts. 

It is heard from the Kàst£Zazda that those who obtain 
Visknusürüpys (form of Vishnu)—such as Sivaáarma and 
others who entered the Vishnu-lóka—have finally to obtain 
their muti through the worship of Siva. 

It is also stated in the Mahimnastava, in the part 
beginning with  ''zrzy& süm&kyam"' and ending with | 
“tvamast payasimaruava iva”, etc., that, considering all 
religions, one's own as well as others (svamatinyamataint 
nirüfya) itis proved that Siva is the final goal for every- 
body to reach (Siva éva sarveshüme prapyasthinam). 
It is also heard from the Kastkhauda that even Vyasa, 
after removing his shoulders and planting the same (in 
the ground), got himself, with his disciples, initiated in 
the Sambhava Diksha and thus became qualified for obtain- 
ing moksha. 


104 Canapatyak is a worshipper of Ganésa. Géyapatyam is the 
worship of Ganééa. 

105 There is a reference here to the story of a disputation 
between Vyasa and a Viragaiva saint, in which the former was 
defeated by the latter who, in consequence, had to acknowledge 
the superiority of Siva over Vishnu. And, as a mark of such 
victory, Vyasa had to sever his right shoulder, the same being 
planted in the ground. A lithic representation of what is popular- 
ly called Vydsana tolu is to be seen in certain parts of the 
country—for instance, at the gate of the village of Kunthür on the 
banks of the Cauvery, not far away from Kollegal, on the road to 


-Talkad. A banner of the Murugharijendra Mutt has on it 


a representation of this Vydsana tolu. There is a BasavéSvara 
temple at Kunthür, close to-which is a slab on which is an 
inscription dated in Saka 1467 (=A.D. 1545). This inscription 
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In the text Savvalingam sthapayati, the verb sthäpa- 
yati, though it indicates the meaning in the.sense of the 
present indicative mood, of doing something ordained 
(vidhyarthopapatteh) yet it can be used without any 
objection (ċhēdadõshak) in many different ways. It is 
stated in the text (of the Purvamimamsa) Agnēyö shtà 
Lapülo amüvüsyüyàm itivat, on Amüvàasya day, on the 
£apüla, Agni must be worshipped. This injunction that 
Agni must be worshipped on the kapala on the Amavasya 
day is not observed by all, because such a thing is not 
easily possible. Yet such a thing is imagined to have been 
done. In the same manner, though the word sthdpayati 
means "installing in the earth”, yet the meaning of the 
Svuti text implies that it might be applied both to installing 
in the earth and in the hand as evidenced by (Sruti) 
injunction and by practice. 

It must -not be supposed that Z/zga-dAàraza becomes 
effective only by installing the “ga in the hand, and by 
meditating (on it) and worshipping (it). It is found that 
jüja is effected by meditation (through the mind) in 
addition to what is done by the hand, as the word © hand” 
(paniSabda) is not directly connected with puja. The 
suggestion of some writers that the word fügzmantranm is 
the equivalent of 2àginà abhimantritam is not acceptable 
to us, for if we take the secondary meaning of the word 
mantra (mantraáabda) then it results in the violation of the 
Ihshatyadhikavanam. (Leshatyadhi&araga vivodha prasang at 
that is, Lsyatyadhikaraga of the Brahma Siitras I. 1.5.) 
The meaning of this mantra is very clearly explained 
records a grant to the Mahanandigvaramatha at the place. 
Another inscription dated in 1512 A.D. records a gift of taxes 
‘in the village for providing food and clothing to fifty Wodeyars 
of the Sivachara sect, who were connected with the Salüra 
Santadevara-Simhásana  (J4.E.A., Inscription Nos. 21 and 
of 1910) The temple of Mahadeva or Mahālingēśvarā 
Kundathüru (the ancient name of Kunthür) goes back to the 
time of the Western Ganga King Nitimarga, who has been assigné 
to 850 A.D. (See M.E.R., No. 24 of 1910.) 


at 
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by Bhagavan Vedavyüsa in the 21st chapter of the latter 
part ( Uttarabhāga) of the Linga Purāna as follows :— 
Yajurapyiha sarvam vai lingam sthipayatits cha | 
Tasmat dhivyam mahilingam panimantréti mantratak \ 
Pénau lingam vinikshipya dikshakalé guruh Sivam| 
Vena smarati tanmantram pinimantram vadanti hi V ; 
Pavitratuat mahēśasya Sivasya pratipādanātı 
Pavitrikaragüt pumsüm pavitramiti kathyaté\ 
Atah sarvéshu kiléshu dhārayēt lingamuttamamı 
Gachchan tishthan upavishan Sayand? pyanyathipi và | 
Suchirvüpyasuchir và pi lingam sarvatra adharayét V 
Lingadhiri sadà $uddho nijalingam manohayam | 
Archayét gandhapushpidyaik kavapithé samühitdh 1 
Nityäni &armabrindàai tathà naimittikāni chal 
Stvarparadhiya kuryāt samyak gninabhivriddhayé V 
The Yajurvéda also declares sarvam vai lingam sthipa- 
yati, i.e., the linga is installed; that is, the mahaiinga is 
installed in the palm of the hand by chanting the gāzi- 
mantra. When one keeps the 4zga in the palm of his hand 
during the period of the diksha and meditates upon the 
Holy Guru Siva by (uttering) the same maniva (whereby 
he is sanctified), he is said to have uttered the paximantra. 
By uttering what mantra in the name of Lord Siva one 
becomes purified, that mantra is called pavitra (2.4, the 
sanctified manira). Therefore at all times such a sacred 
linga should be worn (on the body). Even while going along, 
standing or sitting in one place, or sleeping or in any other 
condition (or state), while in a state of purity or impurity, 
the Aga should be worn alike at all times. A Hingüdhàri 
isalways pure and he should always worship his loving 
linga by offering sandal, flower and other. materials, 
keeping it in the palm of his hand (&aragnthe). This 
he should adopt from day to day both in (the performance 
of) his tye and . naimittika karma (e. karma 
performed daily and on special holy occasions), and he 
should make over his deeds in the name of (Lord) Siva in 
a spirit of self-renunciation (with a view) to improve his 
wisdom, Can one, who is stung by a mere scorpion or the 
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like and dies, be expected to possess the power of 
swallowing the deadly kālakūtæ poison (ze, the Poison 
churned out of the ocean and drunk by Siva)? Can one 
who runs away at the sight of a rope, frightening himself that 
itisa serpent, be expected to wear (as a necklace) the 
cobra? If it is said that there is no proof whatever for 
the wearing of the 4zga, that there is no authority for the 
wearing of the S/va/imga, the smearing of the kasma 
(sacred ashes) and the putting on of the rudrdksha beads 
by mumukshus (those desiring vzo£sZ£a), like the servants 
of a king wearing his badges, the answer is that the 
argument underlying these questions is one that cannot 
be accepted (by us). Devotees (dhakdas) for attaining 


their own sdyujya (Sivatua) put on (their bodies) the 


signs kasma, rudriksha, and the Stvalinga, according 
to (religious) ordinances (vidi) of Siva Himself that 
they should be so worn and that the omission of 
them would entail sin. Asin this world we see that the 
king’s emblems are given to his servants for their ‘wearing 
them agreeably to his directions, similarly the Védas, 
Sastras, Puràügas and Agamas direct the adorning of one's 
body with the Sivalnga, bhasma and vudraksha 
according to the ordinances of Siva. Agreeably to these 
directions we see people putting them on, thus making 
known the facts that they wear the cobra on their body, 
and swallow the poison (that Siva wore and Siva swallowed). 
Brahma, Vishnu and other devotees are proved to have 
worn the SzvaZzga. As the Linga Puriya says :— 
Stvagnapalanarthiya Sivabhaktassivavratt | 
Linga rudriksha ühasmüni Sivachinhant dhavayét" 
Rajagnollanghanilloké yatha dando vidhiyate | 2: 
Stvagnollanghanad dando vauravam narakam Zathà ttt. 
A Sivabhakta in order to carry out the ordinances 
of Siva, should wear the Zga, rudriksha and bhasmt, 
the symbols of Siva; else, just as one who transgresses the 
orders of aking is punishable by him as may have been 
ordained, one who disobeys the commands of Siva is 
punishable by being consigned to Varaka. If it is asked how 
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the Nirgunachaitanya (Braman) could be obtained by 
the worship of the Saguna who is illusionary (mithyabhiita), 
the reply is that it is possible to do so according to what 
is. mentioned in the Kaivalya, Svetüsvatara and other 
Upanishads, which declare that Nirguga sarva sikshi 
chattanya could be obtained only by means of Sagundpdasana. 
Thus it is stated :— Umüsaküyam Pavamésvaram Pya- 
bhum Trilochanam Nilakantham prasintam | Dhyatoa 
muntrgachchati bhiitayonim  samastasakshim tamasah 
parastat W iti. 

By meditating on Nilakantha, the supreme three-eyed 
Lord, helped by Uma, the holy saint will obtain Siva, 
the origin of all created beings (Aeyomim) and the 
remover ofall darkness about: Himself (¢amasah parastāt). 
Thereis the further text of the Rudvasiikta :—Sthirébhi 
vangail pururüpa ugrak, etc., which says that the bodily form 
of Siva is an eternal one. Not only is such an eternal form 
of Siva to be thought of as ordained while installing Lord 
Sivain the temples (at consecration time) but also such 
a form should be thought of as ordained when meditation 
takes place by the gdyatri and manirānganyāäsa and 
kavanydsa take place and during ZZyàza and the consecration 
of wells (£wzda) and mantapas. If it is not so accepted— 
i.e., if Siva’s eternal form is not so accepted—all religious 
actions, such as the offering of sacrifices and mantras, and 
the fruits thereof, etc., will prove in vain. Therefore for 
Brahmavidya, consecration by Sambhava diksha is the 
only mode of qualifying. ae 

In the (Pūrvamīmämsā) text beginning with Yasyai- 
Ie'shtüchatoürimía! samskavah and ending with Brah- 
manah sāyujyam salokatim apnott, all karmas including 
the ceremony of impregnation (garbhādhāna) are conveyed 
(srapaka) to Paramēśvara to remove all sins. : (These are 
janmasamskara karmas and not Brakmasamskara karmas.) 
Again, according to the texts, Vidyanchavidyancha 
yastadvedobhayam sahl Ténaiti B. ralmavit puny akrittaij a 
sascha V Satyéna labhyastapasă hyesha ama, SUM YE S QAO 
brahmacharyéua nityam\ etc., which speak of the collection 
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of ceremonies required to be carried out for (attainin 
gnüna (gnüna karma samuchchaya), it is meet that these 
ceremonies should be carried out after dharma jignisas i.e, 
after janma karma vidhi, gnüna karma vidhi (should p 
carried out). Then, as to janma karma samuchchaya, 
another text states: Zadyathéha karmachito lokah kshiyaté | 
Evameva amutra punuyachitó lokakh kshiyaté' etc., which 
means that the results of arma are not everlasting, 
Therefore, as mentioned in the text, Parikshya lokan karma- 
chitan Brahmand nirvédamayat —nüsiyakritak — brit&na 
a Brahman must distinguish between rituals which lead to 
nivveda (i.e. vairügya) and those which do not and then 
follow those which lead to it. In the text SazZodàz/a,!** etc., 
it is declared that he should adopt such rituals whereby he 
will acquire the quality of becoming Sdzta, dānta, uparata, 
titikshu and samdhita by which he can see himself 
as well as others around him like himself. Then, as is 
said in the text sacha punarüvaríate, he no more will be 
born. Thus, he acquires thereby m6£sha (or eternal bliss) 
as suggested in the above (quoted) texts. 

Is Brahma jignāsa to be begun after practising the 
südhana chatushtaya (t.e., Santé dinta, etc.)? If it is said 
that /inga-dharana is also a karma giving no eternal result 
and is thus of no utility, (our answer is) that (it) is not so. 
Because in the text Nastyakrutak kriténa, only prakrita 
karma is mentioned to be of no value and as not productive 
of moksha. But in the texts of the Zai/tiriya and Svétas- 
vatara Upanishads, Amrutasya dévadhiranobhiiyasam ll 
Tasyãbhidhyāänāt yojanat tatvabhavat bhiiyaschante visva- 
müyanzurittih l Vratamétat Sdmbhavam tat samücharet 
mumublskuh na punarbhavaya | and Saroalingam sthapayatt 
panimantram pavitram etc., the wearing of the Sivalinga, 
meditation, etc., are stated to be aprakruta karma, t.8: 
arma fit for only attaining mdksha. The prakruta karmas 
such as garbhādhäna, etc. included in the twenty-four 
mentioned, are only preliminary rituals leading to the four 

206 Santo dania uparata stilikshuk samahtto bhittua ima 
Gimānam pasyél—Brihad, Upanishad, VI. 4. 23, (See note on p: 2*7 
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primary südhanas (sidhana-chatushtaya). Therefore to 
obtain the qualification necessary for a knowledge of Brahma- 
vidya (Brahkmavidyadhikaritva), the above (mentioned) 
prakruta karmas should be undergone and it is only then 
that one becomes eligible for a knowledge of Brahmavidya 
through this aprakruta karma (i.e., linga-dhürana). This 
aprakruta karma is the means for obtaining mdksha accord- 
ing to the Sthildrundhati nyaya and Samaksha jala nyàya, 
as they (srakruta and aprakruta karmas) follow one another 
for their utility (savampard sidhanatvam yuktam) 1°" 
According to the xydya sandigdha vikya séshai, in 
the text Amrutasya dévadhiran6 bhityasam, the qualification 
for initiation into Ja/maevidyü is unequivocally stated. 


107 Sthitlarundhati nyáya and Samaksha jala nyàya are two well- 
known popular maxims. The former is the maxim of the magnified 
Arundhati, the smallest of the seven stars of the constellation, 
invisible to the naked eye; the latter is the maxim of the water 
rushing in your presence. The SzAu/arundhati nyáya is sometimes 
called Arundhati darsana 1y&ya ; which Apte explains as the maxim 
of the view of the star Arundhati. Col. G. A. Jacob quotes it in his 
Laukikanyayanjali (1. 5) as Arundhatipradarsana ny@yak—the maxim 
of the pointing out of the star Arundhati, The idea, according to 
him, in this maxim is that of gradual instruction on the principle 
of the Adhyaropapavddanydyak. The following explanation of 
Sankaracharya will make its use clear :— 

Arundhatim didarsayisuk tatsamipastham sthitlam taradm amu- 
khyam prathamam Arundhatiti grahayitua tam jratyakhyaya paschat 
Arundhatiméva grahayati, Y. 1.8; I. 1. 12. 

To know the star Arundhati, after discerning the bigger stars 
which are near to it but are unimportant and understanding them as 
prathama (first) Arundhati, you should go to the next (star) which 
is near to them and understand that that alone is Arundhati. 

Arundhati is the morning star personified as the virtuous wife 
of Rishi Vaéishtha, and is one of the Pleiades—the cluster of 
seven stars situated in the neck of the constellation Taurus. It is 
said that this star—Arundhati—is not visible to persons whose 
end has approached.—See Hitopadesa, I. 76. . 

The Samaksha jala nyaya suggests that one should infer that 
the water which is flowing before one’s eyes in a particular manner 
has been flowing in that way and will flow. through in the same way 
finding its own limit. 

B ; x 
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It is, therefore, held that the sddhana-chatushtaya exempl; 
i > pli- 
fied above, detailing the collection of £arimas (intended) for 
obtaining gnana is, according to the Srudis, held to be 
entirely doubtful. For, according to the text in the Sankara 
Samhita beginning from Nityänitya vichadvavan tha gavatrà- 
pékshitarthavatth, etc., and ending with Na tyaja prima. 
lingam toam yavajjivam pratignaya | Punarbhavo na të vatsa 
vidyale matruyonishu iti. (Do not give up the Prayalin gu 
so long as you are alive; my son, if you keep it on, you will 
have no more births again out of your mother's womb, etc.) 
This shows that Zzga-d£üraua is held to be a consecration in 
addition to the sddhana-chatushtaya. After this last (z.c., 
linga-dhüraza) Brahmagnandpadesa takes place. Tato 
Brahmagninbdpadesavidhth nirdishtah. Thisis so accord. 
ing to the nyàya Sandigdhé vakya séshii, i.e. the maxim 
which allows that where a doubt arises, it should be settled 
from the sense of the remaining part of the syllogism.*®* 

The same explanation is given by Rénuka Bhagavat- 
pàdüchürya, according to the text beginning from 
Pindati pindavignanam ending with Etāni sivabhaktasya 
kariavyāni prayatnatah, etc., appearing in the Szddhdnta 
Sikhdmant. — 

If, then, it is said that as by Zga-d/àraga itself mukti 
can be easily acquired, why trouble oneself with enquiries 
(jignāsa) into the Upanishad Sastra? We answer that it is 
said in .SvuZ texts like Atma vive drashtavyah $rofavyo 
mantavyo nididhyüsstasyak l Vēdānta sravanam kurydt' 
Yogam samirabthét' etc. From these texts it follows 
that it is incumbent on even those who are free from the 
ties of the illusionary world (mayapasa vimuktanamapt), 
until they are quite free from all bondage and until they 


receive enlightenment to follow the ordinances of God 
108 Variants of this zyàya appear in Jnandttama’s rom ds 
Naishkarmasiddhi. In IV. 8, the form sandigdhé nyayak preta F ; 
is aoudl, 


ii nyayah, which Col. Jacob translates into When there i GA 
ya sandigdham saprayo1? 


SES 5 ; : Ae , nt on 
nam cha vichara marhati, which occurs in Jnanottama S. comme 


I. 29. (See Jacob, Laukikanyayanjali, II, 81-82.) 


[i 
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(P arameśvarāgnā pilanasya kartavyatva  $vawamüt). If 
not (if the divine ordinances are not so observed), there is 
every cause for £ü;a, krodha and other passions (avishad 
varga) entering the body again and taking away the 
lingagnina. For it is declared in Syuzi texts like:— 
Asuptth ümrilüh kālam nayet vedintachintaya | Dadyàt 
nàvasaram kinchit bümüd'nüm manügapiV Utilize all your 
precious time from your birth until your death and even in 
your dreams in thinking over what is said in the Vedanta. 
In the meantime do not give heed in the least to other 
worldly attractions around you even in your thought. 

By doing this—/Z/»ga-dAhüraga in addition to Brahma- 
jignasa—there will be a death protection (abhayavidha 
bala#) and a double attainment of the object (abhayasiddhi- 
vat).  Linga-dhüraga as well as Brahma-jignāse are 
(therefore) not in opposition with each other (xa vivddhak) 
just as the practices (2/27) involved in the sacrifices Soutva- 
mani, Brihaspati, Agnichayana and Vajapéya, are 
doubly protected by the practices of the one occurring in 
the practices of the other. Just asin the /ydtishtoma 
sacrifice, /izga-dhavava should not, as a prdkruta karma, be 
taken to be the cause leading to mud as a matter of course, 
as it is manifestly contradictory to the Szuézs above quoted. 
Also, in all probability the hearing of the .S»«Zs will 
not be a cause to lead the disciple to mut. If double 
protection is thus obtained—i.e., dinga-dhavana and Brahma- 
jignasa—such double protection will prove the chief 
cause of absolution from the bondage of maya (mayapasa 
nivrittau mukhya kāraņatva) Else Brahma-jignaisa as 
a Sdstva will become an inconsistent discussion (asambhava 
prasangak). Then all the trouble taken in using one’s 
proficiency will have been spent on uprooting the very 
foundation of the subject. 

Just as the sacrifices offered on the darsa (new moon) 
and faurnamasa (full moon) through urīki (grain) by 
sprinkling consecrated water on it, are calculated to obtain 
svarga, similarly all the arma done previously as sãdhana- 
chatushtaya is offered as an oblation to Paramésvara 
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(Paramésvararpita). Together with this oblation, the know- 
ledge of Siva (Sivagnāna) and the wearing of Sivals = 
(Sivalinga-dharana) are both calculated to bring about the 
attainment of mdksha. Where is the authority for both 
linga-dhüraga and Brahmavichiva Süstra to come in regular 
succession (4vamaniyama) for: the attainment of mukti? 
In the sacrifices at darsa and pauruaméasa, the performer is 
the same throughout; but in the case of Hinga-dhavana and 
Brahmavichavana, the kramantyama does not apply to a 
single person or agent. If the doubt is cast that therefore 
the two cannot be compared with each other, then it is 
answered that the Tacttiriya, Svetasvatara, Kaivalya, Jabali, 
Kathavalli and other Srutis above quoted bear full testimony 
to the fact that the twice-born who adhere to Sivipdsana are 
bound to act up to the #ramaniyama mentioned above. 
In the Sruti text YO vat svàm dēvatäm atiyajaté prasviyai 
devaliyat chavaté na param pripnote päpriyän bhavaii \ it 
is laid down that he who disregards his own deity. will be 
considered to have committed a religious sin. As itis 
stated in Manu and Pardsara :— 
Brihmaninim Sivd dévah Kskatriyüudm tu Madhavak | 
Vaisyanām tu tathà Brahma Südragam: surandyakah \ 
Brihmand Bhagavan Rudrah Kshatriyah paramo 
Harth\ | 
Pitamahastathi Vatsyd vrishalastu PurandarakW etc. 
Siva is the direct, supreme God of the Brühmana. In 
the Sruti text Apdma (somam amrutà abhiima)" Let us 
drink sdma juice and become immortal, which means, 
according to the Sriti text, Abhita samplavasthünam 
amrutatvam hi ühüvyatéW that those who do not die in the 
Pralaya are immortal on account of the drinking of the 
soma. Similarly, amrutasya dévadhiranam, i.e., one who 
wears the Z/zgz becomes immortal by this e (i-l. 


consecration). The idea sought to be impressed is that 


those engaged in a sacrifice, become immortal by the 
drinking of soma; similarly, by the consecration of the 
linga, the person consecrated becomes immortal. Both 
do not die at the Pralaya. 
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Therefore in order to obtain the Brahmagnāna about 
the true form of Pasupati (Siva), Vedanta vikya vichara is 
necessary. For it is said in Syuzi and other texts :— 
Satyakamah satyasankalpak sO nvéshtavyah sa vijignasitavyak 
That Great Being who is the Lover of truth (sazya£aza) 
and who is the Lover of mental resolve (satyasankalpa) 
should, after incessant 7igndsa, be sought out. 

Also in the following text:—Atméa và'v& dvashiavyah 
$rüfavyo mantavyo nididhyasitavyah \ 

O, you disciple! you must see that Atma, you must 
hear about that Azémd, you must understand it and must 
meditate on it. Thus is the procedure about the Brahma- 
jignasa stated in Svuéi texts. And who is it that is to 
be sought by 7zguzdsa? As to this, it is said in texts like 
the following :—PrapanchipaSamam Sintam Sivam advaitam 
chaturtham manyanté| Sa Atma sa vignéyah, etc., from which 
it follows that wherever Adm is referred to, it is only Para 
Siva that is to be inferred and not any other. 

The compound Brahma-jiguisa should be understood 
as Brahmauah+jignisa, as karmani shashthiand not as sésha 
shashthi, because j#gudsa is desired and not anything other 
than Brahman, for if Brahman is taken along with other 
things, then the direct desire to know Brahman will be 
disregarded. In all discussions where firm decisions have 
to be arrived at, no matters unconnected with the prime 
object should be discussed. For if other matters of less 
importance be discussed, then there will be mistakes 
committed. By inserting the word fartavya in the 
sūtra (Athàto Brahmajignasa), how is the mistake in 
a faulty discussion removed? In the text Vishuurupamsur 
yaskiavyO jam, etc., the suffix /avya denotes that it is 
necessary that 7igwasa must be undertaken and not be 
omitted. 

In mahavakyas like Tattvamast, Ayamatmü Brahma, 
etc., though the words are open to free discussion, yet 
there is nothing omitted, which need be supplied. Nor 
do they require any discussion to understand their 
meaning. Therefore, any word that we might supply 
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should satisfy the full meaning of the sZrz combined With 
the Sruti (Srutisitrayoh atkyariipyartham adhyähārah) 
The ordinance (vidhz) relating to Sravana not d 5 
been accepted, and the benefit to be derived from eo 
the ordained method—not having been obtained, there is 
no other unusual method possible. In all matters in which 
final decisions are necessary, the general meaning should 
enable us to decide them finally. This is in accordance 
with the universal experience of the world. Nor should 
we assert that Brakma-sikshitkiva could very easily be 
caused to be attained. What ought to have been obtained 
by enquiry having been obtained by the act of wearing the 
linga, and thus Brahmagnana having been obtained, where 
is the necessity for adopting the Véddnta-Svavana method 
for obtaining Brahmagnāna? ‘Therefore, it may be 
asserted that there is no particular method  (zzyamavidA:) 
to follow for obtaining Brakmagnana. Accordingly, it 
is not said that Brakmagnana could be obtained without 
the help of a guru, by whom Brahmagnāna is to be 
imparted. For itis said in the Svwéz text :— 
Parikshya lokin karmachitin Brihmand nirvédamiyat 
nastyakrutak &xutena V 

Tadvigninirtham sa guruméva abhigachchét samit 

panh $votriyam Brahmantshtham \\ etc. 

Having examined the world and having looked at the 
people doing their arma for obtaining the intended fruits 
thereof, a Brahmin should become free from the bondage 
of worldly desires. Having determined to seek knowledge 
he must go (out from his house) to find out the guru, 
keeping in his hand the £u grass (samit puik), ready to 
hear and understand the sacred Brahman. Thus, to under- . 
stand Brahman, the ordained method of going from ones 
house to the gates of the guru's residence should be 
adopted, without which Védantagnina cannot be supposed 
to be acquired. By dispensing with one method for 
knowing the Brahman, we cannot get by one single process 
what has been ordained to be acquired from both the 
methods. The argument is that Zga-dZàrawa should be 
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combined with śravaga through a guru to obtain Brahma- 
gnuüna. It ought now to be evident that Zga-dZàrana is a 
method definitely laid down for knowing the Brahman (Z/zgz- 
diüranasya nityatvamastu). The conclusion is that linga- 
adhavaue is as much a necessary qualification for knowing the 
Brahman as seeking a guru to know the Brahman through 
$ravaqa. 

If it is asked that out of the three rules explained by 
Jaimini*® under which rule this—dnga-dhivana—should be 
set down, we answer that it comes under all the three rules 
(vidhi trayéua siddhatvat). The necessity for Zzga-dAhàraua 
is strongly supported by all three gis (mentioned). 
Amrutasya dévadhirano bhiiydsam, etc., comes under apurva 
vidhi. Lingadhüragasya sarvalingam sthüpayati, etc., comes 
under zzyama vidhi, because /üntriba taptalinga Sila 
damaruka Sankha chakranka nishédhapirvaka $rauta bhasma 
rudrüksha lingadhivana svtkGraé comes under niyama 
vidhi. The text Yaschchandasim, etc., states that all the 
texts which support ZzgadAhüraga have been agreed to 
and adopted by the all-knowing Vyasa, Durvàsa, Rénuka, 
Svéta, Upamanyu, Dadhichi, Kumbhasambhava and other 
ancient (fiivva) Acharyas who have duly worn the Aga 
and obeyed the ordinance and respected it. We always 
go according to the method supported by Svuzz, Yukti and 
Anubhitti (i.e. Veda, usage and experience).**° Like the 
Buddhists, we do not deny or disown Brahman though the 
argument adduced from yukti (yuktimatrapalapina). 

Accordingly in the Sü/ra, the word A¢ha means:— 

Nigamigama ubhayavédanta pratipadita bhakti &riyü 
gnina kandatraya vihita sthūla siikshma chidachit prapancha 
prakāsaka shatsthala parasiva sdkshatkara kāraua baňu- 
janma krita Sivarpita yajana yajana tapodhyanadyaneka- 
bunya pūrva phalaka śariratraya gata malatraya 


109 4 parva, niyama and parisankhya vidhis of Jaimini are called — 


the Jaimini sutra vihita vtdhitraya. | 
110 4nubhüti in Nyàya philosophy means knowledge derived from 


four sources: namely, direct perception, inference, comparison and 
verbal knowledge, see Bhasha parichchéda, 51-52. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


1 
) 


280 INTRODUCTION 


dhvamsaka karunya kalyana katvalya vibhūti tra 
a eae ya 
pradayaka  ashiüvaraga — panchüchüra sadguru harund 
Rataksha labdha Sakit patadyavachchinna barasivēshta 
linga-dhäranätmaka pasupata dikshānantaryam iti. ; 

Here if the word 4źha gives the meaning of “After” 

| —after the pasupata diksha—then the idea as to when 

' jignāsais to be undertaken, is conveyed. If that be SO, 
what is the necessity for the use of the word Azha in 
the Suiza? The answer is afforded by the Syuzi text :— 
Apima somamamrutà abhiima, etc. 

Even original (rāãkruta) karma is yielding its daily 
fruits, as indicated in .Sru£ texts like : — Omztye£ü£sharam 
Brahma! Asacadityo Brahmai Nàrüyanak param Brahma 
Annam Brahma' etc. From texts like these, it is seen 
that there are several modes of meditation (wfüsaza). 
How then is it that the wearing of the “ga can enable 
one to attain muki: (pavasivéshta linga-dhāranāt muktih 
sambhavatt)? To remove this doubt and to fully confirm 
the importance (dvidhtkavandrtham) of linga-dhārana, the 
word Atha is used in the Sdéva. Further, the results of 
prakruta karma are anitya (not lasting) as determined by 
several texts, such as:—Puzyachitolokah kshiyaté, etc. Seve- 
ral other texts prove that certain .Svu/zs which lay down 
the principles of vidhi (bahu prakarana pathitāyāh) are 
much stronger than the Svuwéis which detail daily #arma. 
Therefore the Sruti text Amrutasya devadhàrauo bhiyasam 
is much stronger in principle than the others. For it is seen 
from Sruti texts like the following: —Siva ekidhyéyak $roam- 
karah sarvamanyat parityajya | * Eka čuva vudro na 
duitiyaya tasthé" Asamkhyatah sakasràui smaryate nacha 
drisyatël Tvam dévanam  Brahmananam adhipatik 
Vishnuh Kshatriyanim adhipatihi Braihmananam Brak 
manaih Gériyaté\ etc., that Siva is the deity prescribed for 
worship by the Brahmans. Also, in Svwéi texts like Yous 
suam devatam atiyajate prasvayat dévatdyat chyavate naparam 
prāpnõti pàpiyüm kavati! etc., which state that he who 


1 Svelasvatara Upanishad, IV. 18. ' 
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desecrates the worship of his own deity incurs sin, for it 
is clearly said in Manu, Parásara and other Sritis :— 
Brähmanänäm Sivo dévah K. shatriyanamtu Madhavah\ 
Vaiáyanàümtu tothà Brahma Südrügàm suranayakah t 
Brihmano Bhagavän Rudrak Kshatriyah gavamo Harih | 
Pitimahastatha Vaisyo vrishalastu Purandarah I etc. 
These texts prove that Védic Brahmans have for their 
deity Siva. 
Devadharana Necessary for Jignyasa. 


Again, the Syuzi text Apdma (sómamamrutà abhiima) 
etc., which agrees with what is enunciated in Swriti texts 
like :—Adhiita samplava sthinam amrutatvam hi bhavyam, 
elc., which state that those who go to mu&éi after the 
dissolution (Pralaya) of the world is complete, must be 
considered to have entered the Abode of All and become 
eternal. Accordingly the vidhi of DevadAürauam, though 
fixed by reason of a general requirement (sädkārayakārana- 
vëna) eventually leads to final bliss (amrutatua). 

Therefore, in order to definitely know the Pasupati 
svartipa Brahman, the enquiry into Vēdānta (Védantavakya 
vichära) must necessarily be undertaken after dévadhavana 
vidhi. ‘This means that dévadhdvaya vidhi is necessary 
for Brahma-jigndsa and that both are necessary to 
attain the knowledge of the Brahman. Accordingly the 
Syuti text thus enunciates the Brahma-jignasa vidhi :— 
Satyakamah satyasankalpah so'nvéshtavyah sa vijignasi- 
tavyah' Atma va've drashtavyah $rolavyah mantavyah 
utdidhyasitavyak" Also in the Svut text Prapanchopa- 
Samam Santam Sivam advattam chaturtham manyante sa 
Atma sa vignéyah' ctc., the word “ Atman” is definitely 
intended to have no other meaning than Pavaszva. 

Here in the Sava, Brahmano-jignasa etc. is armani 
shashthi and not sésha shashihi, because we must take it 
to have been used in the genitive case as a prescribed 
vidhi and not as a jignāsa that could be treated lightly 
and as used in the sésha shashtht (yignasyopekshitatuaé 
sésha shashtla parigrakagé). Therefore Brahmano-71gnasa 
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should be considered as sambandha simanya nishthatva 
which method determines the idea of Brahman as an 
important (pvadhana) result. Some say that in this Sūtra 
the word £artavya need not be understood (as a necessa, 

addition). If this word is not supplied, then the Sūtra 
which suggests that there is a definite object to be gained 
(Le, Brahma knowledge through jzgndsa), will end in a 
fruitless discussion (sishpray0jandnuvadé dõshäbhävät). 
But if one asks how will the mere supplying of the word 
“ kartavya™ remove all doubt, then we answer that 
according to the Srué text Vishuuriipdmsu yashtavyð 
ajāmitvāyē etc, in which the suffix /zvya shows that what 
cannot be attained in any other: way can be attained in 
this particular way. Similarly in the texts 7//vaziasz, t? 
Ayamaima Brahma,'* etc, wherein also the mode of 
discussion is involved, such a suffix as ¢avya should be 
understood and supplied. For this .Sü/rz is one which 
should be discussed and then a decision arrived at 
according to the Vidhyapékshitanyadya (which lays down 
thata prescribed rule should be followed before arriving 
at a conclusion) and therefore a common verb which 
will satisfy both the Syuzi and Siva should be 
supplied. Therefore the word 7Zgzüse should be taken to 
mean the discussion. which is intended to determine the 
bhedabhéeda vichiva denoted in the mahdvikyas such as 
Tattvamast, etc. 

To state that Syuzi texts like Vatha nadyah syanda- 
manah samudré\ Brahmavid Brahmaiva Bhavati\ Guatoa 
Sivam Santim atyantaméti' © Nanyah pantha vidyate 
ayanaya b etc., etc., enunciate the unity of the Brahman 
and the 7? and make such unity the chief characteristic 
(Jakshana) of both is un-Védic, because by so doing uke 
would be leaving out of consideration their primary meaning. 
Such an interpretation will end in the contradiction of 
the [kshatyadhikavanam. ! 


ee 


"* Chehandagya Upanishad, VI. 8.7 and VI. 9. 3. 
US Brihad, Upanishad, IV. 6.19; Mangithya Upanishad, I. 2. 
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Further Sruti texts like Tamévam viditua atimri-' 
tyumete i Nanyah panthā vidyaté ayantya' DAyatoa munir- 
gachchati bhintayonim samastasikshim tamasah parastat i 
etc., enunciate that only a dual method of worship 
of God Siva (Chinndimopasakasyaiva) will bring unity 
with God.  Svuéi texts like Tarati Sdkam Atmavit\ 
Atma va'vé drashtavyah\ etc., assuredly lay down that a 
dualistic mode of worship only should be adopted.* And 
only he who adopts such a dualistic mode of worship as is 
laid down in the SruZ texts referred to, realizes the duality 
that exists between Atma and jiva (Sruti-vihitàtmo- 
pasanasya bhinnitma  wishayatoam siddham). But the. 
parisankhyă niyama” vidhi is not always applicable. Nor 
does one who adopts a separate form of worship (sadhana) 
obtain unison with God (samuchchitya prāptyabhāvāt). 
To one who follows a different mode of adoration, Vēdānta 

'vichāraæ is impossible throughout his life. It will result 
in sin (for him to attempt it). Also, is it necessary for one 
who wants to attain unity with God that he should bea 
Sanyäsi or an Asanydst; (we answer) he need not be the 
latter, for it is impossible for him (aSakyatvaz); nor need he 
be the former, for he must be one who rigidly follows all the 
conditions that bind a Sazydsz. Itis said in the Chchandogya 
text, Brahmasamsthah amrutatvamett, no one else except he 
who follows strictly the mukt sadhana can attain Brahman 
(amrutatva). For it is said in the Svwé texts like:— 
Sampiirvatishtatés samüpti vàchitvasya agnishtoma samsthe i 
etc. The phrase Brahma samsthü referred to in the 
Chchandogya texts means no other form except that of 
Brahman (ananya vydpdvaripatedt), as stated in the 


114 The idea is that ai£ya results only when there is the relation- 
ship of pijya and 2zja£a, ufásya and upasaka. 

115 Parisankhya@ in the Mimamsà philosophy means exclusion or 
limitation to that which is enumerated or expressly mentioned, so 
that everything else is excluded.  Zarisan&Aya is opposed to vidhi 
which lays down a tule for the first time, and to ztyama which 
restricts the choice to an alternative which is expressly stated when 
several such alternatives are possible. 


‘ 
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Atharvana texi:—Tamévatkam janatha ütmümnam anyà- 
vücho: vineunchatha i Understand him alone definitely 
as Atma and leave away all other words. Texts like 
Asupteh Gmrutéh kilam nayet vedanta chintaya and others 
occurring in the Svudzs, declare that one should never 
employ any means other than the prescribed widhi which 
alone will lead to the knowledge of Brahman. Therefore, 
this is the chief vzZ/z prescribed. In the Kaivalya Chandy. 
daya, in the  Yadvato Vidyädhivat-adhikarana, the 
Paramaradhyas have been stated to have attained the 
Brahman without any means other than the one above 
described. From the expression farisankhya và íraga- 
nidishu sambhavét, it would seem that sometimes the 
parisankhya vidhi may also, be employed to attain the 
knowledge of Brahman. But such a method is not always 
to be taken as the chief one of the three vzZ/zs mentioned. 


Object of Jignasa is Brahman. 


Therefore in this Sura, the chief matter for considera- 
tion being the knowledge of Brahman as the desired result, 
the object is, therefore, according to the Svwéis, Brahman 
alone. It should not be supposed that this desired 
knowledge of Brahman may be obtained by any other 
method as suggested by the word Aartavya. (It is hinted 
that the widhtraya should be adopted for the purpose.) 


Brahman is not always attributeless (Sada Brakmayo 
na niruiseshatvam). If he is ever attributeless, what is left 
to one to enquire about Brahman? The .Szw£: text goes :— 
Parisya saktih vividhaiva $rüyat& svibhaviki gnāna bala 

, kriya cha | The Brahman to be discussed and known has 
'always two forms, corporeal and incorporeal (mirtamir(a- 
uam). Sruti texts like Dvévava Drahmagorüpe| T: adadi 
madhyànta vihinamekam vibhum chidinandamartpa madbhu- 
lam Ümüsahüyam paramesvavam prabhum trilochanam 
sd Nilakantham prasintam\ Dhyalva munirgachchate opta 
E yonim samastasikshim tamasa pavastat | etc., sufficiently 
well declare that such (both) forms (of Brahman) should p 
B. thought of. Else the meaning intended by the Syuti texts 
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would be abridged and thus we will not 


be t 
authority of the Syuzi. respecting the 


The Theory of Nirvisesha Brahman. 

: Some (Vēdāntins) say that if the truth about Brahman 
- is to be realized, if one is to obtain freedom from gaśu and 

pasa (Zen, worldly ties) he should be understood as 
niruisēsha Brahman and not as saguna Brahman. (In the 
text niroisesha Brahmagnāna is referred to as opposed to 
saguua gnaàna, xe, saguna Brahmagnina). The qualities 

of Brahman are always spoken of as of a conflicting kind, as 
enunciated in texts like Athita ādēśð nēti nétil But 
in the text E/ad vai tadaksharam gārgyasthūla mananoa 
hrasva\ etc. the Immortal (Akskaram) is stated to be 
devoid of quality of every kind. In texts like Ekaméva- 

dviyam — Brahma WV. Neha naniisti kinchanaw etc., it is 
said that Brahman has no equal (advitiyatva). Similarly 
in texts like Sakshi chéta &evalo nirgunascha\ etc., it is said 
that Brahman should be understood as gunanishédha (2.e., 
devoid of all gzzas or qualities). It should not, however, 
be so understood. Because all the .Szu£is decidedly taken 
together declare that Brahman has both the :;üz/a and 
amūrta forms and that he should be understood as such. 
No qualities of Brahman (Bvahmadharmindm) should be 
set aside (azishiddhatvat). Likewise is the import of the 
Sūtra (III. 2. 21) Prakrutaitävatvam hi pratishedhati 
tatobraviti cha bhiiyak" etc., which declares that Brahman 
should be considered as having dzanda of an exceptional 
quality (axyatha änandādīnām). Eyen texts which declare 
the oneness of Brahman such as, Sadéva saumyedamagra 
dsiz, etc., state that prior to szZs//z (creation), there was 
this unrivalled One. So the Svuti texts that declare 
Brahman as zirguya evidently include Brahman possessing 
all qualities (sarvagnatadishu). The word guya is used: 
(here) in connection with Brahman as meaning “devoid of 
satua and the rest of the three guyas’’, and so should not | 
be taken as denoting “without attributes” (guya sabda] 
brayogibhivena satvüdi gunatrayabhiva paratvat). Simi- 
larly other Syuzi texts like Yas sarvagnas sarvavii\ (He 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


286 INTRODUCTION 


(Brahman) who is all wisdom and all-knowing) etc., alse 
contradict the statement that Brahman is zzruzgéshq. 

The ancient Achiryas (Piirvdchiryas) possessed of 
Védic knowledge, such as Révana Siddha, Marula Siddha 
and others, affirm that prior to Creation, there was no 
manifestation of either Vyakta or Avyakia (the Seen or 
the Unseen). Therefore it is that we suggest that all the 
Srutis (Brahma vakyas) which refer to the Advaita 
Brahman, simply mean that the all-knowing Brahman, 
the great unrivalled Being who has no second, alone 
existed at first and not that the Brahman is attributeless, 
Thus states the SeZ/üívaetara :— Yadà tamastan nadivi- 
na vatrih na san nachisat Siva éva kévalah ii Similarly the 
following text from the A¢harva-Stvas :—A hamékah pratha- 
mamasam vartamicha bhavishyamicha nanyahkaschin matt 
vyatirietak il 

Then, again, the text goes:—Vanyat &inchanamiskat 
etc. These texts show that running through the whole of 
the Vēdānta is the idea that, on the analogy of the maxim 
that all roads lead to a common meeting point, prior to 


^ Creation, all was in that One (Brahman) without a second. 


And that unrivalled Brahman when he was about to bring 
about Creation, was possessed of several ideas (4/dva) about 
it. Thus declare the Svutis:—S6 ’kdmayata bahusyam 


prajadyeya" etc., in an undivided (aéhéda) sense. That is, 


before Creation, everything was in Brahman without a 
division. And it must be understood that all the vu 
texts mean that Brahman was in an undivided condition. 
For it is said in texts like Aztadamtyam idam sarvam! 
Sarvo hyésha RudrakW Atmaivédam sarvam' etc. These 
and other similar texts declare that Brahman, out of 
his own free will, was in a position to bring about the 
Creation of Visva, and was both the Advya and arvana: 


in an undivided form (adédascha) just as the earth and 


he earthe 
the earthen pot p 


In the Atharva-Sivas, we have Eka vignanena s «He 
vignina pratignā chal mim yo védasarvan v&daV etc- 


s sn t 
who knows thoroughly one thing well can claim tO 
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understand about all other things” and that 
stands Me can understand all the rest" So after knowing 
the underlying truth of Stvatatva, all other truths are 
thoroughly proved (siddhamiti siddham). 


Before Creation the material cause (wpddina kāraņa) 


*He who under- 


of Jagat, i.e, Prakriti, did exist. If so, how can Brahman ' 


be said to be the unrivalled One without a Second? It 
is explained thus:—Just as the magnet possesses the 
property of attracting to itself iron and just as fire is never 
free from its burning property, so lévara was with this 
(ISvara) Sakéi and was accordingly the One Unrivalled 


without a Second. For it is said in Syuzi texts like Tad- . 


dima saktim svagunair nigiidhim\ Pardsya Saktih vividh- 
aiva $rüyaté svabhiviki gnüna bala &riyà chail etc., that the 
Paragakti'*® of Siva is His own and not apart from Him as 
' He is declared by the Agamas, Srutis and Purümas and 
therefore the mzumukshus (those who aim at mdksha) 
should not agree to the un-Védic statements about the 
illusion of the world (/Jaganmithyatva) as propounded by 
the Advaitavadins. And also the text /VeZ zeZ of the 
Sruti should not be understood to mean that Brahman is 
entirely without a corporeal body (zzravayava). In the Sruti 
text Sthivébhivangaih pururiipa ugraW etc., it is stated 
that the worldly sports (Avakrita paramasivalila) etc., exhi- 


bited by the auspicious forms of Siva (mangala vigraha) - 


are eternal (wz4yatva éravagüt) though this is not to 
be understood in the same sense as those holding the 
Samyuktadvaita (Visishtadvaita) and Pancharütra tenets 
profess it, which explains the rule governing the double 
nature of Brahman in being both the Remainder and the 
Whole and his being constant in the different parts of his 
body (séshi Séshatva vyavastha of Brahman and his 
angdngatvena savayavatva). If we agree to the latter 
view, then we have to admit that the 72va should enjoy 
happiness (su£Z2) and misery (dukkha). 

principle of a deity regarded as his wife, 
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Texts like AhaSavat sarvagataScha fürgà Wand hundreds 
of other texts as well, contradict such a view. Nor do 
we hold the tenets of the Sadi ghatapatavannityantabhidy. 
vüdimaLW t.e., those who ever hold that 7tva and Brahman 
are constantly as apart as ghala—a pot—and fata—a cloth, 
Because Su texts like Yenaérutam Srutam bhavati etc. 
solemnly contradict such a declaration. Nor do we discuss 
according to the opinions of vaj7u-sarpa viidins who hold 
that everything is one in Brahman and explain that the 
world is an illusion (Ekatava muithydtva vidinah). 

In Sruti texts like Satyakimas satyasankalpa, it is 
declared that Iévara is naturally possessed of infinite good 
qualities (axanta kalydva gugak) Also, texts like Ya/ovà 
imdnt bhutint jayanté "from whom these creatures came 
into being”, show that Brahman was the material cause 
for the creation, etc., of the world. 

Again, texts like Eka vzgnünena sarvavignana pratigni, 
declare that the «2üszzü Brahman is possessed of both 
miurta and amüría forms. And therefore naturally all the 
Sruti texts go to prove that they should be understood in 
consonance with the view of Bhédibhéda vada and all the 
other views above referred to be held to be contradictory to 
the import of the Sus. This is the whole established truth 
(Bhedibhéedavidina iti vaddhintah). Sruti texts like 
Gnà gnau domu aja visinisau V pradhina kshétragnapatir- 
gunésah \\ explain that the quality of Siva is unrivalled, 
having no second and that He is the Para Brahman, the 
All-knowing and that His qualities are incomparable with 
those of others as stated in the .Srw£is. This proves that 
the 7iva is naturally bound down by the rope of avidya 
ie, illusion (sodbhavika vidyapasa baddha) and is possessed 
of jada, jadatva and sarvanubhava (stupefaction, liveliness 
and all experience). 

If it is asked how Paramaéiva, who is in 
thamasya) and who is all-pervading (sarvavyapakasy2) 
possess the two forms Mirtamiirta, it is answered : 
just as Prakriti presents herself in the form ai a 
(mahat), in the form of the earth (fagat), etc. and 1$ 


t 


all (sarvādhish- 
can 
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cause of all guyatraya and also keeps her chidrūpa, so 
Paramaśiva, on the one hand, exhibits himself in the form 
of the Wind which can be felt and on the other, without 


‘form, by pervading all through the world and without 


being seen. And He also exists in the $7agZina! form 
all pervading the sky (mahat ahankiva kalakala Vàyu- 
yūpēna) while the c%idrūpa, the Prakriti, exhibits herself 
in such forms as light (¢éjas), water (salila) and earth 
(rithwi) What is not possible for Paramasiva who is 
possessed of the power to do all things seemingly impossible 
(aghatanaghalana sakti) and is possessed of infinite powers ? 

In Viviipebhyd vi$varüpebhyascha vai namonamah and 
numerous other texts of the .SvuZs, it is declared that He 
is possessed of such powers. Also in the Sazeügamas and 


in certain parts of the Vēda, it is said Sakiéh san&ücha- ^ 


bhāvēna srishtéh piirvam Makeávarah | Niram$o nírgunas- 
ch&ti vedantéshu pragiyaté\ Saktér vibüsabhavena hyananta- 
gunavin iti | Prochyaté Bhagavin Rudrak pasupasa- 
pramochakah n Mürtümürtasoarüpena yatha Vayur virà- 
jat& V Sadásivastathà bhiti sarvünugrahakürakah V Miria- 
mirtajagadriipa yathà maya tathi Siwah | Murtamiria- 
svarüpak syüditi véddantadindimak u Etad vedüntakridayam 
agnitva mbdhitih parë | Srutérapirtham kurvanti loke 


panditamaninah u But in certain other less prominent . 


texts of the Véda, a view contradictory to the above 
is suggested, but it is not to be taken seriously by 
the learned. Bhéda and Aéhéda are not opposed to each 


other just as light and darkness are (za tamah prakasavat » 


bhedabhéds viruddhak). But is it that light and darkness 
are to be taken as co-existing at the same time or coming 


— 


(one after another) as day and night by difference of ' 


time? The reply is it is not the first (of the two states 
above mentioned); though they appear to exist simulta- 
neously like züfa, 4 sabda, artha, guna, guun, mam, 
prakāśa, etc., without opposing each other. In the dualistic 


world (dvaita prapancha), in chatassanghatobhate, etc., 
MERE NEUEN Lud Liu ciieec cos 


117 Controlling form of Prakriti. 
19 
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the name and the form (dma riipa) are seen, and people 
appreciate it conjointly. The name and the form CO-exist 
and could be seen simultaneously by those who love it (the 
object). Similarly the existence of Prakriti, both in the form 
of cause and effect (Züzya kdvanatvéna), could be Seen co. 
existing simultaneously in the form of chit and änanda in 
an undivided, single (Advaita) form. If such a thing is 
not admitted or agreed to, then, according to the maxim 
nahidrishter anupapannam nama (i.e, is itl ikely that that 
which is seen by the eye is not seen by it?), a contradiction 
results. And also it will be just as an illusionary Mirage 
(maru marichikadivat bhrantt mütram) and there will be 
neither fulfilment of the desired object (artha siddhi) nor of 
action (£zzyà stddhz). Not the second, for in Dvdsuparua 
and other .Szuz texts it is clearly seen that during sazesüza- 
da$a, the 7vvz and the Brahman are seen to exist separately 
(jiva-brahmanor bhédah). 

. Many other Svué texts such as Tattvamaszi, etc., rightly 
declare that at the time of release there is unity (Möksha- 
dasiyam  abhedascha yukiaméva). In Satya kama etc., 
and other .Szu/z texts, it is declared that the world should 
not be considered as true temporarily for practical purposes 
only (Ze, a. vyavahdvamatra satyatvam), just as the 
magical and illusory appearance of silver in a shell (azudra- 
jala Sukti vajatavat), but that it must be accepted of Para- 
brahma Siva that the hidden actions of Creation, Existence 
and Destruction co-exist in Him as the Reality (Z7zvodhana 
kāmasya satyatvam). There is nothing here that could 
be falsely attributed; because while the cause is real, the 
action ought, as a rule, to be real. If it is supposed that 
it is right to start admitting for purposes of discussion - 
(jignāsa) that Brahman is zrezfásha and mishkriya, no 
discussion about such a Brahman can arise. For in such 
a Brahman, a false attribution of illusory truth is conceived 
and a false existence of Brahman in whom the chief material 
cause of the world (pvadhana satva) is unde. 
to be existing, is predicated. If such a thing can z 
accepted as correct, then the text Vanmanasa namanul 
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yenàkur manomatam | Tadéva Brakmatoam viddki V Nedam 
yadidamupasaté and other texts which state that attributes, 
though inconceivable, are admitted by the power of 
expression, will be contradicted. So it is that Brahman 
is extolled and worshipped in the saguna form (sagundpa- 
sanasya) by the use of expression (va) and by the use of 
organs of sense (czdrviya)45- if we do not accept this, 
then we reach the contradictory position (asambhava) that 
for gürudamantra, for the use of which (for casting a spell) 
the magician and the spell are both required, it is enough 
if we have either of them—either the magician or the spell, 
which would not help to attain the objective. Therefore, 
throughout the Vēda, Vēdānta, Itihāsa and Purāna which 
deal with £a&Z, £riyü and gnāna (faith, action and 
knowledge), it is declared that Brahman should be 
understood as saguna Brahman. But if it is to be taken 
as maya (kalpitam), then it would be like washing off our 
hands of the above z.e., Vēda etc., (dattinjali prasaktissyat). 

Further, if avzZyà, which is not existing (asazz), is to be 
assumed as existing, for argument's sake, in Brahman (Iévara), 
just as an artificial (£zztrima) siligrama is assumed to be 
an object of holy worship,"? who could be expected to. have 


118 Lit. an organ of sense or faculty of sense. In Vēdānta, manak, - 


buddhi, ahamkara, chitta and cAe/ana are said to be the five internal 
organs. The total number of organs is, therefore, 15, each 
presided over by its own ruler, or wiyantru (administrating agent). 
Advaitins do not admit cAZe4za as a different organ, as the 
identity of 7zva and Braman is a postulate with them. 

119 Here both magician and the spell are of the saguga class 
and the resulting third issuing from their combination is of the 
nirguna class. 

Garuda is a charm against snake poison; see A@dambari, 51 
(Bombay Edn.). 

` 120 The commentator suggests that AvidyG is an artificial assump- 
tion on the part of Sankara and his followers in regard to Brahman 
and is no more efficacious than an artificial (Eritrima) saligrama 
can be an object of holy worship on the part of a pious hakta. 
Avidya is as artificial an assumption in regard to Brahman as an 
artificial saZigráma can be to a pious worshipper. Sünya Brahman 
is as efficacious as a kapita sahgrama to a bhakta, 
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bhakti, sraddhā and vigvasa in such a Brahman or in such 
a sãligrāma?. Again, how can that Maya (kalita) Tévara 
be deemed capable of granting all the results that the 
worshipper wants by his faithful meditation and adoration ? 
If this is not so, the text Matrudévo bhava; Pztrugevo. 
bhava; Achüryadévo bhava and other Sruti texts Which 
prescribe the (prevalent) method of worship will become 
incomprehensible, meaningless (Z4, asambhavyam)., Thus 
in an Iévara to whom chaztanya‘** is wrongly attributed, 
Iévaratva will prove illusory (včśisķțēśvaratvam ma syit), 
as in a rope mistaken for a serpent, there is no cause 
for fear (6hayamapi na syit). 

Those who are expert in the knowledge of things 
invisible (afardksha widydvatdmapi) are said to be feared 
by even the Heavenly planets such as the Sun. In texts 
like Bhishasmat vatah pavaté (bhishodéti süryak) Gna 
gnau duau ajavisanisau, 470 Ayeko jushamand'nuséete 
jahatyénüm bhuktabhogdm ajo’nyah, etc., the 7iva and 
the Brahman are stated as never having had a birth, which 
appears to be an invention (Za/2z/a/và/) and hence not 
Vedic (avatdikak). Moreover, what are the unimpeachable : 
evidences to prove Brahman is attributeless (zzvzz$ésZa)? 
Unless we can clearly understand and prove that Sada is 
not inseparable from Brahman and that Brahman has no 
separate existence by itself and unless we understand that 
Sabda has the power to describe the qualities of 
Brahman and that Saéda has the quality of pervasion 
(vyapiz) and that Brahman is completely unassociated 
with $2022, Brahman cannot be (described as) attributeless 
(zirvisēsha), for the knowledge of being attributeless 

: (ntrviSesha) cannot remove absolutely the doubts and 
contradictions regarding the knowledge of Brahman. 
Unless we make sure that there is a pot (gata) in the 
house, we cannot definitely state whether there isa pot 
in the house or not. In the same way, unless we make 
aaa M LIC NENNEN ERE ees ; 
1 In Vedanta philosophy, cha:tanya means the supreme spirit 
considered as the essence of all-being and source of all sensation: 
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sure of the qualities of an Object and of its existence or its : 
contrary, we cannot say anything about the object itself. 
Have we to understand Īśvara to depend on his own 

qualities (dharma) or depend on qualities which are 

beyond himself or on qualities which are contrary to 

them? Just as a pot (gZaía) is understood by its qualities, 

similarly the Atma is understood by the qualities of 

Dévadatta. A lover of Truth (sa¢yakdma) will never fail to 

realize Brahman (Brahma sdkshatkava). The superiority 

of lévara cannot be stated to be apart from Iśvara 

Himself. Therefore it may be decidedly declared that 

it would be as improper to state that a tangible object 

is possessed of no properties, as to make the statement 

that “my mother is a barren woman".!?* Such a statement 

will destroy all investigation (vyavahdra), rendering it 

nugatory (ayuktam). . 


Sabda and Brahman. 


In the Sruti text Atma vārē drashtavyak etc., which 
states that Parabrahman must be made an object of sight as 
the result of wisdom, itis declared that Parabrahman should 
be caused to be viewed by the mental eye through the 
process of hearing the holy teachings.*** Such a process 
will go without any meaning if the purvapaksha argument 
(viz., that Saéda is not different from Brahman) is accepted. 
From the root $ru, is derived the word $zavaze, to hear; 
from the process of hearing through the recitation of the 
Vēda and through the teaching of the guru, the result 
(derived) enables the mental capabilities of the disciple to 
cultivate knowledge (g»àza); and this helps to the 
determining and understanding of Brahman. Texts like 
Véedartham Srunoti etc., should not be construed as “he 
hears the meaning of the Vēdas” (ie. carelessly, without 
applying his gzāna to it), whereby the actual meaning of the 
root of the word (dkatōśśaktih) has not made any impression 


— HÓ— MM ser € € e E T P M € PV——À——— ———— É— —— 
122 The declarant being the son of the "mother" referred to. 
123 The sound entering into the ears makes the mental eye to 


open its lids. 


CC-0. cy we Math Collection. Digitized by eGangotri 


294 INTRODUCTION 


on him (e, the disciple), z.e., made him enlightened 2 

S 
to the knowledge of Brahman. Therefore this act of 
hearing has two aspects (/a£sAaza), viz., the Ses of 
producing a knowledge of Brahman in the disciple and 
not producing any impression at all on him. 

In expressions like Vixanddam Srunoti, etc., even 
though the person who hears shows a great deal of 
pleasure, he may be utterly ignorant of the nature of the 
song ; or its innate qualities (2275s) ; thus though he hears 
the sound of the vid, it gives no opportunities to him to 
obtain the full benefit of it. Because the sound does 
not give him the power ($a) for such understanding. 
Though he can appreciate the sound which he hears, 
yet he cannot clearly explain the words of the song and 
their denotation. In texts like Satyam gudnam anantam 
Brahma, though the meaning of the words forming the 
text may be understood, yet their full force may not 
be grasped by the disciple. Because he may be 
incapable of right knowledge  (àpà/s pratipattih). 
Not that such a comprehension of right knowledge is 
impossible to obtain after learning from a guru (adhyayana 
gnana). Even then just as the Azamara and the wa 
who merge into each other by the natural removal of 
avidyà, similarly the good grace of the guru is capable of 
removing all avidyaé out of the pupil and make him 
possessed of the supreme knowledge. Therefore sound 
(Sabda) has that power ($24) to remove ignorance through 
the means of the law of hearing (Sravana vidhi). Thus it 1s 
that in the text beginning with Sahdvdcha nava'ré gatyuh 
£ümüya patih priyobhavatt and ending with acmanastu 
£ümüya, sarvam priyobhavati, we have the truthe nunciated 
for us that we can attain to the highest realization of human 
effort (farama purushartha)** through the Atma after 
ee urgssariay o Varougn Toe C aum 


"^ Parama-Lpurusha--artha : in which purushāriha means any 
one of the principal objects of human life —Dharma, ae 
Kama and Moksha; human effort or exertion. Hence, eae 
purushartha: What might be attained to by the highest E 
effort—self-realization. 
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being possessed of that knowledge; and this is capable of 
giving us extreme happiness (ziraziaya sukha). Similarly 
texts like Atmani vignita idam sarvam viditam | Etavat 
arë khalu amrutatvam, etc., declare that the only way 
(upàya) to know Brahman is through Atma-gnina and that 
all the means employed are only towards that end. 
This is the firm declaration of the truth. And 
therefore such Atma-guiina ought necessarily to be 
obtained by those who seek that realization. Towards 
that end, the only course open is through $rüZavya (i.e. 
through hearing, as a pupil does from his guru). This is 
the firmly established truth. —Saéda-gnuüza creates an extra- 
| ordinary spirit of inquiry ‘and reasoning in regard to the 
qualities of the Brahman. As is enunciated in texts like 
Tam tvaupanishadam purusham prichchimi\ Na véda- 
vin manute tam bruhantam\ Naisha tarkéna matir- 
üpanéya! etc., Brahman cannot be too clearly brought under 
understanding for want of sufficient independent evidence 
(meandntarabhavat). 

The text Drashtavya,** etc., declares that “ you must 
see him”. The result of attaining knowledge through the 
practices of Védic adoration (sédhanas) is the attainment 
of Brahman by visually seeing him (dvashtavyam). That 
is the purpose of inquiry (¢achcha vicharitam). The 
discussion (/igndsa) was not meant merely to end in medi- 
tation, and making certain the mere existence of Brahman. 
After knowing the Védànta expressions (vakya) and being 
possessed of the knowledge (of Brahman) it must result 
necessarily in self-realization (G£ma-sa&shat&ara) as a true 
effect. Else there is no use of simply seeking after an 
object and not finding it. ur 

Noobject can be clearly understood without its qualities 
being clearly described, so that they might be perceptible to 
the mental eye. In the text Azdham antarvedi minote 
ardham bahirvedi ttyatra, etc., the lakshana of the words. 
re eEer pue eie de EN 

125 Zima vá'r£ drashtavyak srõtavyö mantavyü nididhyasitauyah. (See 
Brihad. Upanishad, II. 4. 5.) 
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which describe the qualities, is to be noted. The word 
antarvedt and bahirvédi describe the $a/a (z.e., the sacrificia 
spot). Again, in the texts /aazfu£ra, ^5 Krishna beo agning 
adhītē \27" etc., the first denotes the vzZ/zs to be Observed at 
particular ages in the case of a son born to one; and the 
second, the nature of the fire before which the adhyayana is- 
carried out; the words used establish the qualities ang 
through them create the gudna and karma (knowledge and 
acts) relating to them. In the text Uchchairüruchükriyata, 
etc. in which the word z«gàdz'?* signifies not merely the 
hymn (which the collection of the words make) but also the 
action (riya) underlying it. 

Again, in the text Y'avato' $vàz pratighrinniyat, etc., the 
words used express the natural qualities (z7à7/£a lakshaua) 
of the horses!?? (which are specially intended for the sacrifice). 
And in texts like Vékshétodyantamdadityam \\**° Narshéyam 
vrimite 1151 etc. the words used indicate the particular 
qualities of the rising sun and the girl of the Rishi, and 
convey to the mind the particular idea intended without 
taking into consideration certain other things. In the text 
Na kalanjam bhakshayét'®? which prohibits heavenly bliss 
(purushadrtha) to those who partake of tobacco, what is 
implied is that the man who transgresses the prohibition, 
though with a good motive, not only by so doing loses the 
heavenly bliss, but also renders himself utterly sinful. There 
is decidedly no separation between the body and dima 

(na cha vyivruttyabhivak). Even though the body and 


120 JMaputrü. Jatah denotes a son, male offspring; in dramas, 
often used as a term of endearment ; Atra jata kathayiivam haihaye ; 
Uttararama Charita. "Dear boy", “Oh, my darling", etc. : 

127 Lit.—He is performing the adAyayasa before the sacrificial 
fire raised by the Krishna Yajurvéda method. 

128 Tit —A hymn of the ig. Vēda as opposed to Yars 
Saman. In Panini, it denotes a collection of words. 

129 The reference is to a horse sacrifice where the horses: 
sacrifice is offered, are tied up. 

139 That is, * Don’t look at the rising sun." 

181 That is, “ Don't marry this Rishi's daughter.” 

132 That is, " Don't eat tobacco." ` 


and 


before 


A 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


| really they are not so.“ 


INTRODUCTION 097 


aima appear to be distinctly Separate from each other, yet 


And it is clearly in the perceiving . 
of the connection between these two that mdkshasddhana ‘ 


gnàma (the knowledge which leads to moésha) exists. In 
regard to the texts Dod suparnau ", Dvé Brahman ti, 
etc., the underlying truth is different from what it actually 
appears to be externally. Both being the same, the truth 
of the two can be rightly understood by trying to under- 
stand them by discussion as prescribed by the vidi. In 
trying to find out the real truth regarding the Paramatma, 
the knowledge of the AZ is also clearly understood. This 
follows as if it were a zzyama vidAi. Here the word déma 
is used in the sense of Paramatma only. Again, texts like 
Idam sarvam  yadayamütinà V Atmani vignaté idam sarvam 
vignatam, etc., declare that if the word ma is thoroughly 
understood, everything else is clearly understood. The 
first of the above texts declares: AW consists in Atma. 
In interpreting the samanvaya siitra;'** Ekorama Siddha 
Bhagavatpadachirya‘*® states that the word §rdtavya should 
not be understood as merely Gémagnana vidhi, ie. the 
method by which the knowledge of Atma is obtained, for it 
includes the power ($224) to realize Brahman (Brahma 
sikshatkarasakti). Also, by §ravana what is intended is 
that we should seek the knowledge of Brahman for 
realizing it, not to obtain knowledge which is opposed 
to it. Therefore, the method of discussion (vicZàza) should 
not be one by which a wrong meaning is sought. By 
Svavana, it is intended to acquire (agamzka) the tr iple 
effect of adhikava vishaya and phala. This is what this 
Sūtra is intended to affirm (zzzzaya). can! eae 
Therefore, in the Sūra Athato Brahma j1gnàsa, 1n 
order to satisfy the doubt arising.as to the nature of the 


183 A rule or precept which lays down or specifies something 


which in the absence of that rule would be optional. 


134 . E 
That is, Zartu samanvayát, I. 1. 4. i er l 
185 He was evidently the guru of Sripati Panditacharya. His 


authority is quoted at the end of I. 1. 4; up to which he is said 
to have written a commentary on the ZraAma-Süfras. 
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discussion, the word Zaréavya should be understood and 
supplied. This continued effort at discussion is necessary 
to attain the intended result (pala) by the help of the 
süstras. By the word 7zgnàsa, the nature of discussion 
(vichara) should be understood. 

Prakriti and Pratyaya. 

If itis said that the word 7¢gndsa does not possess 
the sakti of knowing Prakriti and Pratyaya (z.e., the material 
cause of the world and the co-operative cause of the 
world), then it is replied jignasa gives a collective 
(samudaya) knowledge of both the topics (/ækshanās) t.e., 
Prakvitiand Pratyaya. By the use ofthe same pratyaya**®, 
the mode of discussion is understood to be through /ahalt- 
akshawia.1*" By the use of the word Prakriti, Sidhyagnina*® 
(knowledge to be proved) is intended to be conveyed through 
ajahallaskhana.** By some the co-operative causes (fra- 
tyaya lakshawa) are understood to be as siddha-gnāna 
(perfect knowledge), though they are yet to be demonstrated 
(sidhya-gnina) and they hold that they come under the 
category of 7ahallakshana. It is necessary, in order to 
obtain a comprehensive knowledge, that the sadhana-gudna 
should be possessed in a determined manner. Sambhava- 
nanda and Sivananda very much take the view that both 
prakviti and pratyaya la&shagüs must be correctly 
understood. Here some are of opinion that prakriti and 
pratyaya are one and the same (prakriti pratyaya samudaya 
ekaiva lakshana). In expressions (vàZye&), the /akshaxd is 
not invisible. In the two expressions Avdham antarvedi 
minoti ardham bahirvēdi etc., and Visham bhunkié, the 


130 Tn jignasa. 

187 Tn this kind of JaZsZagd, a word loses its primary sense but 
is used in one which is in some way connected with the primary 
anse, as in the familiar instance gangayam ghöshah . 

* Sadhyagndna means knowledge of the major term in a 
Syllogism ; the predicate of a proposition. 

1 A kind of /akshan@ in which the primary or original sense of 
a word used elliptically does not disappear as Auntaha pravisanti= 
&untadharinah purushah. 
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actual dakshands are clearly seen. The expressions clearly 
convey the meaning. Even though the collective causes 
(samudaya Saktyabhdvépi) cannot describe the co-opera- 
tive causes, yet the co-operative causes (prvatyaya) can be 
rightly comprehended. Sachajahati,—this is called ajahal- 
lakshanaé kind. By looking at one particular form, it 
should not be said it is devoid of other forms. Because 
it is not the truth (asya apvdmdnikatvdt). In the 
expression chhatrinogachchanti, are included both those 
who hold the umbrella and those who are without 
it. It does not merely mean that they are simply 
going; the words convey the idea that they are going 
and also holding the umbrella. The speaker wishes to 
convey in detail the /akshazd of those who are going 
without omitting the essential objects with which they are 
connected (z.e. umbrella they are carrying). . Instead of 
omitting the details, the act of going is expressed so as 
to convey the full form (rūgēza) in which they are going, 
i.e. in different ways, some holding the umbrella and 
others without it. Again, in the expression Kakébhyd dadhi 
vakshyaidm etc. (let the curds be protected from crows), 
the act of protection and the several crows approaching the 
curds are referred to. The meaning is not that the curds 
should be lost (ufaghatakatvdt). Whenever a course of 
conduct is enunciated, the mutual ones are also implied. 
Courses of action which are contrary to each other are not 
to be understood thereby. Because the course of conduct 
referred to definitely describes. what it is without any 
misconception (dhinna vrittyupasthitatvat). When the 
primary meaning of a word is to be taken into account, its 
secondary signification ought not to be taken. Where a7ahal- 
lakshanā has to be considered, there both the /akshanas (i.e. 
jahallakshana and ajahallakshand) ought to be accepted. 
When only the primary meaning is required to be taken into 
consideration, we have to understand the chief thing, the 
secondary idea being neglected. In the example Gangayam 
ghoshamatsyau etc., as the village is seen, it. is clearly 
understood that ghdska cannot be taken to convey the 
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sound arising from the noise of the river. Because thereby 
the whole idea will have to be wrongly understood. It 
is the firm idea that can (enable us) to realize the nature 
of an object. In fact, the word 7igudsa@ is more instru- 
mental (¢antrénopattam) in conveying the primary idea to 
the mind. Whenever such reasoning is employed through 
ajahallakshagà, the word jtgnasa should be in fact 
understood in the collective sense. Whenever, in a 
discussion, we have to arrive at a firm conclusion, both the 
methods should be employed to know the collective idea. 
Knowledge is a thing that is to be obtained only after 
knowing the pratyaya and prakriti lakshapds, in a collective 
sense. In conclusion, even in places where a long discussion 
is involved, the primary meaning of each word is largely 
taken into account. In all 7aZa//a£skagü, the prakritc and 
pratyaya are both understood in a collective sense- to 
secure the knowledge of Brahman. Since each expression 
(Sabda) has a particular power ($2£4) supporting it, we 
must understand the meaning of the saéda in such a 
way as to have its primary and not its secondary 
meaning. How then can Brahman be expected to 
possess only one form without attribute (Sekt: sambandha) 
when all the expressions have got two-fold views? 


" On certain occasions, the secondary meaning (/akshaud) 


and its respective attribute ought to be considered, 
and in such places the primary meaning need not be 
thought of. In conclusion, when expressions are joined 
to other words to convey their secondary meaning, in 
those cases they should be considered as wdkya lakshaud. 
Therefore, in sdstvas, wyavahGva is said to be the 
expression of a meaning of a word other than the primary 
one attaching to it. While grakritz is thus understood, 
the /akshanad (or secondary) use should be taken in the 
collective sense. When the secondary meaning is thus 
taken, then Brahman can never be understood to be 
one without attribute. When thereis difference in the 
collective sense, that which is connected with it should 
also be different, Also, it is not possible to impart 
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a settled conviction, through the mode of /akshand dis- 
cussion. 

Then, any attempt to obtain a settled knowledge by 
both modes of discussion (ahalakshauad and ajahal- 
lakshana) ‘is bound to prove useless (vyavtha). In the 


example CZZatrzgo gachchanti, one is apt to understand that ' 


those who possess umbrellas are going even though some 

may be without theirs. Again, in the example Gangāyām 

ghoshamatsyau etc. of the two ways of understanding, 

only one is right, viz. one indicating the existence of the 

village on the Ganges. It should not be taken to mean 

the sound of the flow of the Ganges. Here the collective 

(samuddya) as well as the sense conveyed by each part 

making the collective sense (samudayinak) ought to be 
considered as different in sense. Unless we know the. 
properties of all things, it is not possible to have a! 
comprehensive knowledge, which can only be had by 
the jahallakshaya mode of discussion. In reality, . the 
discussion is attended with different kinds of difficulties if we 
are to obtain a comprehensive view. To obtain the desired 
comprehensive view, a settled knowledge of each of 
the component parts should be secured. By the word 
jignasa, it is to be understood that the saéda has got the 
clearly described power ($444) of the component parts 

(prakriti and pratyaya) in order to obtain a comprehensive 
knowledge of Brahman. Though the component parts are 
different from each other in the properties of the different 
matters, yet, in the final conclusion, their relationship con- 
veys a comprehensive knowledge of Brahman. When an ex- 
pression can clearly convey to the mind the properties of 
matters, such an expression is called Vakya lakshand, a 
characteristic expression. So by the /aZaZ/a&s&agü mode of 
— discussion, we should not understand merely difference (eda) 
between objects. In the expression chhatvino gachchantz, the 
actual truth should be considered collectively. Even though 
among them there are people without umbrellas, in a collec- 
tive sense the expression is used to denote their going with 
the addition of the umbrellas. Therefore, while one mode 
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of discussion by /ahallakshaya is adopted, the A7ahal- 
Jakshanā knowledge also is liable to be impressed on the 
mind. In the Guhadhikarava,*® Manchana Pandita‘** estab- 
lishes thus the text Aztam pibamtau, etc..—The character 
of drinking (7z/zz) and not drinking (a222a/) is expressed 
by the 4 jahalla&shaqà mode of discussion to convey a 
collective idea. 
At any rate, in the Lingasamudayadhikarana Parama- 
&var&dhya Bhattacharya has commented in his work named 
- Kaivalya Prakāśa that whenever several causes and effects 
are to be discussed in determining all the internally situated 
attributes of Brahman, the adoption of both  vzz/s 
(Ze, Jahat and Azahat lakshana vyrtttis) is not contra- 
dictory. The object in view always possesses the two-fold 
qualities contained in prakriti and pratyaya lakshanas. 
Therefore, the a/ahallakshaud mode of discussion should 
not be disregarded in all discussions where the properties 
of the component parties are the chief causes to determine 
the collective knowledge of Brahman. Else a decided 
knowledge cannot be had and therefore in the expressions 
Chhatrino gachchanti and Gangàáyàm ghoshamatsyau, to have 
a collective knowledge we must know the component parts 
making up the samudiya, i.e., those possessing the umbrellas 
and those not possessing them, and also the sand made 
by the flow of the Ganges through its banks and also the 
actual village Gangayam ghosha. Then only the collective 
knowledge can be clearly comprehended. Let it be 
granted. The Saéda clearly explains the characteristic 
attributes of a subject and thereby gives a definite know- 
ledge of that object. This is done by the Jahkat and Ajahat 
lakshana modes of discussion, where Prakriti and Pratyaya 
are generally the subjects of discussion. Having so far 
admitted that the material cause of an object is to be under- 
stood in all its properties, we should also clearly discuss 


24° Brahma-Suiras, I. 2. 11-12: 
141 The expression Manchana Panditiye used in the text indicates 
probably a commentary by Manchana Pandita on the s#ras quoted, 
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and understand the properties of the co-operative cause of 
the same object. Paramagivaradhya Swami, in his work 
known as Szvagnüza Chandrodaya, clearly describes that only 
such settled knowledge should be possessed through discus- 
sion by the two different modes. It should not be admitted 
that in having a firm knowledge about Prakriti itself is 
sufficient. Else there will be a contradiction of the know- 
ledge according to the other mode of discussion—ajahal- 
lakshand. In the expression Gangdydm ghoska matsyau, 
if we consider only one method of discussion by akal- 
lakshana vritti instead of both, then, a thorough knowledge 
cannot be had. 

Enough has been said of Jahat and Ajahat lakshana 
modes of discussion. It is sufficient if it is borne in 
mind that a firm knowledge should be possessed regard- 
ing prakvitt and pratyaya. To possess a firm knowledge, 
all facts connected with the matter should be proved 
beyond all doubt. It is not sufficient if only certain 
facts are clearly understood. It must not be presumed 
that a firm knowledge has been obtained without fully 
understanding the properties of the matter. <A real desire 
to know about a matter is not sufficient. Whenever a matter 
is very difficult to understand, that matter is likely to be 
treated with reluctance. Sometimes we much desire to 
understand incomprehensible things just as a bereaved 
widower (vzdhuva) expresses his love for his lost wife 
(ż.e., yearning for a thing he cannot get) Although much 
desired, knowledge cannot be had of incomprehensible 
things. Therefore all attempts ought to be made to 
clear all the doubts before knowledge could be had of 
a particular matter. All connected knowledge about _ 
the material cause should be acquired. In no other 
manner can the power of understanding. be developed 
except by discussion about the properties of $aóda 
and by pursuing a correct mode of enquiry on the 
approved lines. A firm knowledge can only be said 
to have been arrived at when we have determinedly 
grasped the truths underlying each subject. Unless the 


a 
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co-operative cause and the connected attributes are fully 
known, we cannot have an independent knowledge. In 
the expression Gaurnitya etc., even though a cow is 
dependent on its protector, yet by various proofs 
(Jakshana) it can be admitted that it can live independently. 
Therefore, the material cause can be thoroughly understood 
only after grasping the truths connected with co-operative 
causes, which are the result of the two /akshands (jakat 
and ajahat lakshapas). It is not right to study at first 
the co-operative cause of matter to know the truth, nor 
collectively (samudayena) but the material cause must 
be studied after discussion and removal of all doubts 
without presuming at any step a knowledge not acquired. 
In determining the word of a Szw/ text, even though it is 
inferred to be very easily understood, both the methods 
of argument (7ahat and ajahat) should be used for 
thoroughly understanding the lakshaņās of prakriti and 
jratyaya. It is never right to try to have a collective 
idea by inferential deductions either of prakriti or of 
pratyaya or any of the attributes of either as it is likely 
that it would yield a contradictory meaning. 

In the text Sa£füm juhoti etc., the accusative case, 
the object of action (of throwing into the fire)*? is implied, 
for obtaining the right result. Also, in the text ZZavishyam 
abkyühürayati etc., for the accusative and the instru- 
mental cases, the objects of action and bearing are implied, 
which denote both the material and the co-operative causes 
(prakritt and pratyaya). Also, in the expression 74/40 
gachchati etc., where the object of a vyäpära (2.¢., motion) 
is implied, the result of moving is to be understood. In 
the expressions andi, ichchait, dveshtt, yataté, etc., We 
have to understand each verb according to the root meaning; 
which is the meaning of the prakriti as well as the result 
(or the kala) which the words imply. In the expression 
maíyati etc., the agent that is capable of destroying is 
denoted.. Therefore in knowing the meaning of the word, 
the object which is the agent to produce the result is to 


142 By saying Su@h@ and throwing the oblation into the fire. 
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be understood. In the commentary of Dürvàsa!** on Karaka- 
vritiilakshana, buddhi and kshétvagna occurring in the text, 
Ritam pibantau etc., in the pirvapaksha part of Guhadhi- 
karaya, are proved to be agents. In the expressions 
 a$mà lutishati** and kilam pipatishati*® etc., only the 
nature of the act that is about to happen is implied and 
not any agency that is impelling its happening. Then, 
the doubt arising as to whether an inanimate object can 
itself accomplish an act is to be determined according 
to the (Panini) Sūtra DAà4o£-£armagassamüna kartru- 
hidichchayim và etc. By the use of the expression, it 
is not intended to show that a lifeless object can desire 
or has a discretion. Lifeless objects have not such desire 
but are subject only to external forces. It is clearly 
proved in Patanjali’s Bhdshya that whenever an expression 
is used ascribing agency to lifeless objects, then such 
expression should be understood as being dependent on. 
external forces and not possessing by themselves any 
desire. According to the maxim, Gauna mukhyayoh 
mukhyé. büryasampratyayah etc., in such expressions as 
the above, the secondary meaning should always be 
understood instead of the primary, because a desire is 
naturally attributable to an animate and not to an inanimate 
agent. In Ikshatyadhikarana, Dirvisa Bhagavadpada- 
charya also agrees with the above view in regard to (the 
interpretation) of Ailam pipatishati. Even though the 
co-operative causes (pvatyaya) are to be understood clearly, 
yet they are not primarily responsible as prakriti is 
the primary cause. But according to the expression 
lakshanayai prakrityaiva, it is only to understand 2za£riti 
(the primary cause) that we have to clearly understand 
pratyaya (the co-operative causes). If we ignore such 
co-operative causes, even though they are negligible, we - 
cannot arrive at a correct conclusion. Causes which are 
enn 


143 The text has Dérvasiyé, which denotes a work of which 
Dürvasa was the author. ` 
144 A stone is about to fall from the mountain peak, 
145 The river is about to overflow cutting the banks. 
20 ¥ 
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contradictory cannot lead to a correct conclusion and should 
not be enquired into unnecessarily. As correct knowledge 
(gnāna) is the chief thing sought for, all attempts ought 
to be made in availing (ourselves) of the co-operative 
causes and the materials pertaining to them. In endea- 
vouring. to arrive at a correct knowledge, the desire should 
be to find out the correct method and the objects which 
would lead us towards it. Until we are possessed of such 
a method, every attempt should be made to search it out. 
We have to aim at its realization by a strenuous search 
(anvishan). Realization is the chief object of correct know- 
ledge, which ends in the attainment of salvation (mdksha 
sadhana), failing which every endeavour at personal effort 
(purusha pravritit) will be fruitless (xzskphala). It is to 
secure correct knowledge that matters are enquired into. 
The sole subject of such a knowledge is the realization of 
moksha (moksha sadkana), of Brahmagnàna and the same is 
based on the discussion of the Svué texts. The seed of 
discussion lies in the method of enquiry. When the teacher 
(Acharya) goes on teaching his disciple through discussion 
about moksha sadhana, he must clearly understand from the 
teacher Prakrityartha gnàünam by frequently clearing him- 
self of the doubts arising in regard to the subject-matter 
under discussion and of the matters which enter into it 
(vishaya vishayt bhavena). The nature of the enquiry on 
the part of the disciple should be such that all the materials 
should be thoroughly sifted after grasping them and the 
established truths should be possessed by him. This is 
the chief object of 7Zgsàsa. Both prakriti and pratyaya 
should be thoroughly understood, not by merely touching 
their outer fringes but in such a way as to ward off all 
doubts relating to them. Without such a view in mind, 
discussion is undesirable. The subject sought for by 
discussion must be certainly realized. Therefore the view 
has been propounded by Paramananda Ar&dhya!4* that both 


™ Evidently a teacher who was considered an authority even 
greater than Ekórima Siddha Bhagavadpadacharya, the guru of 
Sripati, referred to already and in the next sentence below. 
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the modes of discussion—jahaé and ajakat lakshanā—should 
be employed to understand the nature of prakriti and 
pratyaya. This view is also admitted and agreed to by 
Ekoràma Siddha Bhagavatpadacharya** and hence must 
be fully adopted. 


Brahmatva of Siva. 


The mode and object of 7Zgzüse apart, how is the 
Brahmatva of Siva to be established? How are we to 
declare Siva as Parabrahman? Sivasya Parabrahmatva 
kathanam. Here, in the texts, 

Asad và idam agra àt V fato vai sadajayata M 

Amilamanidhiram imah prajak prajdyanteé V 

Na kadāächit anidrigam jagat \\ etc. 
in asserting that the world (jagat) was in an unmanifested 
condition previously (asadvd idamagra asit), it is suggested 
that in coming into existence, it (/agaz) did not require an 
agent. The text Jyütishtom&na | svarga&ümo yazéta,** 
etc., bears witness to the fact that in regard to sacrifices, 
etc., there is one who is Zaeziru (ie, sacrificer) and 
another Phaladatru (who is the giver of the fruits thereof). 
When Iévara is actually existing (sadéhdve), if he is to be 
treated in the opposite sense (z.¢., as non-existing), there 
results a contradiction and there will be no satisfaction 
attained. As the existence of Iévara is not acknowledged, 
it has to be admitted that the agent himself is his own 
maker of the result. If in the world it is seen (as we witness) 
that thé enjoyment of happiness and misery is attributed to 
the sovereignty of Paramé$vara (Pavramesvara kartrutoa), 
then inequality and mercilessness will be deemed his 
offsprings and thus we will have to admit that the 
sovereignty of ParaméSvara is overthrown with the result 
that not even the smallest benefit can be gained from Igvara. 
Or, if inanimate actions (ada karmanām) which are done by 
jivas are seen yielding fruits, then, even though the All- 
knowing Iévara is existing, the doubt arises as to whether 

147 Guru of Sripati Pandtacharya. 


148 The desire of attaining Svarga is effected by performing the 
sacrifice of 7yozisAfoma. 
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an inanimate object like a pot can-attain the result of secur- 
ing the fruit or when the existence of Iśvara (Jévarafva) is 
admitted, whether He alone can be described as the’ giver 
of the fruit. As between the texts 
Alma và idamagra sv V 
Brahma và tdamagra asit i 
Hivanyagarbhassamavartatagre bhittasya jatak 
patireka asit V 
Om ityékaksharam Brahma t 
Asavadityo Brahma V 
Namaste vàyo tvaméva pratyaksham Brahmasi \\ 
Ganünüm (và ganapatim havamahé V 
Visvasmat Indra uttarah V 
Eko kavai NNürüyana ät na Brahma nésaind sügnisA- 
tomo n&mé dydvaprithvi \\ 
Atha purushihavat Nàràüyagokümayala brajàlvárugà itin 
Naràayanat Brahma jayaté Naradyanat Rudro 7àyata u 
Sadéva sümya tdamagra asit N 
Ekamévaduitiyam Brahma V 
Manovaz Drame ti \\ 
Chakshurvat Brahmét I 
Srotvamvat Brahméti u 
Kham Brahma\\ Kam Brahma \ Annam Brahma etc. 
considerable mutual discrepancies are observable. While 
such is the case, the doubt arises as to how Brahmatva can 
be attributed to Siva alone.!*? 

It the attribution of Brahmatva to Siva is thus rendered 
doubtful, the answer is that it cannot be so doubted. For in 
Sruti texts like Agnishimiyam pasumalabhétai Doipádà- 
schatushpadascha  pasavah W etc., four-legged and the 
two-legged animals are stated to be Pasz, (2.c., animals offer- 
able as sacrifices at rites). Also, in other Syuzi texts 
such as Chchagasya vapayà médaso anubriihi, etc., a goat 
(chchagah) is declared to be a symbol of Pasu !** (an animal 


149 T 


: his is the 2ZrvafaEsha argument propounded for determi- 
nation. 


100 ' Ü ic " Wu = i ES 
Cf, Sarvé vahamo balim Ifvarüya Gtanasiva dvipadé chatush- 


Padahy Srimad Bhagavata, V, i, 
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that could be offered as a. sacrifice at rites). In the 
same way, we have to understand Siva as Brahman 
(Scvasya Brahmatvam grahyam). 

Therefore in the text Yatd và imani bhittint jàyanté 
etc., it is said that Parameévara is the cause of creation, 
etc., of the world, which is the primary /akshaua of Brahman. 
Isvaratva (or supreme overlordship) cannot be claimed 
by Hiranyagarbha, Narayana and Kalarudra, who possess 
but detached portions of Tviguudtmaka Sakti which is the 
characteristic of Brahman.!*! Therefore the Sūtrakāra has 
the Sūtra /ammüdyasya yatah, for each of them partakes 
of one detached part of the £a7/ru/va in the creation of 
the world. Therefore none of them can be deemed to be . 
the chief Creator. In the Brahkmittarakhauda, it is said :— 
Yasyügnyayü  jagatsrashià — Virinchih päālakō Harih\ 
Samharià  Külarudrabhyo namastasmat pindkiné \ iti. 
It thus follows that creation and other powers connected 
with itand their control is held to be in Siva only. 
Moreover, in texts like Wdydutu prakritim vindyat máyi- / 
naniu MahéSvaram \ Tasyüvayava bhitidttam | vyüptam 
sarvamidam jagati etc. it is said that Māyā is to be 
understood as chief prvakriti, and Mdayinam should be 
understood as Mahēśvara and Adaya is therefore said to be 
subject to the control of ParaméSvara. And therefore 


.Paraméévara is said to be all-independent (svatantra) 


keeping under his control d/aya, Brahma, Vishnu and 
Kalarudra, who are but the ama (part) of Seé# and 
hence form part of the all-pervading world. 

Thus we read in the following texts occurring in the 
A tharvasivas :—Dévihavai svargam lokam agaman\ Të 
déva rudvam apruchchan kö bhavdn iti! SO'bravtt ahamékak 
jrathamamüsam vartimi cha bhavishyamt cha nanyak 
haschana matto vyatirvikiak, etc, which declare that Siva 
alone is beyond the changes relating to the ‘a@/as— 
past, present and future; that he is in the heart of all; that 


151 Brahman possesses in himself the three qualities of sara, 
rajas, tamas, while Hiranyagarbha, Narayana and Kalarudra possess 
only one of these qualities in the order mentioned. 
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he is the cause of everything; that he is the chief object of 
all utterances ; that he is supreme over all things; that he 
dominates all beings and that he is Brahman (himself). 
In the Kanva Sakhd, in the text Vahprithivyim tishthan 
i/i? no one else other than Siva is declared to be Brahman 
and possessed of the Ashtamurtz*** form beginning with 
Prithvi. All other divinities including sazkha and 
chakra, though they possess the powers of creating the past 
(shiitz) and the future (¢4auéika) cannot be stated to 
possess Jévavatua. 

It should not be said that Ashtamirtatva beginning 
from Prithvi is also possessed by Vishnu in all its forms. 
Itis not so, because Siva alone stands famous with the 
title of Ashtamirti and is also reputed to be at the heart 
of Vishnu. It would not therefore be correct to. say that 
both Siva and Kéfava are at the heart of all beings and 
pervade them. Both do not possess the same bodily form. 
Though both are independent in controlling the world's 
creation, stability and destruction, if both are said to work 
concurrently. (or simultaneously, then the world will 
be subjected to the danger of dissolution. 

Sruti texts like Sdntarat antaram prüvi$at ; Disascha 
antaram  jrüvi$at; Yo  Rudro agnau, yo apsu yo 
Oshadhishu yo Rudrð wisvü bhuvandnyavivésa  tasmai 
Rudraya namah itin and hundreds of others bear witness 
to the fact that Siva alone is sarvatmaka and sarvaniar- 
yamin, And also in the text beginning with yo védadau 
svarak prõktah and ending with yah parah sa mahesvarak, 
etc., the endings a£àzz, ukdva and makava which are the 
symbols of Brahma, Vishnu and Kalarudra, are held to 
dissolve in Mahéévara. Therefore Brahmatva (state 
of being Brahman) cannot be claimed by any other (than 
Siva). Moreover, the text beginning with I[sdanassarva- 

es Brihad. Upanishad, IIL. 7. 2. 
Ee pend an epithet, of Siva, the-eight forms being 
Moon m a A water, air, fire and ether—and the Sun, the 
( ificing Priest. (See dmarakosa, I. 85.) 
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the fact that He alone is stated to be the chief object 
of meditation through pvazava** and hence He alone is 

Brahman. And also in the Soe/aoazara text Tam Távarà- | 
nim pavamam mahtsvaram tam devalünüm  paramancha | 
daivatam | Patim patinim prathamam purastat vidamai 
dévam paramésam idyam\ iti, it is definitely declared that ` 
I$vara is the sole controller of Brahma, Vishnu, (Kala) 

Rudra and others and that there is no other Lord known 

who is above Him. In the Yajurveda text Somahk pavate 

janità matindim janità dévo’ janità prithivyak janitügnéA 

janità süryasya janiténdrasya janitütha Vishnok " the 

word Sdma should not be taken to mean sõmalata (the 

soma plant) but as meaning that He is the sole cause 

of creation, beginning from Buddhi down to Vishnu. 

The sóma piant being an inanimate object, it has no 

power of causing creation. Texts like the following 

appearing in the Adtharvana Sikh, —Dhyayuesanam 

pradhyayitavyam sarvamidam Brahma Vishnu Rudrasté 
samprasiyanté" Sarvaxi chendriyani sahabhitath nakara- 

nam kavandnim dhyata kéranamtu dhyéyak " and the 

text beginning with Sarvaisvarya sampannak sarvésvarah 

Sambhurakisamadhyé dhruvam sarvidhikam, and ending 

with Siva &£o dhyéyah Sivamkarak sarvamanyat parityajya V 

iti, enunciate that the seeker of salvation (mumukshu) 

should meditate solely upon Siva, giving up meditation 

on other prohibited deities. 

Syuti texts like | Utümirutatvasy&éanah V Saroamidam 
Siva éva vijümii| Suddhd nivanjand wibhur advayam 
Sivamekam Sivamadvaitam chaturtham manyanle sa atma 
savign&yah ivo advaitakhi Eka éva Rudró  nadviti- 
yaya lastha! Nasan nachüsat Siva éva kévalah' Visvadhiko 
Rudvó maharshih V iti, and others declare that Siva alone 
is without a second and hence He alone is Brahman. 
Moreover, in the text beginning with Uma sahayam and 
ending with Sabvakma sastvah saharih sēndrah sõksharajı 
aramassvarüt, we are told that Siva is the agent of all 
cause (4dvana) and action (kavya) and therefore the 


154 The sacred syllable Aum. 
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the fact that He alone is stated to be the chief object 
of meditation through pvazava'** and hence He alone is 

Brahman. Andalso in the .Své/ásoatara text Tam I$ávarà- | 
nam pavamam mahesvaram tam  devatünüm paramancka į 
daioatam | Patim patinim prathamam purastat vidama’ 
devam paraméSam idyam V tti, it is definitely declared that ` 
[$vara is the sole controller of Brahma, Vishnu, (Kala) 

Rudra and others and that there is no other Lord known 

who is above Him. Inthe Yajurveda text Somak pavaté 

janità matīnām janità dévo’ janità prithivyah janitagneh 

janità süryasya janiténdrasya janitütha Vishuok " the 

word .Süza should not be taken to mean sdmalaéa (the 

soma plant) but as meaning that He is the sole cause 

of creation, beginning from Buddhi down to Vishnu. 

The sóma plant being an inanimate object, it has no 

power of causing creation. Texts like the following 

appearing in the Atharvana śikhā, —DhyayueSünam 

pradhyayitavyam sarvamidam Brahma Vishnu Rudrasté 

samprastiyanté "| Sarvayi chéndriyant sahabhiitah nakara- 

nam kavandnim dhyati kivranamtu dhyéyakh " and the 

text beginning with Sarvaisvarya sampannak sarvésvarak 

fambhurübüsamadhy& dhruvam sarvadhikam, and ending 

with Siva ēkō dhyéyah Sivamkarak sarvamanyat parityajya n 

iti, enunciate that the seeker of salvation (mumuksku) 

should meditate solely upon Siva, giving up meditation 

on other prohibited deities. ; 

Swuti texts like Utamrutatvasyesanah I Sarvamidam 
Siva éva vijānīki! — Suddho miranjano vibhur advayam 
Sivamekam Sivamadvaitam chaturiham manyanté sa dima 
savignayah Svo adoaitahW Eka va Rudro naduiti- 
yàya tasthē\ Nasan nachasat Siva éva &&valak V Visvadhiko 
Rudyö maharshih\ iti, and others declare that Siva alone 
is without a second and hence He alone is Brahman. 
Moreover, in the text beginning with Uma sahayam and 
ending with Sabvakma sasivah saharih sēndrah sokshavrah 
paramassvarat, we are told that Siva is the agent of all 


154 The sacred syllable Aum. 
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attribute of Brahmatva is apposite only in his case. 
In the text Ansam Brahma, etc., mere praise is bestowed 
on Brahman by mentioning his name. Moreover, in the 
text Savv6 vat Rudrah, sarvam khaluidam Brahma' and 
in the texts :—Zvishu dhamasu yadbhojyam bhokia bhogascha 
yadbhavet | Zébhyo  viabshauah saksht chinmatroham 
sadasivah' Mayyéva sakalam jatam mayi sarvam pratish- 
thitam| Mayi sarvam layam yãtil fadbrahmü dvayam 
asmyaham iti, and in others of similar import in which 
the word “Brahma” is used, it has to be taken as only 
synonymous with the word “Siva” just as the words 
“hand”, the “arm” and the "palm" which signify the 
members of the body aré synonymous with the body itself. 
Moreover, in the JZazdüzyopaniskad, inthe text beginning 
with Savvam hyétat Brahma yamütià Brahma so yamatma 
14355 and in the text Scvamadvattam chaturtham manyanté 
sa dima savignéyak" 15,* itis clearly declared that the 
whole creation, etc., of the world is due to no other 
than Siva (advaita Siva) and from the beginning to the end 
He alone is held to be the Brahman, the sole cause 
of all. If Siva is not held to be the sole cause, as 
declared by all the Svutis, and the Creator of the world 
and its Destroyer and if it is admitted that there 
is another lévara, then plurality of lévaras results and 
a contradiction of all the Svwtés will be produced, 
besides opposition to every known system of belief. 
Thus ]Jaimini&chàrya, the most proficient in Védantic 
knowledge, explains in his treatise called Védapddastava, 
that every Védic text is in a manner applicable to 
Siva (Sivaparatvam). Similarly, Jydtirnatha, Ghanta- 
nàtha, Bhimanatha, Bhatta, Bhaskara and others, who have 
reached the other side of the ocean of knowledge of 
the four Védas, who have established their reputation as 
Vedamargapratishthàpanüchüryas and who have condemned 


the false systems of thought promulgated by the Pashandas, 


ee ee ——————— 
18° Mandükyzpanishad, 2. 
18° Miharvatirasi. 
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Pancharatras, Bauddhas, and Advaitins, declare as follows, 
establishing the Parabrakmatua for Siva:—Mahadévd déva | 
sakala jügadürüdhya chavanah traywunürgü mürgah kumata- f 
matavrittipramathanah | Tayor  yovà brite vrijinai 
manayor asya nidadhé Sivasyanghrim vadipralayadahand- 
ham nripasakhé' iti. Therefore in the .Süs/ras the word 
Brahma-jignasa is pointed out to mean the method of 
enquiring into the svazüfa of Siva. Thus in determining 
who is the chief cause of creation, etc., the word “Brahma” 
is, in the Süs/ras, generally taken to stand, for the sake of 
vyagahüra, for Siva, as is stated in the Süzra (I. 1. 1.). 

In the texts Brahmavidāäpnöti paramı Brahma veda 
Brahmaiva bhavati u Siva éko dhyéyah Sivamkarah 
sarvamanyat parityajya\ iti, Siva means $ivam karotitt 
Stvamakarak.*** Here the chief object of meditation is 
pointed out. Therefore, it is meant to establish that 
salvation (Sivafvapii) is obtained after being freed 
completely from all ties of bondage. It must not be 
doubted how salvation (Szvapraptt) could be the final 
realization without again coming into existence. | 

According to the BAramarakītanyāya, itis clearly seen 
that the actual rimi undergoes a change which turns it 
into the Bramara. It is also seen that a drop of water 
naturally undergoes a change and finally turns itself out 
into a beautiful pearl. What is the good of learned men 


wrongly interpreting bondage (éandhka) and falsehood 


(mithyātva) in such changes? Moreover, if it is to be 
said that illusory belief is removed by actual knowledge, 
then in accordance with the maxim of the desert and the 
mirage (marumarichtkanydyéna)'** we have to answer, 
itis not so. The traveller through his ignorance and the 
vast extent of the desert believes in the existence of water 
and after a time convinces himself of the actual truth that 
the sight is only an illusory one and that there is actually 


167 He who bestows happiness is Siva. 
158 Maru means desert; marichika, a mirage. Rays of light 
falling on a sandy wilderness destitute of water bring on an 


appearance of a mirage. 
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no water. Because perfection (samskava is always gained 
through Smriti” and sin is removed by meditation on 
Siva, just as sorrow is banished by being consoled by the 
beloved, doubts are cleared by proofs and the 2üzvapa£sha 9 
is displaced by the siddAhànta??*. 

Again, in texts like 4 jamékam lohitam Sukla Erishnüm 
iti, etc, where Pradhana (Prakriti) is represented 
to be the chief cause of the world (/agat), Brahman 
is represented as being subject to several changes! 9? in 
the cause of the world (Jagat). If it is said that atha atak 
abvahma jignāsa iti, we have to say, it is notso; because 
such a statement will contradict the Svw¢: and the correct 
meaning of the term 72guasa, interpreted in accordance 
with Sruti, will be lost. Also, in the Sruti text JVopasyau 
prakriti jivau iti, the meditation of both prakrztz and 7va 
as different entities is denounced. As Pradhina (Prakriti) 
is naturally devoid of independent powers, the Svuéz texts 
which attribute the cause of the world to Pradhāna should 
be understood as making Pradhāná subordinate to Siva 
and not independent of him, just as the expressions of the 
Sruti, Sastvam chchinatti ** and Srotram shrunotit® denote 
that they (the instrument sword as well as the organ ear) are 
subjected to the agents possessing them, inasmuch as 
they themselves are inanimate. Therefore Pradhana 
(Prakritt) is incapable of -being the cause of the world, 
but subordinate to the Aartrutva of Siva. As the Sruti 
—————————— m MERE 

159 Here this word would seem to indicate grace or perfection | 
rather than purification. 


pen 


760 That is, well-directed action according to the Swrifi (tradi- 
tionary Law). i 

161 The starting point of a debate; the first statement. 

162 Final decision. 

7? The text has Vikaritva prasangaccha. According to Panini, 
the term mayaf pratyaya is used to denote three kinds of existence : 
(1) zādātmyārthz, (2) vikararthé and (8) prachuryarthé mayaf tridha, 
i.c., affirmation, change and pervasion. - 

194 Lit.—The instrument (sword) hits 

xs ZLit.—The ear hears. 
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text lays it down, Mayimtu prakvitim vindyàt mayinamtu i 
mahéesvaram**® iti, Maya is always subordinate to Siva. 4 


The Attributes of Brahman.. 


Sripati next passes on to set down the attributes of 
Brahman. Before beginning to comment on I. 1. 2 Janma- 
dyasya yatah (From whom the origin and so on of this 
universe proceed), he remarks that agreeably to the maxim 
that the realization of the object (vast«) is dependent on 
accurate description (/akskava), which is subject to correct 
proof (Zvaméina),1** this Sūtra is intended first to describe the 
characteristic attributes of Brahman and then to repudiate 
nirvisēshatva and saviséshatva and finally to expel doubts 
and contrarieties. The accurate character of Brahman 
that we are to discuss is accordingly described (in this Siva). 

In the Zazttiriya text Yatoud imümi bhiitant ;jüyante, Í 
yena jülügi jtvanti yatprayantyabhisamutsanti taduijignā- ` 
sasva tadbrahméti, the subject-matter of this’ Siva is dealt 
with. The purport of this Suva may be summed up as 
follows: Prayanti mriyamüwüni sani, ultimately to 
undergo destruction ; ab4isamuiSanti, back into that com- 
plete whole. 

While, in the previous Adhzkaraya, Brahman was under- 
stood in an uncertain (saxdigdhé) manner through assump- 
tions, now, in this ZAdZi£arazz, Brahman is discussed at 
length by means of illustrations and examples. When by 
assuming doubtful eases, Brahman is discussed, then 
creation and so oncannot be taken to exemplify the chief 
characteristic marks of Brahman. Here, in this Adfz- 
kavana, such causes as have not been discussed previously, 

166 Z; —Understand that Prakriti is Maya and Mahesvara to be 
mayinam, i.e., the controller of Maya. Maya is also designated as 
Mahamaya, Avidya, Niyati, Mohini, Prakriti, Vasana and Tavechcha. 
( Vaiurvéda). 

167 77—Mode of proof, a means of arriving at correct know- 
ledge. The Naiyàyikas recognize only four kinds of prama@ua: prat- 
yaksha, anumana, upamana and sabda. The Védantins and Mimam- 
sakas add two more, anupalabdhi and  arihafatti, while the 
Samkhyas admit pratyaksha, anumana and sabda. 
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are clearly explained by means of illustrations. Janma àdi 
yasya iti tadguyasamurgnane bahuvrihipf. Here, the word 
( Janmüdyasya) should be construed as a dahkuvrthz compound 
by which the characteristics (of Brahman) are explained. 
Also, while trying to understand these characteristic marks 
(of Brahman), we see arising from them their different parts 
in a collected form and these present to us the thought of 
another object suggesting a different meaning. To prevent 
this suggestion, the Sütraküra has particularly used the 
words janma ddi asya itt. The intended thought not 
having been conveyed by the characteristics of the different 
component parts, the Sūtrakāra in order to convey the 
exact idea of the object has used both the masculine and 
the feminine genders of the words janma adi asya iti. 
Throughout, for fear of heaviness being caused by the 
increase of letters, the Sütraküra has used a neutral form of 
expression. Even here, the term Brakman is understood. 
The word aż should also be understood and supplied. 
Then the .Suzzz would be thus divided Janmādi asya 
yatah ttt. 

The word Janmādi embodies the five-fold creative acts 
, of Srishti, sthitt, laya, tirodhàna and anugraha (i.e., creation, 
protection, destruction, disappearance and rewarding); asya 
indicates Him who sports in bringing into play the c/:¢**° 
and achtt*®® worlds (pvapancha); ` yatak implies Brahman, 
from whom arises out of his infinite powers, never-ending 
manifestations in a natural way. That zs the Brahman (as 
described above) that is envisaged by the .Suzre. By the 
word Asya is meant that part of the ché/andchétana*"® world 
which is made manifest to the physical vision. Therefore, 
the word yafak denotes Brahman as the chief cause of the 
five-fold acts of 7a, etc. (če. creation, protection, 
destruction, disappearance and rewarding). And therefore 
as the creation and so on consisting of these five-fold acts is 


™® Chit means understanding, thought or perception, ñe., the 
world of perceptions. 
x Achit means material i.¢., the material world. 
T.e., the materjal world and the world of perception. 
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ascribed to Paragiva Brahman by the Svzéis, all beings 
(7ivas) are enjoined .to meditate on that Brahman. To 
Brahman who is the chief cause of everything, the doing, 
undoing and doing otherwise," are all within his powers. 
In the Sruti text Ya/ovà, etc., the expression abhisamutSanti 
denotes dvivbhava and tivddhana, i.e., manifestation and dis- 
appearance. When Brahman is understood, all inconclusive 
reasoning will be at an end. When Brahman is not under- 
stood, there will be no attempt (made) to enter into (discus- 
sion). Therefore, in such circumstances, how are: the 
objects as well as their characteristics to be sought for and 
understood? The. answer is that all kinds of inconclusive 
reasoning will no more exist when, after being duly initiated 
by Sambhava diksha& and duly taught by a Guru, the super- 
ficial knowledge regarding Lakshya (Brahman) and Lakshaua 


(his characteristics) are thoroughly established after dis- 


cussion. The first topic (viskaya)'™ of this Adhikavaua is : 
If Brahman is stated to be possessed of no characteristic 


marks that could be described within this manifested world, ? 


then, how could his overlordship and agency be understood ? 
Is it by his nature, which is all-pervading throughout the 
world, by his having any particular form, by his possessing 
no form, by his $a exhibited through Prakrvit as his 
reflected agent (pvatzbimba) or by the pretended (£a/5:/2) over- 
lordship ascribed to him? The answer is that in the case of 
Brahman in whom all powers are invested and who is 
attributeless (z¢rgusa), who is inseparable (zzvavayava) and 
eternal (sé¢yatvd2), such a thing (as Zafra a$varatua) never 
occurs. Much less does such a Brahman, with separated 
members and possessed of a pretended overlordship, which 
is false, at all occur. In the texts gud gnau duau ajau- 
iWüwisau and na Eadüchit anidrigam jagat it, etc. both 


v 1% Karthum akarthum anyathakarthum samartha Isvarak is a 
common phrase indicative of the vast and unlimited powers possessed 
by Brahman of doing, undoing and doing otherwise—in a manner 
other than we expect. See Ka/Aasari/szgara, XXII. 51. 

112 Vishaya means the first of the five members of an Adhikaraua ; 
the topic or subject to be explained, 
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world and living beings are stated to be existing for 
If so, how can ParaméSvara be described as their 
chief cause? If he is the cause, then their prior creation 
is improbable. Therefore the revered Sütraküra denounces 
the Pradhana Vaishnava mata as being contradictory to the 
Svutis and Smritis which hold the doctrine of 7zvozfa& as 
the chief thing in the manifestation of Prakriti."? But if it 
is accepted that it (the jiva) was not created, there arises a 
contradiction to what is declared in the .SzuZi texts Yatova 
imüni ġhūtāni jàyanté iti, etc., and also to what is stated in 
the texts from Asada idamagra asit, Tato vat sadajayaia, 
etc., to Sadéva saumytdamagra asit, Nasannachüsat Siva 
eva. kēvalah, iti, etc., which declare asat-kavana, satkivana, 
and the: contradictory sadasat£üragatua and parasiva- 
Lüramaiva and many (other) mutual discrepancies. The 
Pürvapaksha or the prima facte view is thus stated :—The 
cause of the 7aga¢ cannot be (attributed to) Parame$vara, 
for he is #irguna. If it is thus to be taken, then how 
should he be understood to be as he is indescribable in 
relation to the world (jagadvilakshanatvéna)? Or, again, 


the 
ever. 


118 Sripati in quoting the text Wa kddachit anidrisam jagat (lit. 
there was never a world which was different from this—the present 
one) stresses the Bhéda viewpoint, which is essentially based on the 
Sankhya system of the eternity of this world. ‘The double negative 
in the text is to be noted as affirming its truth in a striking manner. 
The Pradhana Vaishnava mata referred to by Sripati is the 
pre-eminent Vaishnava School, 2.¢., PFifishtadvaita Vishuupradhana 
mata as opposed to Stvapradhéna mata, the school that makes 
Vishnu the predominating deity as opposed to the school which 
makes Siva the predominant deity. In commenting on I. 2. 32. 
Amananti chainamasmin, Ramanuja states, ‘‘Paramaima Purushottame 
va”, i.e., Paramatmà is Purushóttama. Paramatma occupies the centre 
of the Sarira, which is of the form of the three worlds, and obtaining 
upasana from the jiva and satisfied with his offerings, grants him his 
own svaripa. Anandatirtha’s conception of Vishnu differs somewhat 
from that of Ramanuja. The greatness of Vishnu, according to 
- Anandatirtha, is based on a footing of Zzra/amya (i.e. gradation) 

as between Vishnu and the other deities, a point not recognized by 
Ramanuja. The latter holds Sarvam Vishaumayam jagat as opposed 
to Sarvam Sivamayam jagat, 
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should he be understood as pervading all over or as having 
a form or having no form whatever? It cannot be the 
first, because it contradicts his all.pervading power ; and 
also being faultless and unsupported by anything, he cannot 
be called to be the Creator any more than the wheel of 
a potter (£4/à/2) and the loom of a weaver (kuvinda) can be 
said to create the pot (gata) and the cloth (pata). It cannot 
be the second, because it will have to be considered that the 
pot is different from the potter’s wheel, which opens the 
subjects of ddhava and Gdhéya (the supporter and the sup- 
ported). It cannot be the third, as it is not possible to 
create (kalpana) formless space (mivavayava akaéa), for 
Brahman, who has a body (sévayava) which, as before, also 
leads to the discussion of a contradictory subject. Not the 
fourth, as a formless (Brahman), it is not possible to create 
a world of sdvayava, i.e., one conjoined to form. For it 
contradicts the Syuzi text JVish&riyam nishkalam Sintam 


nivavadyam niranjanam, etc. Or if we acknowledge a | 


new birth for satyagudndnandatmaka Paraíiva, then even 
jagat becomes satchidananditmaka. If we do not accept 
that, then the birth, etc., for the world become false (azzu/a) 
and the world which is bound with paralysing sorrow will 
cease to exist. Moreover, it will be just as clay undergoing 
several changes. If Brahman is the chief cause, can he be 
said to be either the efficient (szmztt2) or assumed (upa- 
dana) cause or can he be described as both included? 
Further, whether Brahman could be stated to possess the 


three-fold creative powers (of creation, preservation and 
destruction) or Prakriti? Not the first; as regards his 


being the efficient cause, the Syuzi texts proclaim Savvam 
khaluidam Brahma; Sarv0 vai Rudrah, etc., which contradict 
the Advaita texts. Not the second; because according to 
the Sruti texts Eka éva Rudro na duitiyaya tasthé | Ekaméva 
adwitwam Brahma declare that there can be no other 
than what is declared as being the chief cause. Not the 
third ; because both are as opposed to each other in nature 
as light and darkness. If we accept the chief cause as 
being due to Prakriti, then, being achétana and asatua, 


s 
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it would be attributing that cause to an inanimate object 
just as the potter's wheel. Thus, therefore, the cause 
(suggested) is improbable. There will be contradiction 
between the. two. Moreover, if the Sruti texts 27:40 
Brahmēti vyajanat\ Anandüddhyéva khaluimant bhitin 
jayanté | Sadéva saumyedamagra às | Nasan nachésat Siva 
ava kēvalah u etc., which proclaim that Brahman is Ananda 
(or bliss), are interpreted otherwise, then the whole discus- 
sion of Agama will end in mutilation and unsettlement. 
When Such a thing happens, there will result a discussion 
about many Brahmans. Then even the cause of creation 
cannot ‘be definitely ascribed to such a Brahman, 
who is the form of virtue. If we should admit that 
Brahman is the cause of creation, etc., just as milk is 
the cause of butter and curd, then a contradiction 
arises regarding Ananda in Brahman. If it is admitted that 
Brahman is subject to changes (véédritva) just as gold 
undergoes changes in turning it into ear-rings, etc., then it 
should be admitted that Brahman is also subject to changes. 
For the world which was stated to be in the form of asat 
originally, if we should admit that it is just as illusory as a 
rope mistaken for a serpent, then why should we not admit 
rabbits as possessing horns*™* (ze, an impossibility) ? 
Therefore, it cannot be asserted that prapancha was origi- 
nated. But yet in consonance with the ancient maxim 
Adhyiropapavidabhyim nishprapancham prapanchata iti v 
EE ee 

114 Gofafringa or hare's horn is a phrase used for denoting any- 
thing impossible ; an utter impossibility. (See Bhartrikari, LI. 5.) 

118 This maxim is briefly described as Adhyaropapavada, the 
method of the illusory attribution followed by its withdrawal. This 
is a syáya peculiar to Vēdānta. The two terms Adhyaropa and 
apavada are thus explained in the Vadàntasára.— Illusory attri- 
bution is the attributing to the real of that which is unreal; as & 
snake is imagined in a rope which is not a snake." '" The withdrawal 
is the assertion that the whole of the unreal, beginning with 
Ignorance, which is an illusory effect of the Real; just as a snake, 
which is the illusory effect of a rope is nothing whatsoever but the 
rope)! In what follows, Sripati explains the object ‘of this 
nyaya “in order that their disciples might understand and fulfil 


* 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri | 


- 


INTRODUCTION 321 
it has to be accepted as held by the previous Ach&ryas 


` (Péroacharyas) in order that their disciples might understand 


and fulfil the fundamental truth of the Vēdas. Yet it is 
possible to state agreeably to Syuzi texts like Ajamekam 


- lohita Sukla krishnim iti, etc., that the achétana miaya'"* is 


the cause of the world’s creation as it is the material 
out of which creation is evolved.'** But if it is asked why 
not it be due to Maya which is wrongly ascribed to 
Brahman or its reflection of the satva guna of Brahman, 
then, we declare (as our doctrine) that the cause of the 
world’s creation is only Shatsthala Siva Parabrahman, who 
is Sachchid&nanda (all-glorious) and Sarvadhishtha (all- 
pervading) and to him only is Creation rightly attributable. 


the fundamental truth of the Vēdas.” In order to describe the 


Brahman, the guru attributes to him or superimposes on him, ' 


certain qualities which in reality do not belong to him, and then 
afterwards withdrawing them, teaches that what is left is the 
Brahman. When the Advaita Védantin speaks of the origin of 
the world, he does not believe its origin to be true. This mode 
of expression is called false imputation (adAyarafz). It consists 
in holding for true that which is false, in accommodation to the 
intelligence of the uninitiated. At a further stage of instruction, 
when the time has arrived for propounding the true view, the 
false imputation is withdrawn, and this withdrawing is called 
rescission (apavada) (See Sadananda’s Vedantasdra, Poona Edition 
(1929), p. 2; Col. Jacob's Laukikanyayanjah, II. 9-8). AdAyüropa is 
thus the act of attributing falsely, or through mistake, the properties 
of one thing for another; considering through a mistake, a rope 
which is not really a serpent, to be a serpent, or considering Brahman 
which is not the real material world, to be the material world. 

116 The text quoted is Své.Upa., 1V.5. Achétana Maya: Inanimate 
Maya, d.e. unconscious Maya, for Maya is inoperative by itself, ;.e., 
without the volition of Brahman. Mäyā in Advaita Vēdānta means 
illusion by virtue of which one considers the unreal universe as really 
existent and as distinct from the Supreme Spirit. In Sankhya 
philosophy, it means Pradhana or Prakriti. Maha-ma@ya means worldly 
illusion which makes the material world appear really existent. 

127 The text quoted is interpreted by the Védantins as referring 


to Prakriti consisting of Tējas, Ap and Anna and. means that this- 


world is one never to be born (originated) and consists of Fire, 


Water and Earth, 
21 M 
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According to texts like 4päxi padoham achintya- 


Mos 

; fa£tih | pasyamyachakshuk sasvunomyakarnak \ Aham 
vijandmi viviktarūpö nachüsti vetta. mama chitsadiham \\ 

: ALüía Sarivam Brahma | Satyatmaprandraémam mana 

a ünandam V Sarvani hava tmant bhiilant dakasadéva 

- samutpadyanté V Akàüíam  pratyastam yanti | Akaso 
ha vai nümarüpayor nirvahita ië yadantarà sa fma u 
Brahman, though devoid of bodily form and all 
desires, yet is regarded to be the chief agent for 

i all phenomenal changes. In the Sv text, Akasa 


Sartvam Brahma, etc, the word Akd§a denotes the 
pervasive power of the ChitSakti, not the worldly 
sky, because the worldly sky which is lifeless (jada) has no 
such power for acting. Brahman is sa/ya personified. In 
the text Ritam satyam (param Brahma purusham krishna 
pingalam\ Urdhvarétam viriipaksham wvi$varüpüya vai 
i namo namah l)! the supreme spirit, Brahman, is described as 
je the Divine Law, the Truth, the Supreme Being who is 
; Soul of the Universe; in colour, admixture of red and 
black; of superior virility; possessing an innumerable 
number of eyes; and omnipresent. By the word raza is 
meant the power of bearing all the worlds of the CAz/$a£Zz 
in which Parabrahman delightfully sports. By the word 
manak is meant the incalculable power of Pardsak¢i in 
which Brahman feels his joy without the assistance of 
any external causes. Also the Wind who has no bodily 

- form yet exhibits his power in shaking the big trees as 
though possessing a body. Also the soul (/;v«) who has 
no bodily form, yet, during dreams, experiences the world 
in its creation and sees it. While such agencies are 
ardet empowered with such vast powers, what can be stated of 
iid : him (Parabrahman) who is of aghatita ghatanā sümar- 
| thyaf, t.e. possessed of the capacity of bringing together 
things that cannot easily be expected to be brought 
together? For it is impossible to imagine an all-glowing 
form (prabhakarasya), even though it be for a moment, as 


* X . 
vy 


Ha Mahanarüyanüpanishad, XII, 93. 


B 


~ 
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a bodiless form. Such being the case, there can be no 
mistake in imagining both a bodily form and a spiritual 
form (miirtamiiryla) for Mahéévara who is (represented) 
in the. allauspicious form of an image, in order that he 
might bestow his bountiful powers on his bhaktas, just as 
the hardened ghee melts by. the (application of) warmth to 
it. The Sruti text, Sarvam khalvidam Brahma tajjalinits 
Santa upüsWa iti, states that this world is just like the 
froth collected on the top of the waters of the sea at the 
time of its (the world’s) creation, existence and destruc- 
tion, though it consists of a modified form of the sea- 
water; similarly the inconceivable power of Paraméévara 
in finding materials for the creation of the world is only 


a part of his power, as enunciated by the .SruZ in - 


the text Pad6'sya visvabhiitand tripádasyamvitamdivi itn 
Therefore, just as the vast Space (mahadakdSa) is, as the 
holder of the Wind and the other elements,!®4 for that 
very reason the cause of their creation, Paraméévara 
possessing inside himself the several worlds, is the cause 
of their creation. Svuéi texts such as Lingamadhyé jagat 
sarvam lingabihyat param nahi iti, suggest the same 
conclusion. Also texts like Ya/0 và iménd bhittani jayanté 
24; state that Parabrahma Siva is only the instrumental or 
efficient cause of the world (zémitta Aavana).18* .The 
expression yatpvayanti (occurring in the same text) also 
denotes that Parabrahma Siva is also the material cause 


(upddana £üraxa). Therefore he is said to be possessed : 


of the indivisible character of efficient and material causes 


| (nimitia and upidana £üragas); not merely one of these 


two causes. Nor can it (the Cause) be said to be either 
false attribution (Adkyardpatvam) or unreality (Mithya- 
tvam). In the texts Gud gnau dvau ajavisinisau iti etc., 
"nc--— —— ——— 0M ( eee. 

118 Chchand. Upa., III. 14. 1. 

180 Rig-veda, Purushasükta. 

181 Prithvi, Ap, Téjas, Vayu and Akasa are the five elements 


' referred to. : 


"* Nimitta Rarana as opposed to Upadana karaua. The text 
quoted is Zai#t. Upa., III. 1, 
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M. the jiva, like Paramésvara, is spoken of as having been 
| never born. If itis said that, according to the Svwéz text 
"0 và imüni bhittant jayanté iti,” Paraméévara is the 
generative cause of the Panchamahabhita also,!?* it is not 
so; because long before Greation, Paramé$vara had 
E. contained ,in bim all the ./?v4s and He only as Cause 
. brought them out—just as a granary in which all the grain 
is stored (£usü/a dhimyavat), is capable of being emptied 
out (from time to time). Even though the Svu£zs mention 
creation and non-creation, they do not state anything 
contrary (to this). In the texts of the v4 and the Smriti : 

! Müàyüntw prakritim vindyüt maytnantu mahēśvaram \ 
| Tasyüvayava bhitottham vyaptam sarvamidam jagatw® 
| Mamaivüm$so jival6ko sivathiitas sanüfanah etc.,1°° Para- 
. méSvara is said to be wizgwea only when he, prior to 
Í Creation, contracts all his powers (and draws them 
, within himself). Thus Mirguna Sruti texts like Nishkalam 
E ; j nishkriyan éüntam iti! declare restricting Paramēśvara’s 
3 nivgunatva to that period (that is, before Creation). 
Saguna Sruti texts like [kshyaim chakré etc., however, 

, declare the expansion of his powers at the time he is about 

| to Create the world. -But if it is -said that Parasiva 

za Brahman, who is of the form of Satyaguinananda and, is 
subject to change (vara) just like the potter’s earth in 
regard to the Creation of the world, then, according to the 
Sruti text Mayintu prakritim vindyat, maya will become 
3 ; the material (z2à4àza) cause of the world and Paraméévara 
gg | the efficient (uzzz//a) cause of the world. Then if it 
should be doubted how chidatmaka Paragiva could be 

s credited with the fabrication of an irrational world (7ada- 
stg prapanchakalpanam), the answer is in the words of the 


m Sruti text Yathormanübhih srujat& gruhuat& cha it5* 


E] 


188 Tuitt, Upa., YII. 1. 

"* Panchamahabhita: Prithvi, Ap, Tējas, Vayu and Akasa. 
180 Svea. Upa., IV. 10. : 

186 Bhagavad-Gita, XV. 7. 

187 Suzla. Upa., VI. 19. 

"* Mundakopa., Y. 1, T. 
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which declares that as a living spider lets out of its womb 
a lifeless thread and constructs therefrom its (web); there 
exists in Paramēśvara a power for accomplishing that 
which is unaccomplishable. There is no wonder in this. 
Therefore, it is that it has been already exemplified that 
there is identity in the cause of the rational and the 
irrational and Paramagiva and the material world. 
That this is the Védic doctrine is demonstrated in the 
clearest manner (as clearly as the ringing sound of a bell) 
by the Sruti text Sarvam khalvidam Brahma \ Tajjalaniti 
Sdnla upasita tti \ etc. If we accept the theory of false attri- 
bution (adhydropapavada), then, we will be contradicting 
many Sruti texts like Sadéva saumyédam agra dstt\ Eka-*} 
mevadvitiyam Brahma\ Sa tkshata bahu syüm prajāyēyētiı Í 
Ekoham bahusyim prajayéya\! Dydvaprithivt janayan déva | 
ēkah! Doüsuparuü sayujau sakhdyau V Prādhāna khe 
tragnapatir guuesah —samsürabandkasthiti mokshahétuh \ 
Tatha vidvan nimaripad vimuktah parãtparam purusha- 
mu paitt divyam\ Sarv vai Rudrah etc., and finally enter 
into the precincts of the Bauddha religion!?? and thus 
get outside the pale of Védic religion. 

To say that the rational and irrational (jada and 
ajada) are identical and that the world is illusory . 
and false (Gdhydsikatvéna mithyatvam) is vain (tuchcham). 
If this be so, does this same principle hold good in any 
other place? In that case, is the world to be taken 
as ü£pmü in andtéma form or andima in Gtmaform? It 
is not the first; because the existence of the serpent . 
seen previously being true, the deception (Z£ràzZ) 
comes into being whether it is a serpent or a mere 
rope. In the same way, the world being true, without 
admitting its existence, a separate view of déma will 
have to be held, which is not acceptable to us. Such 
a contradiction nowhere exists. Nor is it the second. 


189 Because the Bauddha religion rejects all Srufi texts. Baud- 
dhas and Jainas are not infrequently termed Védanindakah, i.e., 
those who reject the divine character of the Vedas. 
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By attributing in anāima the existence of - atmd, we 
would be attributing falsity to Brahman. Thereby 
many errors will result. If we do not admit what was 
actually seen previously and go on arguing, then, on the 
basis of the é%ankuva nydya,°° as the doubts arise, the 
conclusions will also prove doubtful, thus stranding us in 
confusion. Or, according to the doctrine that whatever is 
perceived is not real, in the world which is seen by the eye, 
how can any attribute be applied to it (z.e. what is seen 
by theeye)? In the case of the serpent, the false attribute 
of the serpent in such a thing (as the rope) is irresistible. 
Moreover, Brahman and the world being without a 
beginning or an end, if we were to adopt the doctrine that 
the world is unreal, Svuéz texts like YVatoud tindnit bhülüni 
jayante etc., will be contradicted. Such a view would 
also result, it would seem, in contradictory conclusions in 
regard to purposes and reasons and the discussion would 
be frustrated by incongruity between the first and the last 
(Ze, between the proof and the thing to be proved). 
Then there will be the undesirable conclusion of Brahman 
being unreal (sthyd). This is also because of illusory 
sight. If we do not say that what we see is false, Brahman 


cannot, in this world, be experienced by perception. 


Moreover, it will be contradictory to the declared meaning 
of the Srudi text that the dma could be perceived 
materially as an image visibly (aparõžsha) thrown backwards 
(ratyagātma). If the Self is not to be taken as a material 
image thrown backwards, as Brahman, then the difference 


between the 7?vz and Brahman cannot be accepted. 


Smriti, Sruti. and Purdmic texts like Kaschit dhirak 
pratyagitminam atkshat\ Tarati $übam Gtmavit V9* Atma- 

7? J'he maxim of an eternal series of seed and shoot. It takes 
its origin from the relation of mutual causation which subsists 
between seed and sprout—seed being the cause of the sprout, which 
in its turn is the cause of the seed. ‘This maxim is used in those 
cases where two things stand to each other in the relation of 
both cause and effect. See Sankaracharya's Brahmasitrabhashya, 
II. 1. 86 ; III. 2. 9. 


CUT CI. Upan VIL. 1. 8. 
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va'vé drashtavyah 11%! - Dyisyatë fragriya buddhyā1 i 
Pasya mē yogamaiáoaram 119 Şivāätmakam idam sarvam VA 
Sada pasyanti sitrayak v?* etc., declare that Brahman can be 
clearly perceived. If we do not admit that ‘Brahman is 
capable of being seen, in conformity with usage (vydva- 
harika), we will have lost our stand in the argument 
(xivadhishthana bhanga prasangah) and this will result in a 
delusion (on our part). Therefore we should not admit 
the existence of false attribution (Ze, illusion).?5 If it 
should be admitted on the basis of an invented Svudz text 
that the untrue appearance of Maya (smdyabhdséua) leads 
to the existence of jiva and Iga and if we also accept the 
falsity of the world, then in view of the existence of Sruti 
and Suit texts Gud gnau dou ajàvisümi$auW?9 Mamai 
vams0o jivaloko 7ivabhiitas sandtanak etc., a great contra- 
diction results. 


Because it is inconsistent to predicate of pradhana 
(Maya)!?' which is irrational (acé/ana) that it can possess 
the power of creating 7iv& and Īśvara, which are rational 
(chétana). Also such a view is contradictory to the Sutra 
Antavatvam asarvagnata và, lI. 2. 41. And such a view 
will lead to the destruction of the traditional doctrine 
(kritanāśa) and result in the fabrication of a new doctrine 
(a&ritübhyügama prasangascha). Tf it is to be admitted 
that the power of Paraméévara has been vested in Pradhana 
to create the world, then it results in the admission that 
Pradhina is the chief cause of the world's creation, which 
is against the Védic and other .Sz4/i evidences, such ‘as . 
Sa tkshata and other texts enunciated in the [éshatyadhi- 
karana (see I. 1. 5).199 


1? Brihad. Upa., IV. 4. 

193 Bhagavad-Gild, XI. 8. 

194 Taitt. Upa., IV. 2. 9. 

195 The text has adhyasa, which literally means false attribution. 

198 Svata. Upa., I. 9. 

OU Prakriti. 

198 For the text Su zkshatemé nu loka etc., see Atfareyopanishad, 
III. 1. 
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Consequently fhe doctrine of pradhina jagatkürana 
stands repudiated. Alternatively what is mthya? Is it 
asaiva (unreal) or antrvachantya (indescribable) or 
badhyalva (objectionable). It is not the first, because then 
‘the Vēda will become unauthoritative (afrdmazya); nor is 
it the second, for fear of the argument becoming dumb 
(Ze, reaching a stage when argument becomes unavail- 
ing); nor is it again the third, because how could 
it be objectionable? -Does the objection apply to the 
counterpart (fratiyogitva)'®* of prohibition, past, present 
and the future (tvazkalika  mishedka praltydgitvaim) ? 
Or is it the impossibility of comprehending by 
_knowledge? It is not the first, for the world is actually 
Tl true (Z4, real) by its existence, proving fulfilment of a 
if desired object (arthasiddhi) and fulfilment of a desired 
j action (£zzyüszddAi) and without having a beginning or an 
end, it cannot be said that it was not existing in the 
past. As it can be experienced by direct perception, 
itcannot be said that it is not being directly perceived 
to-day. As it existed in its rudimentary condition even 
at Pralaya (deluge) in the form of védarasi (collection of 
sounds),*°° it cannot be ruled out as being non-existent 
in the future. Nor is it the second, because the sages were 
capable of irradiating their minds with the world even 
at Pralaya, as it existed formerly.??! 


199 Pratiyogin: This term means opposing, counteracting, imped- 
ing, etc., or related or corresponding to, being or forming a 
counterpart of anything. It is often used in works on Nyaya; a gata 
is the ra/iyogi of ghafabhava (Yasyabhaon vivakshyaté sa pratiyogi). 

20° Veda signifies not only spiritual knowledge but also sound. 
Cf. Sabda-Brahman, which means the Védas; spiritual knowledge 
consists in words, knowledge of the Supreme Spirit, or the Spirit 
itself. The Vēdas are said to be apaurushéya, "not human compo- 
sitions”, being supposed to have been directly revealed by the 
Supreme Being Brahman and are called Sruti, i.e., what is heard. 


#* That is, sages could by their meditation make the world as it 
. existed before Pra/aya, when there is no material world in existence; 
to manifest itself before their minds. 
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It should not be said on the basis of the dagdhapata- 
2yàya^ that they who are liberated while living (jivan- 
muktas) are yet subject to the pleasures of the body and 
the sensory organs,’ and are led by such (bodily) influences, 
for it.is possible to say that even though.one is devoid of 
illusion (64razéz), yet in a big sandy desert, the sight of 
a mirage induces him to think of the actual existence of 
water. Similarly, the burnt cloth (dagdhapata) appears 
like. cloth itself, for there is not in it the quality of 
preventing (or warding off) moisture. In the world, 
even though there is no actual water to quench one’s thirst, 
the illusory sight of mirage exhibits such. a property 
(dharma) in contradiction to the actual fact (aydgyatvaé). 
Therefore for those who are liberated from the world— 
7ivanmuktas—even though they possess the knowledge 
of differentiation (of sensory organs and the pleasures 
created by them) (44é@dagudana), yet they are absolutely 
free from the thrills of the body (ze, thrills to which 
the body is subject as the result of imagining bodily 
pleasures) hunger, thirst, etc. If it be said that as in 
this world the destruction of a protecting stick (daudanasépz) 
destroys the power for movement possessed by a person 
using it, so the destruction of avidyd will remove the 
effects of the enjoyment of bodily pleasures, avzdya 


202 Dagdhapatanyayahk :—The maxim of the burnt cloth. When a 
piece of cloth, or a leaf is thrown into the fire and consumed, its 
outline is still visible in the charred remains; and this the 
Advaita Vedantins use to illustrate the unreality and unsubstantiality 
of all phenomena. See Nrisimha Sarasvati's commentary on the 
Védantasara, pages 55 and 56. The burnt covering looks like the 
actual covering. 'The maxim suggests that when the soul is liberated 
by the burning away (z.e., destruction) of the body covering it, it 
joins Brahman and is absorbed into it. See also Col. Jacob's 
Laukikanyayanjali, Y. p. 29. ' 

208 The words are Dehéndriydd:, which signifies the body and 
the organs of sense or the faculty of sense. In the Vēdānta, there 
are four indriyas recognized :. manah, buddhi, ahankara and chiita. 
They are spoken of as the four distinct organs, the total number . 
being 14, each presided over by its ruler, siyaniru. 
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being like a screenlike obstruction—the material cause 
of the illusion—it (has to be remarked that it) is not 
right to say so. Verily it has been said in the work of 
Dirvasa (Dürväsīya) :— : 
Anüdyavidyayà baddham Brahma tat kalaküragam | 
Sudvidyaya samsavati muktih kalpitavdkyatah Y 
Evam pralaranam süsiram sargamüakütmyanasa£am \ 
Upekshyam Ssivabhaktatstu érutiámritivirodhatah " 
Kàalagagadayam mukhyah phalam vat mukhyatastamah \ 
Gnananagatvasiddhyartham tadeva hi nirūpitam \ 
Tadanyadaiva samsiddham vidyüvidyünirüpagaih \ 
Tanmiyikatvakathanam purünéshu pradarsyate n 
Tathaindrajalapakshépi matintaramidam dhruvane 
Nasti árutishu tadvarta driyamünàsu kutrachit V 
Vachivambhanavakyandm tadananyatvabodhanas | 
Na mithyatvaya halpyanté Sivdpidanakarayat \ 
Gnanartham arthavadaschét jagat-srishlyüdi&ür tut | 
Sakte&yanangWtaranüt vidkimükütmyayor na tat i 
A pavidirthamévaitadaropo vastuto na hi | 
Dridhapratitisiddhyartham iti chat. tanna yugyate \ 
Mukhyérthabidhakam nasti karyadarsanatah Srutéh \ 
Aindrasalikapakshépi tatkartrutvam tadiritant * 
Miyidinam cha &artrutoam Sruti sūtrair na bodhyateé | 
Akariritvam cha yat tasya maihdimyagna pandya vai V 
Viruddhamadhyaropüya na yukiéh kasya kavayam ı 
Miayikatvam puranéshu vakyartham upapadyate 
Tasmid avidyimayatvakathanam modhandya vat qp 
Then it is said (in the Bhagavad-Gita) :— 
Asatyamapratishtham të jagadahur anigvaram \ 
Aparasparasambhiitam kimanyat kimahaitukam 1297 


Then, again, the Zzzga-Purüga says :— 
Sesvarüdvaitabhüve tu sarvam Sivamayam jagat | 
Gnanat vikalpabuddhistu liyaté na svariipatak Y 
Bhinnatvam naiva yunjita Sivdpadanatah &vachat | 
Evam vaidikasiddhéntam s&vyam nanyaditi $rutzAn ttt. 


*'4 From the Dirvasiya. 
295 Bhasayad-Gità, XVI. 8. 
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The Dirvdstya, above referred to, says that the state- 
ments that Avzdya which has been endlessly tied to 
Brahman, is the cause of Time, and that Mukti naturally 
evolves round one's own Avidyā are invented state- 
ments. A Süs£ra that proposes in this manner absolutely 
to deliver one out of Avidya is only destroying all its 
sacredness. Such a Sdstva should be discarded by all 
Sivabhaktas as contradicting all Srutis and Smritis. 
Perdition is the chief result for those who think that 


- Time is a mere passing away (że. that perdition awaits 


those who discard the evolution of Time).?°° It is thus 
ascertained that such a thing?"" will result in the destruction 
of Gzàza (knowledge). 

Therefore, the other view is completely attained by 
those who are experts in the science of Vzdya and Avidyd. 
That it (Time) is Maya is proved from the Purayas. 
Those who hold other tenets call it as Azndrajala 
(illusion) for nowhere in the .SzuZis has it been seen so said. 
The text of the Svw¢is explaining the sentences züzZà- 
rambóhanam. viküro namadhéyam, etc. (in the Brihadaranya- 
&üpanishad)9* does not mean anything that would make 
one understand that there is any agency beyond Siva, 
so as to enable them (those who hold other views) to 
invent Mithyātva (i.e. Avidya). If Arthavada (explana- 
tion of the Syuéis) is meant for obtaining ,gzüxe, then 


206 There seems to be a reference to the adherents of the Advaita 
doctrine here. Sankara does not accept Time; it is, according to 
him, an illusion, Vityatvam being included in Sa/yatvam. Comment- 
ing on Brahma-Sitra, I. 1. 1, Sankara observes :—/hatubhiiam 
Brahma-jigndsyam uityGuruttatuà na purusha vyapara tantram à 
chodané pravruttibhédat....Nityanitya vastu tivekah thamutrartha 
bhoga vir&gah wv Kala is not, according to Sankara, the Supreme Spirit 
regarded as the destroyer of the universe, a personification of 
the destructive principle. See Chap. X of the Bkagavad-Gita, where 
Sri Krishna says that he is himself Ka/a£ halayatamaham; akamevàa- 
&shayak kala, etc., (Of calculators of Time am I; I am also everlast- 
ing Time) Bhagavad-Gita, X. 80 ; 38. 

207 That is, such denial of Time. 

** Brihad. Upa, VI. 1. 4. 
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the Sakéi of Siva should be set down as the chief 
cause for the creation, etc., of the world. If such a 
view is not agreed to, then there is neither any 
binding character nor sanctity attaching to the Sruźis. No 
refutation (of this view) can be established as in fact such 
a refutation cannot be made. If it is sought to establish 
a firm conviction that there can be no refutation of this 
view, then it should be understood that such a refutation 
does not exist. 

Throughout the Svwéis there is no other contradictory 
view to the chief one which shows that all results proceed 
from Siva (£arya darsanatak). Even if it is said that it is 
due to Aindvaala (illusion), then also it (the result) is estab- 
lished as being due to the Sakti of Siva (tackartrutvam). 
The direct agency of Māyā is nowhere mentioned in 
the Syuéis and Süstrüs. The non-agency (akartrutva) of 
Maya is stated to describe its exact virtues. To say 
anything contradictory should not be the skill of knowledge 
(Le, the aim of knowledge should not be to propound 
contradictory views). Under whose direction Maya acts 
is well established in the expositions of the (texts of the) 
Puvinas. Therefore to speak of Avidyà-Mayà is simply (to 
create) perplexity (or mere folly).?? It is said (in the 
Bhagavad-Gi)* that “the universe is without truth, 
without a basis, they say, without God; brought about by 
mutual union and caused by lust and nothing else.” The 
Linga-Puraua states :—In the event of correct knowledge 
developing on the lines of .Se$varüdvaiía, i.e., oneness of 
Tévara with the world (Z4, identity of Iévara with the 
world) then the whole world will be perceived to be made 
of Siva (or full of Siva, że. consisting of Siva) Any 
LLLLLLLLLLLLLLLLLC a EE E E 

209 To create a delusion of mind which prevents one from dis- 
cerning the truth. 


210 Chap. XVI. 8. This verse is, it will be seen, quoted by 
Sripati in support of his view, without comment. This is so, because 
it is in itself a denunciation of the view that this universe has come 
about haphazardly. 
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knowledge formed which cripples the main thought leads not 
to the (realization of the) true form (or its natural state). 


Nowhere in the Sdséras should you form a dualistic 
view beyond Siva as the Supreme Cause. The Syuzi says 
that no other view should be established in Védic siddhanta. 
Thus it is not meet to conclude the discussion on the basis of 
the Avidya-Maya (theory) of which (the theory of) Jiva-Iévara 
is a reflection (Avidyd-Mayipratibimbita ivésvaravadd 
na yuktak).** 

The body which is perceptible through the knowledge 
that it is "I", could it be a reflection of avidyd (illusion) ? 
Could it be a reflection of az/a££avaza (mind)? Or could 
it be chazfanya (consciousness) which is inseparable from 
anlakkavaya, which (again) is inseparable from avidya? 
Or could it be that Isvara, a reflection of Maya, which 
is inseparable from him? Or could it be that both of them 
(Isvara and Mäāyā) are naturally subject to upadhi (a 
virtuous reflection)? Or could such an wpdadhi be maya, 
avidya, or antahkavapa? At any rate it is not gross 
upüdhi (sthiilopadht), for -it is unable to travel into the 
higher regions, because it is said Kary0pddhivayam pwah 
haranopadhiy īśvarah itj—this jiva is the effect and 
lévara is the cause. It does not hold good in the 
case of pratibimba (reflection). Because, it is said that 
Brahman is formless (#trtipatvéna) and Maya is asat 


RR 


(unreal). Therefore there can be no pratibemba (reflec- | 


tion) of such a thing (Ze, a formless or an unreal thing). 
It must not be said that it is the pratibimba of water 
in the sky (jalakaSa pratibimbavat). Things are invented 
as we fancy them ; there can be no reflection for a formless 
sky (zirüfasya à&ü$asya pratibimbasambhavat). 

Even if such a falsified reflection is assumed, then, 
it would be only dhvané (delusion). It cannot be said 
ss Sen ne LI e e eL 

211 Sripati’s position is that the theory of Avidya - Maya is 
unnecessary to postulate the position that jiva and Ifvara is one, 
for, according to him, jive and Isvara are already one in Siva. 
Avidya has to be postulated if Maya is to be assumed, 
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that as the image of the sun is seenreflected in water, 
likewise the reflection of the air is also seen init. An 
image that is seen in a mirror through reflection cannot 
be actually seen (when itis removed); likewise it would 
not be meet to postulate that we could see a reflec- 
tion of. Brahman who is all-pervading. In which (the 
latter) case it could not be said that the all-pervading 
nature connected with Brahman can be possibly reflected. 
Even if it were possible, the sun's disc (srabhdmandala) 
is incapable of exhibiting such a reflection. 


Moreover, both in the Svu¢z text Guhdm pravishtau 
parame parvardhé\*** and inthe Sūtra Guham pravishta- - 
vathmanau hi taddaríanàat,?? it is laid down that 7tva and 
Tévara live together in the same place (é4a¢va).. But such a 


_ thing cannot be accepted as right, because dzmdéa and prati- 


bimba could not be lodged in the same place. Further, if 
maya and avidyé are assumed to be dcmba and pratibimba 
and 7iva and Īśvara, in the event of the destruction of maya 
and avidyd, can it be they (7#va and I§vara) have attained 
moksha? If that view is accepted, then mdksha is the 


- destruction of 7v and Iévara. Then we will be entering 


into the precincts of the religion of Püshanda Bauddha, 
(ze. heretical Buddhistic faith) Then, according to 
the saying Atmahananam apurushartha iti," * moksha will 
have to be understood as being self-destruction (apuru- 
sharthatva) which is absurd, when 7$v« and [ga come into 
destruction, then no one will seek the benefits of 
Paraloka (z.e. the next or future world) Then, one 
who is desirous of m6ksha will no longer attempt for it. 


212 Kathavalli (Kathopa.), 11.1. The full text is Ritam pibantau 
sukrutasya loké guham pravishtau paramé parārdhēı iti. Sankara begins 
his comment on Srahkma-Sutra I. 2.11 with this quotation from 
the Kafhazalli, remarking “Thus the Kafhavalli reads,” etc. 

213 Brahma-Sutras, 1..2. 11. 


*™ lt is a common saying suggesting that self-destruction results 
in the non-realization of any one of the four principal objects 


_ Of human life, że., dharma, artha, kima and moksia, 
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Both existences being false, every one will have to be 
contented with the present world. Then, when nobody 
attempts (70ksha), emancipation (zvritti) will be removed. 
Every one will think that there is no binding for the 
virtuous and the wicked. . Both being false and without 
any difference, nobody will enter into it (#dksha), while 
this view prevails, the right path will not exist. The 7124 
will have no more to be considered as pratibimba. Then 
the Sra text which begins with Sa démd iti will have 
to end by saying Na tattvamasi. The objects that are 
reflected in a mirror, such as fire, etc., shall have, as 
cause and effect, no effect whatever. Then great contra- 
diction will arise from the Svat: text of Antaryämi 
Brahmaya regarding the text YO wignané tishthan i5. 
When the pratibimba (reflected image) is affected by 
Maya, there will be no unity of 7: (and Isvara) and 
there will be no more dandha, moksha, sukha, duhkha, etc. 
Thus, therefore, the argument on the side of pratibimba 
cannot be availed of with advantage. 

If we accept the argument that neutral objects 
(jada) are also capable of possessing chaitanya (life), 
then even ghata and pata (pot and cloth) will have to 
be considered to be possessed of jivatva. Therefore 
even though undivided, the same objection holds good 
and therefore it is not meet (to acceptit).%° The Syuzi 
text goes: Ekadha bahudha chaiva drisyate jalachandravat 
iti, It appears in one way and in several other ways 
just as the moon is reflected in water. This text 
strengthens the evidence in support of the view put forth. 
According to the maxim that an object that is compared to 
anything cannot possibly bring out all the points in 
the object with which it is compared to, Brahman is, 
by his universal existence, perceived to be generally so 


ue 3:7. 050 orat ode edP URN LLL 


215 Prihad. Upa., II. 7. 22. 
216 ‘That is, even if jage and chaitanya are taken as inseparable 


from one another, then too the same objection that neutral objects 
like ghafa and pafa cannot be possessed of /ivatzya holds good. 
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existent. According to the .Swe text Méaydbhaséna 
jiveSau Řarōti ifi, the reflection of Māyā makes and 
unmakes both the iva and Ja. We cannot postulate 
any invented opinion. The text Gud gnau dvau ajavisa- 
gisau iti?!" is greatly contradicted if the above view (that 
jada is possessed of chaitanya) is held. The compound 
Mayais made up of mam Stvam ayatili maya, i.e. all 
that which proceeds towards Siva to join Him is mdya 
[Mak (9) signifies Szva ; and Yah (4:) signifies one 
who goes or moves]. From the root Aya Paya which 
means ¿o go, comes the word Maya. The PragavürtAavi- 
varana quotes in the Nighantu from which we learn 
that makara (the letter ma) includes ‘ Sambhu, 
Brahma and Chandra". In the Svut text Akard Brahma 
U£àüro Vishuukh Ma£àro Rudrak, the word Mäyā means 
the Sakti of Paraśiva (Paraśiva aktik). And this 
Miya flashes from the light proceeding from Paramēśvara 
and exhibits itself in the form of 7tva and Jáa. Thus it is 
established in two different forms. If this is not so, 
all the .SvuZis are contradicted. As stated before, there is 
no misconception in understanding that Satya and Ananda 
(on the part of Paraméévara) are the causes of the creation of 
the world. For they are the prime virtues of Paramé$vara, 
just as the red hot iron keeps bothits heat and light (ż.e., 
they two being its properties). Therefore it is possible to 
say that the world is capable of being the agent for creation 
just as a pot, etc. (ghatddivat) are, i.e., just as the pot 
or other like thing is the outcome of the earth of 
which it is made and is capable of being made into a pot. 
Anyhow creation of the world, etc., are entrusted to 
Prakriti. But subsisting in different receptacles cannot 
be said to be equal to the suaviipalakshaua of Brahman ; yet 
under the will of Param&$vara, it is the cause of creation. 
While it is understood as different from the properties of 


ERU EE 

?" Gna isthe wise and Agna the ignorant. The wise and the 
ignorant are proved to be both lord and the servant—ajaviva 
represents the Brahman, the happy one and az:fa, the unhappy one, 
Anisatvamcha Duhkhitvam. 
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Iévara, the quality of being different (J4innaiva) is only 
an incidental quality (tatastha lakshanam).2** Without 
transgressing (or violating) the original idea, it comes to 
mean separate property (pratyéka lakshanam), generally 
known as jagat janmidikatvam, i.e., the property of creat- 
ing the world. It has only a property for creating; it has 
not got the property of destruction and should not be so 
understood. An agent which is a cause for creation has, at 
no time, the power of destruction. Till then (upto the time 
of destruction) the cause for which it is the agent, creation 
and existence (wépatti sthiti), should be agreed to as being 
its natural properties. The material cause (vpädānza £üraga) 
alone is not the entire property (of Siva).? Yet according 
to the maxim that Prakriti is always subject to changes 
(vikāra), it does in no case come in the way of the concep- 
tion of establishing unity (z.¢., it does not contradict the 
conception of unity). Brahman, though different from Pra- , 
kriti and its quality of being the material cause, yet sustains ` 
both. Just as the potter in producing a pot and a king in 
his royal position, so in the same way we have to understand 
the power of creation and existence as material cause in 
Prakriti. As regards svariipa lakshaya, the natural charac- 
teristics (of Brahman) as enunciated in the Syu: text 
Satyam gnünamanantam Brahma iti”? Brahman is in Satya, 
Gnana and Ananta, i.e. Truth, Wisdom and Eternity. 
Satya etc., are his svaviifa (natural characteristics). This 
is a mere truism (safyavaddé). Though the world appears 
not-to be from its character a separate thing proceeding from 
Paramaégiva, yet its realization consists in knowing that it is 
one with Paramagiva, in his natural and inseparable charac- 
teristics (Szvasvarüpam abhédé). In other words, it is the 
chief characteristic (gua) and form (44ava) which should be 


318 That property or /akskaza which is distinct from its nature, 
and yet is the property by which it is known, e.g. gandhavatvam 
in the case of Prithzt. 

219 & va has other properties also; of his properties he has 
endowed Prakriti with the quality of being upadana karaua. 

220 T'itti. Upa., Brahmaudavalli, II. 1. 

22 FC 
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understood as existing in association with Siva at all times, 
But if it is said that it can also exist independently of Siva, 
it is not so. For, wherever a material is demonstrated, 
there its property also is seen combined withit. Whenever 
an object is to be explained by an exhibition of it, then its 
property should also be understood as co-existing along with 
it. For example, if one asks, “ In this stellar sphere, who 
is the Moon?” the answer is ‘‘ That body which exhibits 
light over a large tract of space, that is the Moon." Else, 
it cannot be proved in any other way by evidence except by 
its power of luminosity. Nor can any other body be made 
to assume the characteristics of the Moon, possessing its 
luminosity. Nor can it by any other way be explained to 
one who had never seen it, to bring to his knowledge the 
form of the Moon, in reply to his question. In reality, all con- 
troversies end in establishing the chief properties contained 
in the objects exactly in the same proportion as they areseen 
existing everywhere. That object is realized by enumerating 
its characteristics. In this world all objects possess their 
properties in their entirety and not in their divided parts. 
And nobody has had experience of their existence in the latter 
condition. "Therefore the mere existence of (certain) pro- 
perties in an object enables one to explain it through 
examples. The words .Sa£ye, etc., primarily denote the 
thing (or object) Brahman (Bvakmapadirtha). The thing 
Brahman, therefore, does not include all the thousands of 
things related in the .SzzZs.*** ‘Though there are actually 
existing several of them, if it is asked how these several of 
them could be understood to be as one undivided whole 
(Akhanda bodha), the answer is we have to understand it 
from its characteristics. For it is said in the Szeadva:/a 
Prakigika:—Hyupiyaslu vaisishtyamakhanda chandra- 
jratipattau tachcha virodhat chandré na jayaté. Sattoddt- 
vakye tvanantad: padair vaiéishtyam badhyala iti eténa séva- 
nàdi lakshanasya nakhaudarthakatvam | sévanadvanidinan 


?:: That is, we should understand that Brahman is one 
though it comprehends many. This leads the commentator to 
Akhauda, etc, ; 
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samuaaya viipatvéna — abkaudàürthatvdbAüvdditi V While 
everything is seen under the influence of the luminosity of 
the Moon, it cannot be said that that luminosity is not pro- 
ceeding directly from the Moon itself. While Truth and 
other expressions are endless in number, including the 
descriptions of such things as are of a contradictory nature, 
yet it should not be held that different characteristics show 
different objects other than Brahman. A close examina- 
tion of the nature of such different characteristics on the 
whole proves that there is no other one undivided thing 
(akhandirthatvabhavat). : 

Therefore, itis held as disproved that by the mere 
enumeration of the characteristics of an object, it cannot 
be admitted that what we mean by the entire object (4kaz- 
dārtha) is expressed. However, that single characteristic 
denotes a particular object in a. particular disputation; the 
characteristic was never intended to convey the meaning in 
only one sense. The expressions Sa¢ya, etc. used in a 
particular sense for conveying a particular meaning cannot 
be held to convey different meanings. While a word is 
capable of conveying several shades of meanings according 
to its characteristics (/akshaza), we cannot hold without 
contradiction that whathas already been expressed is the only 
way in which it could be interpreted. It does not thereby 
contradict its original characteristic (za cha vazyarthyam). 
By the word Satya is denoted that it does not include 
Asatya. By the word Guana, all lifeless things are exclud- 
ed,?*? and the word Ananta (endless, eternal) includes all 
things limited in time. These words always avoid contradic- 
tion, difference in interpretation and redundancy. By the 
word exclusion (vydévrudtih), what is to be inferred? Is it 
exclusion from Brahman or not? If it is the first (z.e., 
Brahman), all the .Sru£is that declare unity (az£ya) are 
contradicted ; if it is the second, then the same appearing as 
a different one, shows uselessness (or unproductiveness) 
(vatyarthyam). If it is said that in the same there should be 
extend to Jaga. : put 
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both praziyogs and anuyogt (being counterpart of a thing 

and being united with it), and the power of pervading all 

over (pratiyigyanuy0gt karana vyüpatüdi) then such a 

word is of no use. Nor can cause be then said to be a 

separate Dharma (characteristic). In this way, if while 

contradictions point to difference in Brahman, the same 

expressions denote the contradictory sense which is of no 

use. With this very idea, it is said in the S:vddvaita 

Prakisiké:—Sangrahah avisishiam aparydydnékasabda- 

prakasitam ekam | vedantanishthitam akhaudam pratipédiré 

iti u In short, that is the only one which is avcSishtam (not 

capable of being distinguished), aparydyam (not capable of 

being otherwise interpreted) and anékasabdaprakasitam 

(which many words display as the only one); which the 

Védanta particularly reveres and salutes, that undivided 

One, forms its sole fixed subject. Therefore it is declared 

that Saya, etc., form the chief characteristics of Brahman. 

If it is said that according to the text Y'a/0 janma tat 

- Brahméti, etc., that it is to the original (4dyasya Brahmauah) 
four-faced Brahma, that these characteristics apply, then 

it is replied that itis not so. For it is contradictory to 

the Syutis, yukti (reason), and azubhava (experience). 

Then, what is meant by the Adyatvam (beginning) as 

applied to Chaturmukha (the four-faced Brahma)? Is it in 
reference to sarvakaryapékshaya or chélanapékshaya? Not 
the first; for the text Atmana ākāśah sambhiitak iti??? refers 
to Bhiitasrishté (the whole class of dhiadas taken collectively) 
which is stated to be the first among the created. It 
must not be said that Bhita srishti is after ZZzrauya- 
garbha svishti,?** for Hiranyagarbha who embodies the 
spiritual character of svishti in its entirety cannot be 
supposed to have been subsequent to  Z/ü/a svishtt. 
Therefore Bhiita svishti cannot be earlier than Hiranya- 
garbha srishit, as there is nothing to prove such a thing. 
If Bhiiéa srishti is, notwithstanding, taken to be earlier in 
OOOO A A 


223 Tail, Upa., II. 1. ; 
224 Hirauyagarbha; Name of Brahman as born from a golden egg. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


| 
| 


v 


INTRODUCTION . 841 


order to have a knowledge of the characteristics of 
Brahman, then, it results in no consequence. Dasaratha 
and Vasudéva are considered to be the parents of Rama 
and Krishna for certain purposes; and if this is acknow- 
ledged to be so, then Sevvagnatva?®® cannot be established 
in Rama and Krishna. As in the case of Rama and 
Krishna, Chaturmukha is much higher than the one 
represented as his originator. The Syuzi text goes :— 
Vishuoréva hiranyagarbhitpattih iti. From Vishnu only is 
Hiranyagarbha srishti. This is also to be similarly under- 
stood. Other Sruti texts declare :— Yo dévünüm: prathamam 
purastat V Visvddhiko Rudr maharshih | Hiranyagarbkam 
pasyata jäyamānam W?* Sa nō dévak $ubhayà smrityð sam- 
yunakiul The meaning of the first of these texts is as 
follows:—The Maharshi Rudra is greater than the 
chidachit prapancha and far beyond the universe ( Visvas- 
mat) and also the All-knowing author of the Vēda 
(Savrvagnatvddind). Then as to the second text, Parama- 
Siva is the first of all Dévas, Indra, etc. Siva produced 
out of his wil  Hiranyagarbha and the four-faced 
Chaturmukha in the form of Prakriti and taught him all 
the spiritual knowledge, Véda, etc., out of his favour. 
Let that Siva protect us, out of His unlimited grace, by 
disentangling us from the entire bondage of samsava and 
granting us that pavamdnanda svariipa as the result 
of the spiritual knowledge derived from the Védanta 
and the Agama, and bring us into unity with Him. . 
Accordingly texts like Fo devàzàm prathamaschodbhavascha\ 
Visvadhiko Rudvo  maharshih and Hivanyagarbham 
janayümüsa piirvam V should be held to denote that 
Hiranyagarbha came into svzshti as the result of creation 
by Mahésvara. Such a meaning cannot be held to be 
unreasonable. 

However, there is the text of the Wahdpanishad :— 
ER6 ha vai Narayana asit\ Na Brahma nz$ano nügnishomau 
nemédyava prithivt itii Narayana was the only one who 

"5 Mahopa., I. 12. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


342 INTRODUCTION 


existed (before the creation). Neither Brahma nor lévara 
nor Agni nor these others (pointing to them) nor the 
sky nor the earth existed (before the creation) It is 
here shown that Narayana alone was above all existent 
as the Supreme Spirit, the greatest, before the creation. 


_ And then there is the text Ndvdyauat Brahmé jäyatēı 


—— 


Narayanat Rudro jayaté iliu From Narayana was born 
Brahma and from Narayana was born Rudra, which 
proves that Narayana is the All-Cause of everything. 
And then it is also stated, in the text of the Upanishad, 
Atha kasmaduchchyaté Brahma brihantohyasmin gundh ?? 
iti, from whom else could Brahma in whom are so many 
of the greatest good qualities (6rthanto guzük) have been 
born; whereby for Him (Narayana) alone is ascribed the 
fullest good qualities. Again, according to the text 
Tadeva Brahma pavamam kavindm *** n to the all-knowing 
Brahma and others, He (Narayana) alone is Para Brahman. 
Further in the text, Ajasya ndbhdvadhytkam arpitam 
(yasmin visvant bhuvandni tasthuh).*?° In the navel of the 
Unborn, one chief stock took its origin and in it the whole 
universe and the worlds existed. Again, in the text Artas- 
samudre manasà chavantam Brahmanvavinda dasa hotarani- 
ane iti" While under the ocean, He (Narayana) was going 
about thinking, Brahma and the ten sacrificial agents were 
born. It is said that the quality of lying in state in the 
ocean has been ascribed to Him (Narayana) by the learned 
through usage, and it applies to Him only in particular. 


In texts like Va sannachasaschchiva éva kévalah 
Brahma Vishnu Rudréendrasté samprasüyante ?** 1 Sadéva 
saumyedamagra astt iti,” the reference rightly is to the same 


231 1 


227 deniveshma. 

ss Mahopanishad, I. 6. 

229 The full text is not quoted by Sripati Pandita. It is quoted 
by Anandatirtha in his Brahma-Sitra Bhashya wherein he asserts 
that Vishuor hi lingam, that Vishnu alone is Linga. (Rik. Sam. 
10. 82. 6.) 


220 Taitt. Ar., III. 11. 1. 231 Svea, Upa., IV. 18. 
282 Atharvasiras. 238 Chch, Upa. VI. 2. 1. 
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One, according to the Chchagapasu Nyaya. By the compound 
word, gachchantili "gauriti, what is meant is that which 
moves about, Ze, cattle. Though it might convey a differ- 
ent meaning, yet it is understood to be a cow for ordinary 
Purposes. . Similarly, the word Brahman, though it implies 
the four-faced Brahma, Pranava Brahmana, etc., yet, it is 
understood to signify only Narayana, who is distinguished by 
all auspicious and good qualities and attributes. If he is, by 
Yégariidhz,?** stated that he is the sole cause of creation, 
etc., of the world, and to him only it could be well applied— 
2.€., the cause of creation—then we say, that “ Vishnu has no 
such Brahmalakshana in so being the cause of creation” 
(z.¢., He shows no characteristic of Brahma to be the cause 
of creation) Because Vishnu Himself is stated to have 
been born subsequent to the Sahshina svishti (subtle 
creation) his creation being the first of the Dēvādi 
svishtt (z.e., creation of Dévas and others) For we see 
in the Rig-Vēda, the birth of Vishnu described in the text 
Vishwuriththa paramasya vidun jato brihannabhipati triti- 
yam \ iti. The meaning of this text is this: pavamasya, 
mahesvarasya ; tttham bhivéna ; vidvàün, vétta ; brihat, Vish- 
vuh, Adi-Vishnuh ; jatassan; tritiyam, Kailasam; abhi- 
pati, rakshati; brikat $abdena, Adi-Vishnuréva vyapadi- 
$yate. Mahe$vara, thus thinking out of His mind, Vishnu 
being born, controls the third part (of the creation) consist- 
ing of Kailàsa; the word rikat hereis to be understood 
as meaning Adi-Vishnu.*?5 


234 Yagarüdhi: Whenit is used. in regard to a word, it means 
having an etymological as well as a special and conventional 
meaning, e.g., the word Pankaja etymologically means “ anything 
produced’ in mud"; but in usage or popular convention, it is 
restricted to some things only produced in mud, such as the lotus; 
cf. the word a/apatra, parasol. 

235 One of the meanings of the word Brihat is Vishuu. Brihat 
literally! means /arge or great and it applies to Vishnu. He is held 
to be possessed of an immeasurable or all-pervading body. It is from 
the root d7i# which means grow or shine, and from it is derived 
Brahma and Brihat, where the root idea is growing or expanding or 
shining everywhere. 
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In texts like Mambo Vishuavée brihaté karmi V Brihatté 
Vishu Sumatim ühagümahé itii *** there is no ground for 
leaving out of account the existing evidences in support of 
the statement that the Eternal ParaméSvara is the sole 
author of the creation and ascribing invented proofs 
for the position that Vishnu is the author of the creation. 
But some timid people may question, with doubt, how 
could one who has no birth at all, have been born? 
In the text of the Svétasvatara Upanishad we read, 
Rudra yaite Dakshinam mukham tēna mam pāhi nityam 
iM" It is here said that Mahésvara alone is termed as 
Ajüia. And therefore the statement that Sambhu is 
the creator of Adi-Vishnu is right. It is also seen in the 
following text of the Vajur-Véda:—Somah pavaté janita 
matinam janita divo janitügneh janiti stiryasya jani- 
l&ndrasya janitotha Vishnun itii As also in the text of 
the Atharvana Véda:—Dhyivitesinam pradhyiyitavyam 
sarvamidam Brahma-Vishuu-Rudréndrasté samprasuyante 

iz! Siva alone is the sole cause of creation. Further 
the text Siva éva kevdlah implies that Siva alone is the 
author of Sandtana srishti 9" (ie. Eternal Creation). 
Also, in the text NMérayandt Brahma,*** where Brahma is 
described as derived from Narayana (creator), it must be un- 
derstood as referring only to subsidiary creations (7.e., after 
the original). For, it is thus supported in the Vayaviya Sam- 
ita of the Saiva Purana :—Trayasté kavandtmand 7atah 
sikshin mahéSvavat | Charücharasya visvasya sargastht- 
tyantahetavak | Pitrü niyamitak piirvam trayðpi trishu 
karmasu | Brahma sargé Haristriné Rudrak samha- 
vane punah | Tadüpyanyonyamütsaryüt anyonyatiSayartht- 
nah | Tafasü toshayitud tam pitaram Chandrasēkha- 
Tam Brahma Nérayanat pirvam Rudvah kalpintare- 
"sat | Kalpāntarë punar Brahma Rudra Vishnu 
MEI E o a uM 

29» Rig-Vēda, 
a As opposed to Sakshma srishfi above spoken of. 

Add here jdyai@ which is omitted. A quotation from the 
Mahipanishad (Mahanérayandpanishad). ‘The name Warayaua is not 
ordinarily mentioned as too holy for mention. 


- 
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jaganmayak V Vishuuscha bhagavan tadvat Brahmanam 
asrujat punak\ Nardyanam bunar Brahma Brahmanam cha 
punar Bhavak itiV Moreover, texts like Sa Brahma sa Sivak 
séndrak sõksharah Paramassvarāt iti, etc., and hundreds of 
other Srući texts declare that Brahman is beyond the 
Trinity (Mūrtitraya). Likewise, in the Näāräyana and other 
Upanishads, Narayana is not so stated, 7.¢., as being beyond 
the Trinity. The Mandikya( Upanishad) text > —Prapancho- 
pasamam Sdntam Sivam advaitam chaturtham manyani sa 
A tmü sa vignéyah, 23° | Szoo' dvaitak itiu and the text Dhyayi- 
tésdnam pradAyüyitavyam | Sarvamidam Brahma Vishnu 
Rudréndrasté -samprasūyantē iti?* Wand other texts fully 
prove Siva to be beyond the Trinity and therefore for 


Him alone does Parabrahmatva hold good. Likewise, 


it is said in the AnuSdsanika (parva of the Mahabharata) :— 
So'srijat da&shimüt angüt Brahmdnam lokasambhavam | 
Vàma pürévàt tathi Vishnum lokarakshürtham. Iáoarah| 
Hridayat kilarudvikhyam itiu Here the creation of 
Rudra is referred to as being Kalarudra and not Siva. 
Else, a timid (īru) man may doubt as to how an unborn 
one (Siva) could have been born, being contrary to the 
Svutis. Nor can the birth of Vishnu be taken to be an 
avatar. For itis against the Svu¢i texts above quoted 
(Sruti texts such as Vishuzuritthd, etc.). 

Moreover, in the Atharvasivas (Upanishad) there is 
the text:—Akdranam kavandnim  dhyütà kivanam tu 
adhyéya iti, where the termination ¿u signifies the peculiar 
lakshaya referring to Sambhu, which is beyond the reach 
of all others. But in the Svué text (E46) Narayana asit 
24, whereby Narayana is to be taken not as always 
existing but born as only the first incarnation after the 
Siikshma srishtt. (Vishnu belongs to the future and not 
to the present or the past.) In texts like Sa&er asié 
Parāśarah iti, etc, on the basis of the Chhdgapasu nyāya, 
the words Sadātmā, Ndariyana, etc, only signify Siva, 
and none others, for it is supported by the texts occurring 
in the Katvalya—Sarv0 vai Rudvah, and Sa eva Vishuuh 


239 Mand. Upa. 1. 6. 7. 240 4tharvasiras. 
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sa pranah sa kalo gnik sa chandramah ttt. Also; in the 
Atharvanasikha, we have the words of Siva Himself :— 
Ahamēkah prathamam Gsam vartimi cha bhavishyami cha 
nanyak &aáchin matto vyatiriktah iti”? In the Zarivamáa, 
it is said:—Van¢ ndmdnt Govinda tava loké mahiyaté ı 
finyéva mama mümüni natra karya  wichüragü iti | 
Here Siva says to Krishna that whatever the names 
by which Govinda is distinguished, those are the very 
names of Siva also. Jaimini, Bhatta, Bhüskarüchürya 
and others who were well versed in the Védas:and also in 
the full and established meaning of the four Vēdas : 
have laid down that Parabrahman is none other than Siva : 
alone. Also, in the Sū/æ Spmhita it has been stated 
by Vyasa that Siva only is Parabrahman, in whom 
complete Brakma-lakshava, such as creation, protection 
and destruction are combined and that this is indisput- 
able. Further, the following Sruti texts :—Dhyayilésanam 
pradhyiyitavyam sarvamidam Brahmi Vishnu Rudrén- 
dristé samprasiiyanté | Sodmah pavaté janitimatinam | 
Ksharam pradhinam amrutiksharam harak Esharütmüna- 
wisate deva kah | léíünah sarvavidyanim lívarah sarva- 
bhatinam Brahmüdhipatir Brahmanodhipatir Brahma Sivo 
më astu Sadasivom' Eko hi Rudr na dvitiyaya tasthuh | 
Ya imān lokan tata tSaniyuh janamWyuh. ....yassavvan 
lokanisata Sanibhik pavamasaktibhik V. Véshamisée pasupati 
jaéünàm chatushpadamuta cha, dvipadam | Prapancho pa- 


“Samam Ssintam Sivamadvaitam chaturtham manyanté \ 
Nidhanapatayénamah\ Nidhanapatintikaya namah \ Sarua- 


bhiitadamantiya namo manõnmanāya namah iti \\ and many . 
like collections of other Syuzi texts establish that Siva - 
alone is the chiefcause for the creation of jagaz, etc. . 
(Jagadjanmidthétutva vyapadesaz), One alone shines in ` 
his all-effulgent nature without lessening any part of : 
his character, creating the world under the name of ` 


_ Bhava by his Rajasa quality; protecting the world under : 


the name of Mruda by all his Sdadtorka qualities ; 


241 I was the only one who was at first; who prevails now; 
who is going to exist in future and there is none other beyond me. 
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and destroying all the creation under the name of Hava 


.. by all his Tāmasa qualities and being overlord in all. 


, his three-fold qualities, keeping in himself his own Sakti 
intact. Verily it has been said in the Mahimna- 


stava :—Vi$votbattau Bhaviya namõönamak ı And there- 
fore also in the Swivégama it is said :—Sarvaguala 
tripltr anddibidhak svatantrata nityam alupta Saktih \ 
Anantasgaktischa vibhor vidhignük shadahur agas, mahe- 
$varasya | Vadbhaktasthalam zyükuh tat sarvagnatuamu | 
chyaté | Yaumahésvarakam nama sā triblir mama Sankari \ 
Yat prasadithidham sthinam tadbodhé mé niran£u$ak Yat 
brünalingakam nüma tat svütantryam udàhritam \ Yad 
asti Saraqgam nama hyalupta Saki truchyaté V Vadaikyasthina- 
mirdhastha hyananté sakliruchyalé | Etadangasthalam dévi 
guhyat guhyatamam param itin : 

Thus are established ali the characteristics, such as 
Sarvagnaiva, ctc., and jagadjanmadi kāranatvam (creation, 


- etc., of the world) in Siva alone and in none else. 


Siva as Para Brahman. 

Having thus discussed the attributes of Brahman and 
establishing them, Sripati proceeds to deal with the source 
of all knowledge relating to him. Commenting on 1. 1. 3, 
Sàstra yönitvāt (Because the astra forms the source—of 
the knowledge relating to Him), he initially remarks that 
texts like Asya mahat bhittasya nifvasitam &ladrigvedo 
yajurvedassimavéedak iti—These Rig, Yajur and Sama 
Vēdas which are the result of the inhaling breath of that 
Great Being, form the subject-matter of this Sütra. In 
other words, Sastra is the source of all authority. For 
Sastras, such as the Rig Vēda, etc. the source and cause 
is Siva. The Sruti text goes Sivd maméva pitarah 11,5? 
I am the Father (cause) to whom Siva is referred. Therefore 


. Nigama and Agama are paramount authorities, Siva being 


the chief cause of creation, etc. Here the.Svuis determine 
the applicability. Texts like the one quoted above ` 
prove Paraméávara to be the chief source (cause) for the 


2342 Rudrachamaka. 
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Vedas. Texts like Vachaé virüpa nityayà iit prove the 
eternity of the Védas. The question whether we could 
appropriately say that Paragiva Brahman is the chief cause 
for Nigama and Agama is one open to discussion. In the 
Smritis itis said Andadtnidhina nityà vagutsrishta svayam- 
bhuva | Adau védamayi divyā yatah sarvak pravrittayah iti | 
From that Svayambhi, came out that ever-existing and eter- 
nal speech, whichwas in the beginning the effulgent Védas, 
wherefrom all took their origin. Here the Véda is stated 
to be eternal. This shows that the birth of Paraméévara is 
not true (aframanya). He had no birth of a Paurushéya 
character (Z4, He had no human origin). And, therefore, 
if it is said that the Védas also are equally as eternal and 
then we propound the following Siddhanta:—lIf it is said 
that the Védas exist by themselves, it would be against the 
Svuti text Sivd maméva pitarak. And also in the fourth part 
of the Sama sakhd, it is mentioned that they (the Védas) are 
stated to have been possessed of angas, Sarira, goltra, varia, 
etc. These denote that the former (portion) treats of the - 
first creation and the latter generally treats of the (subsequent 
or succeeding) creations. Those (the former) form their 
characteristics denoting a cause showing a sign (of szzs/z). 
Texts like Atmana akasah sambhiitah iti *** state that the sky 
and the other elements were created by the order of 
.Parame$vara as the sole cause. Ifso, how can the Vēdas 
be called Svayambhiitam, t.e., without origin (apaurushaya) ? 
The Szzzizs enunciate a similar position in the text. 


Ashtadasanàm étasan: vidyindm Brahmavartmanam \ 
Adi£artà Sivassakshit Sūlapāniriti Sruti V 
Sadyojaténa Rigvëdam Vimadévéna Yajusham | 

A ghovéna tathà Sima Purushénatvatharvanam ll 
Téünena mukhénaiva himikadyagamim tatha | 
Janayamasa visvesah sarvasiddhipradayakah V 
Vimarsaripimt Saktih Stvasya paramatmanah | 
Nigamagamariipa syàt sarvatattvaprakasint t 


243 Taitt. Upa., II. 1, 
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Tasmat védigamirthéshu yah kuryat bhedabhivantm | 

Sa sahasrakulam ghoré narakà patati dhruvam \ iti 

Therefore Paraméévara is the sole cause for bringing to 
light, in continuation, the former and latter parts of Nigama 
and Agama, by means of that SaZZi that is inherent in him. 
And in him lies all the power of bringing to light every 
kind of knowledge. Therefore there is no contradiction 
between Szu£i and Agamas with regard to whether Para- 
méévara is born or not born (jaxyatva and ajanyatoa).?4* 
Further, Sruti texts like Nasannachdsat Siva éva kévalah\ 
Nanyat kinchanamishat\| Néha nünüsti kinchana\ Natu- 
fat dvitiyamasti u iti enunciate clearly that none -other 
created the Vēda and that it is eternal. If it is then asked 
how such statements ought to be reconciled, then we say 
that Sruti texts like Sarvam khaluidam Brahma Sarvo vai 
Rudrak \\ iti, etc., distinctly hold out that Brahman is the 
sole Creator of cZavückara prapancha (the living and the 
lifeless world). If so, these contradict. the other set of 
Svudi texts, according to which the world is stated to be 
unreal (;z£hyàparatoam) As to this, we say that that is 
wrong ; because even prior to the time that creation became 
manifest, the world was existing in a very shortened (sam- 
kuchita) form (rüga) in the Saké of Mahéévara himself, 
therein containing all the elements of Nigama and Agama 
and others as if in the form of a seed ready to sprout up. 
Sakti and Paramé$vara are never different, for it is said in 
the Syuti text :—Paràasya sa&tir vividhaiva $rüyat& svabha- 
vifi gnünabalakriyà cha \*** 

Moreover, if it is doubted, as to how Véda could be 
called Eternal, when it is simply a resonant sound implying 
Sabda, buddhi and karma (words, knowledge and actions) 
and only lasting for a limited time in its three forms of 


244 Some Srufis hold He was and some others that He was not 
born. Sripati’s view is that He was not born. . If that is so, there 
is really no contradiction in the Srufés on this point. 

245 ‘his is the last line in the Chchdndogya text beginning with- 
Apani padd javand grihilà and ending with svabhaviki gnanabala- 
&riyà cha which is all that is quoted by Sripati above, 
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existence, then we say there is no reason for any such 
doubt. We say this, on the basis of the maxim Kdrana- 
satyatue karyasya saiyatvam, the cause being true, the 
effect also should be quite true. It is indisputable that 
Sakti in Param&$vara, which is the cause for all the 
Vēdas, is Eternal, from which it follows that the effect 
(of that Sa£Z) also should likewise be Eternal. Lord 
Mahéévara’s statement that Brahman is z2tya-mukta buddha 
and guddha by svabhdva and is manifest at any moment 
and intimate with all is verily true. But that statement 
which people put forth attributing vdga, dvésha and 
pasabaddha, qualities which are exhibited by Paurushéya, is 
untrue, because it is only a statement of the ignorant 
with evil thoughts. Therefore the Védas are decidedly 
eternal. Moreover, the Védas having determined to 
extol Parame$vara and none else, they keep constantly 
praising Paramésvara regarding his unending eternal propi- 
tious qualities and like so many poets continuously extol him 
without a break. 
— Further, the smearing of the Bhasma (sacred ashes) 
is heard of in the Védas. In the text of the Svéda- 
Svataropanishad, Triyayusham Jamadagneh Kasyapasya 
triyayusham |  Yaddeoünüm iriydyusham | tanmé astu 
triyayusham iti W?* the word ¢riyayusha is interpreted 
to be Zzya£puzdra, a triple cross-wise or horizontal 
mark. In the Yajurvéda, we read :— Münastobéti mantrëna 
mantritam Bhasma dhavayet | Urdhvapuudram bhavet 
süma madhja pundram yajimshi cha | Adhah puudram 
Richas sübshàt tasmat pundram triyayusham Viti. Further, 
in the Bodhayana sakha the following occurs :— 

Tam và étant vudrabshünz yat trayo veda dAürayanti 
lasmüt déva dhürayanti| tasmat tani dharayan gachchan 
tishthan khadan svapan unmisham nimishan hasan sarvanye- 
nümsi tavati Rudrobhiitva Rudy bhavati iti. For what 
causes the Vēdas put on like Rudra and become Rudra 
Himself, the Bhasma and Rudrüksha, for the same reasons 
EE eee 


“8 Svēta, Upa. 
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the Devatas also wear them and so they are wearing them 
while going, while standing, while eating, while sleeping, 
while sitting, while meditating, while laughing—in all 
conditions. From this we see that Rudriksha dhàrauam 
is also prescribed (in the Szzzzis). 


Also, in the Rigvēda text Ayam mē hast Bhagavan 1 
iti," what I have in my hand is Thyself, O Lord, Ya ¢ 


Rudrassiva tanith aghdra pipakisini *9 u iti, etc. E 


which state that the Védapurusha wears the Sivalinga 
according to the Védas. Further in various hymns of praise 
is seen the text /Jagatim patayé namak **°\ Namo kiranya- 
bahavé namah iti *°° and others. 


Therefore in weighing all the Svuéis and SUL 


it is seen that in the dma Sakti of Paraméévara which is the 
embodiment of ParaméSvara (ParaméSvara tnah Šakti), 
is observed to be the principal figure referred to in all the 
Vedas and the Agamas. 

Again, if the doubt is expressed how Mahéévara could 
be said to be the author of the Védas, when Chaturmukha 
(the four-faced Brahma) is plainly said to be the sole author 
of the Rik, Yajus and Sima Vēdas according to texts like 
Shaddbta vai bhiitva prajapatir idam sarvam asrigata V Ruchi 
yajūmshi sümüni iti, etc., then we contradict such a doubt 
and state that itis not so. For it is said in the .Svu£is that 
o the creation of Hiranyagarbha, that Véda had 
its origin, according to the texts Vo óramhàuam vidadhāti 
pūrvam yO vai vēdāmscha prahinöti tasmai**’\ dti, etc., 
which state that long before Brahma was created, the 
creation of the Vēda took place and then those Vēdas were 
taught to Brahma after he came into existence. This 
decidedly proves that Hiranyagarbha got all the Vēda 
tutored by Paramēśvara and therefore Paramēśvara is alone 


stated to be greater than all others. 


long prior t 


248 pudrachama£a. 


247 Rigvēda. 
250 Rudrachamaka, 


249 Mahopa., XVIII. 13. 
251 Şvzra Upa., VI. 18. 
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Accordingly, Sw texts like Yo dēvānām prathg. 
mam purastat V Vi$vadhito Rudro maharshih \ Hiranya- 


Eu s garbham pasyata jayamünam | Sand dva% subhaya Surityd 
3s sanyunaktu?*? : itt, state that the supremacy of Paraméévara 
c extends absolutely over the creation of Hiranyagarbha 
DES : and chidachit prapancha. Moreover, the sages Upamanyu, 

E Dadhichi, Gautama, Dürvàsa, Renuka, Daruka, Sankha- 


xe karsna, Gdkarna and others also observe that the 
de" all-knowing power  (sareagzatoa) consists in knowing 
=< a, decisively what all is contained in the Véda and the 
Vēdānta. If it is questioned how such Sarvagnatva could 
be found only in ParaméSvara and not with others, the 
reply is that we should not doubt it (z.¢., such sarvagnatva 
in Him alone). Because such a power can also be obtained 
dere to a small extent (£:zchzt) by the good grace of Paraméévara 
E through meditating on and worshipping Him. And there- 
fore there is no contradiction (here). Comparing the bright- 
ness of the Sun with skylight, the light being the same, the 
intensity of it is seen to a large extent in the case of the 
Sun. In the same way, though every .Szu/i describes -Para- 
mésvara as the sole Kavtyu (Lord), he is also the Sole Being 
of supreme knowledge (Sarvddhika gnāna upapadyate). 
Because one who knows everything in the JSüs/ra is 
E by far superior to the one who has merely just entered 
B (on its study). Therefore, no one can be said to be Savvagua 
or Sarvdntaryami or Sakalajagadvyapaka other than 
Paramésvara Himself, for these six qualities, such as 
Sarvagnatva *** and others, cannot be a property owned by 
Him (Paramé$vara) in common with others (z.4., nobody 
- ——— -. ean show these qualities with Him). 
. Further, if it may be asked, "Where is the need 
for this Sütra in application as the previous Sütra 
alone establishes for Paraméévara Jagadjanmidikarayatoa, 
Kästrakāranātva, Sarvagnatva, etc.?’ The answer to this 
#52 Mahopanishud, X. 19. 1. 
7" These six qualities are:—Sarvagnatva, Sarvantaryamitua, 
Sakalajagaduyüpakatua, Sarvadhikagnanatva, Sarvasastraprapetritva 
and Sarvavastvabhasakatoa, 


* 
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question is “It is not so." For in the previous Sura, the 
subject relating to Paramaáiva possessing the above powers 
was mentioned only by way of introduction subject to the 
proviso that it might later be discussed at length with 
a view to establishing the Brahmatva of Paramasgiva. 
To remove the doubt (that pertaining to the Brahmatva 
of Parama$iva), this Sūra has been set down by Bhaga- 
van Vyasa under the heading Séstvayduitodt. This 
means Sdstvam  migamügamülmakam yonth praminam 
yasya tathatvat. He that is proved by the Sastvas through 
the testimony of Nigama and Agama as entitled to 
Brahmatva, He is called Sászrayomi&. Therefore, nothing " 
can be said in the following Adhikarayas contradicting 
this Adhikarana regarding the Brahmatva of Paramagiva. 
That no other alternative meaning could be attached to this 
Sūtra (Sastrayouitvat) is plain from what is suggested in this 
Sūtra itself. No further Adhikaraza is, therefore, necessary 
to explain this (point). (There is nothing further to be said 
on the topic discussed in this ddhikaraya.) ** If anybody 
raises the objection that it is not possible to know the All- 
powerful Brahman as being Paramaéiva alone through the 
Vēda and Vēdānta Süstras, without other proofs, then, we say, 
that texts like Zam tvaupanishadam purusham prauchchame | 
Navedavinmanulé tam brihantam** V Naish tarkéua matira- 
panéya*®*| Ritam satyam param Brahma purusham krishna- 
pingalam | Ürdhvarëtam Viripiksham Visvariipaya vai 
namah ?9 Pradhinakshetragnapatir gunesah samsüra moksha 
sthitibandhahétuh S u Satyam gnànam anantam Brahma 5° 
iti, etc., state that Para Brahman is the sole subject treated 
of in these .Sü/ras. And again a number of Svw/z texts like 
Na chakshushā grihyaté näpi vachi'! Tam tvaupanishadam 


254 Srīpati suggests that this .SZ/ra is self-contained and 
exhaustive to a degree. 

255 Tit. Brà., III. 12. 9. 

39 Katha Upa., II. 9. 

57 Mahopa., X. 11. 

458 Soda. Upa., VI. 16. 
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purusham pruchchhamt V etc., postulate without a shadow of 
doubt as to who Para Brahman is and how he is to be under- 
stood. The former goes to prove that Brahman cannot 
be understood through the Védas, nor can he be realized 
by the sight nor through expression. But texts like 
Yan manasü na manuté yenübur manomatam?*? | Yat vachi 
nivartanlé aprüpya manasü saha V Anandam Brahman 
vidvün na bibhéti Eutaschaneti *** and others prove again that 
the power of creation and the All-knowing Power is con- 
fined only to Him who can be understood by discussion 
of the Sdastvas. The Siddhānta is that none other than 
Brahman is the sole cause of the creation and He is 
established through the Upanishads and other Sdstvas and 
no others are so described. He who is so described is 
alone Para Brahman. 

Texts like Navédavinmanuté tam brihantam ?9? | Naisha 
tarkéna matirüpaneyà ı iti, "etc., state that there are no other 
sources from which Brahman can be determined or under- 
stood which are not contradictory. 

In the text Zam tvaupanishadam purusham pruch- 
chAümi | iti, it is laid down clearly that the Upanishads 
alone describe Brahman in a manner which harmonizes 
with the Vēdānta Sastra through Tarka and Vēdānta, 
which are the sole materials for its proof. If it 
is postulated that Para Brahman can be known from 
other sources besides the Védanta Sdstva, then we say 
that it is not so. The Szddhanta then is that Brahman 
is only proved by the Upanishad Sastra as being 
(Jagajjanmadikarana) the Creator and chief cause of the 
Universe and He alone is the subject-matter of all the 
Vēdas. Texts like Navédavinmanuté tam brihantam\*** 
Naisha tarkéna mativapanéya ?*5 | iti, etc. state that 
n daa 

260 Kena Upa., I. 6. 

#8) Taitt. Upa., YI. 4. 
202 Taitt. Bréd., III. 12. 9. 
** Katha Upa., II. 9. 
2064 Taitt. Brà., III. 19. 9. 
*5 Katha Upa., Il. 9. 
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Brahman cannot be understood by any other means. 
Also from the Upanishadic text Tam tvaupanishadam 
purusham pruchchhami Viti, it is to be understood that 
Para Brahman is understood by the knowledge obtained 
from the Upanishads alone by the help of the Vēdānta 
Sastra and Tarka (Logic) But nothing other than 
the Upanishads can lead one to know Brahman. Just 
_ as in bringing into existence a chariot, a pandal, a 
; turret, a storeyed structure, the skill of different persons 
| and agencies employed on them is shown, it cannot 
| therefore be said that only one person was the author 
in producing so many different kinds of work. 

In the case of Brahman who is satyasankalpa and satya- 
gnüua, anantadisvariipa and dharmagnana, He can be 
- said to be the sole creator of the two worlds (Jagadubhaya). 
And therefore the. Védas correctly hold without any 
doubt that he can be fully understood only by that source 
(Vēdānta) The text Yatd vāckö nivartanté \ iti, °" and 
other like passages, which are observable in the Upanishads, 
describe all the more His infinite qualities in manifestation. 
Else, the text Brahmavidapnoti param | iti T and the like 
which enunciate the view that He who knows well 
Brahman can realize Brahman, will be contradicted. 


In the Smritis and in the Matsya and the Siva : 


Purügas, it is stated that Siva is of a ¢dmasa nature :— 
A gne $ivasya mahitmyam tamasesku prakalpyaté | 
Rajaséshu cha müAhütmyam adhikam Brahmauo viduh \\ 
Süttoi£eshu cha kalpéshu mahaütmyam adhikam Haréh \ 
Téshvéva yogasamsiddhah gamishyant: param gatimWt. 
And therefore in the Matsya Purdua, tamasatva is attri- 
buted to Siva Puvduas. Similarly, inthe Bhagavad-Gita in 
the verse beginning with Sattvdé sanjayaté gnünam and 
the one ending with Bandham moksham cha ya vettt buddhth 
sa Partha süttvi£i 1 2ti.?** It is made clear that only those pos- 
sessed of sa¢tvika buddhi are eligible for zzzi. Also in the 


208 Taitt. Upa. II. 4. 
207 Taitt. Upa., II. 1. 
28 Bhagavad-Gita, XIV. 17 ; XVIII, 80, 
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Péncharatra Agama the statement is found :—A guéh Sivasya 
mahaimyam timasam wmohakarakam V Tayorupdsanddéva 
pratyaviyo bhavéet dhruvam Wifi. It is established. from 
this that Siva Purāņas wherein Siva is chiefly described 
are zīāmasæ (in character)? If it is asked how passages 
like these could be reconciled with the above proofs, 
wherein Siva is extolled, and how He can be called 
Para Brahman, agreeably to the teaching of the Vēdānta, 
then the answer is, that there is no ground for any 
doubt of this nature. For there is no clear proof 
anywhere in the rw to the effect that Siva Puranas 
are of a /ümasa character. And the invented (£a/pzta) 
statement of the Prachchanna Bauddhas cannot be admitted 
as a proof (of the alleged ¢amasa character of the Siva 
Puranas). Moreover, Vyasa being the author of the 
Puranas, is it the subject-matter treated therein (in 
the Purāņas) of a /ümasz nature or is it Vyasa, the 
author himself, being of a /¢dmasa nature, found oppor- 
tunity to impart a zãmasa character to the Siva Purüngas? 
It cannot be the first, because the Aig Véda and all 
other Védantas declare Rudra as the chief subject and 
even if they are considered as of a ¢émasa nature, then 
the whole Védanta becomes spurious (apvamduya) and 
enters into the limits of the Bauddha àgama.""? Nor 
canit be the second, in which case, even the Vishu 
Purana, of which the author is Vyasa, is liable to be 
called one of a ¢dmasa character. Nor can it be the 


‘third, for Vyasa could not have been the author of the 


same Vishnu Purana, which is-said to be of a sattuika 
nature and also of Siva Puranas which are said to be 
of a /dmasa nature, for which there is no sufficient 
evidence. Vyasa is stated to be the author of all the 
Puranas which are stated to be the essence of all the 
Vedas and Vēdānta. Then in the Matsya Purina it 1S 


28° This is the Pürvapaksha argument. 
219 ‘That is, it will deny Brahman altogether, denying as 1t does 
wholly the authenticity of the Sruis. 
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skandam tathaiva chal Agnéyam cha shadétani tamasant 
ntbodha më. Then, again, we have texts like, 4gnéh 
Stvasya mahitmyam fümasam mohatürakam | iti; Yatra 
yatra Jagannitham Mukundam Vishuum avyayam  Vadanti 
tant $üstrügi sattutkGni matüni vai V Yatra yatra hyumand- 
tham Sankaram Bhairavam Yamam\ Durgim Ganapatim 
&ülam yüni tani vadanti cha V Tümasüni munisréshtha 
phalint vividhdnt vai | Pancha pijascha dévamscha tathà 
devine Sarasvatim | Vadanti yüni Sdstrami rājasāni matāni 
Vat \\ iii. 

There are other texts as well of a similar kind in 
the Matsya Purdua, the Harita Smriti, the Pancharatra 
and other Agamas. All these declare that Siva Puranas 
are of a ¿āãmasa nature. If so, then the doubt arises, how 
could Siva be entitled to Para Brahmatva, beyond being 
only one of the Trinity and entitled to the Rudra Dharma 
(of destruction) which is of a zāmasa nature? Such a 
statement should not be taken as evidence of ¢amasaiva, 
because the Matsya Purdya itself having already been 


stated to be of a ddmasa character, the statements © 
appearing in such a Pwzüga cannot be admitted as proof ` 


(for the ¢dmasa nature of Siva Purdzas). Again, in the 
Püncharütra and other Agamas, a contradictory statement 
is seen stating that Agni is of a vdjasa character, as 
in texts like Bvamhéndra Sürya Chandragni para rajasa 
sambhavah | *** iti, etc. There is, therefore, a contradiction 
between the statements made in the Matsya Purüza and the 
Pinchavatra Agama. They both, therefore, become 
necessarily apvamduya and cannot be held to be proofs 
(of the éaémasa character of the Siva Purügas). 

Further, texts such as, Brakmandnim A gnir agré 
pratham dévatünüm| Yavajjivam agnihotram juhuyat' 
Archata prarchata | Triyambakam yajamahé \ Antar 
ichchhanti tam jané\ Rudram paro manishaya grid hnanti 
jthvayasasam\ Yö vai svàm dévatam atiyajatë \ i, etca 


271 This contradicts the statement of the Matsya Puraga that 
the Agnéya Purdua is of a (amasa character. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


eG: 


358 INTRODUCTION 


clearly state that Rudra and Agni should be chiefly wor- 
shipped, else one is to be considered sinful. Also the 
statements in .Svu£ text like Tvam dévanam Brahmanadnim 
adhipatih; Vishnuh  &shatriyümüsms adhipatih V iti, etc., 
clearly explain that if one does not duly worship his 
own deity, then he will have to undergo «arae, for 
failing to do as prescribed. This proves that if the 
worship of Rudra and Agni is not carried out, it will end 
in the casting of oneself out of the four castes (varga 
chatushiaya). Therefore such invented statements, which 
contradict the Védic principles, should not be agreed to 
by those who dispute with the aid of the Védas. 

The Süza text, Atta charachara grahanat?™ and Sruti 
texts like Yasya Brahma cha kshatvam cha ubhé bhavata 


_Odanak | iti, etc., clearly show that samhdra (or destruc- 


tion) is held to be the characteristic of Para Brahman. 


- If that view is not accepted, then it will end in abvzhmatva 


for Vishnu. 

Texts?” like Rudvo và ésha yadagni stasyatté tanuvau 
ghoranyasivanyétt | Aghoréebhyd' tha ghorébhyd | iti, etc., 
declare that Isvara by His Aghora face creates and 
protects, being the chief agent and by that fearful form of 
his face, he destroys the creation, which proves that He 
alone is the chief cause of the three functions of Creation, 
Protection and Destruction and hence Para Brahmatva is 
His. 

Moreover texts?'* such as Ya /& Rudra Siva tanir 
aghora papakasini \ iż and others declare that Parame$vara 
showed his beautiful form comprising of suddha sattucka 
character under the Siva Sarira form, through prayers 
(offered by his devotees). 

Further, texts like Prapanchopasamam | Santam Sivam 
advuattam chaturtham manyanté V*5 Umasahayam parames- 
varam prabhum trilochanam nilakantham prasantam | 2 


"? Brahma-Sütras, I. 2. 9. 
212. Rudrachamaka of the Yajurveda. - 
"* Rudrachamaka of the Yajurveda. 
"5 Kaivalya Upa. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 859 


and others state that Siva alone keeps his mildest form of 
sittutka, while the most cruel form of the /a@masa 
character applies only to Kala Rudra. It is well known 
from the Véda Sdstva that even Kala Rudra is of a higher 
order than Vishnu, because Kala Rudra belongs to 
Sivàméa. The Srutis also support the same view. 

In. texts like Pavdt paratavam Brahma tatparat 
farato Harih \ Vatparat parato Isah tanmé manah sivasan- 
£alpamastu \**° Ajāmēkām lohitasuklakvishuam V iti, etc., 
Paramé$vara is described as having the triple qualities 
of the $raü£rita Sakii.2"" And therefore if Narayana is 
held to possess the satévaguua character of Brahman, 
the argument becomes fallacious, and aprdkrita Para- 
Brahmatva?"® as described in all Véda Sàstras will become 
disproved. : 

According to the /addalépanishad, the text Sukla- 
dAyünaparüyaga V iti, lays down that one who is desirous 
of moska (mumukshu) should meditate only upon the 
bright and pure Rudra (z.¢., possessing the sw&/a form, 2.¢., 
white complexion). Again, in the .Su/s Samhita and the 
Sü/a Gita, the following text is found :— 

Asti Rudrasya vipréndra antah sattvam bahistamah | 

Vishnovantas tamah sattvam bahirastt vajoguna \\ 

Antarbahischa vipréndra asti tasya Prajapate | 

Rajasé lamasà krantau Brahma-Narayanau khalu \\ 
Also in the Siva Dharma Sdstva, it is observed :— 

Antah sattoagunopeto bahistamasasamyuiah | 

Suddha sittuika ityu&tah Sankaro lokasankarah V 

Antastümasa$amyukto bahth sattvagunanuitah \ 

Suddha tümasa ityubto Vishuussakshat Sriyahpateh iti. 

These texts prove that Iévara belongs to a higher 
order than Brahma and Vishnu. Further, from the 
following passage occurring in the Sata Samhita, Şiva- 
rahasya khanda :— 


278 Mahöpa., RII. 2. 
277 Brahmatva fully supported by the Védas. 
278 Brahmatva not supported by the Vēdas. 
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Dasa Sativa puranani sāttvikāni vidur budAàA | 
Svaddheyant duijavarath téshiim dharmastu tatra yat V 
Sativam Suddham samadishtam sukha gnindspadam 
tu yat | 
Vidyopadéshia yogtbhyah Suddhasphatikasannibhah n 
Na nidrats Sivak bvapi Brihmanadhipatih Kiva ı 
Bruvaniyevam puragàni Brahmanindm kathih $ubAàA 1 
Dasa aiva purümümi himsi doshaparümi cha\ 
Vaishnavant cha chatvart tamasant munisvarak V 
Kshatriyanüm $rutà dharmah téshu taddévata Harik | 
Tamah Erishuam udasinam kitakrityavisdvadah V 
Nidralasyapramadad: panchadha syättu tamasah \ 
Nidrvilasyapramadidyih tadguyak parckiristah v 
Kwishuo Vishnuh smritah seshasayi bhakti vimodhakah | 
Etéshu kshatriyanam cha dharma vipra udaAritaA i 
Brahmé tu vàjase vatsyadharmath sarvatra sammateé \ 
Duhkhaspadam raktavarnam chanchalam cha vagomatan 
_Gunatrayasamiyukiam üàgneyam sauram eoa. cha\ 
Tasmat Saivani viprünüm. puraqüni bitüni vaill iti, 


it is seen that only Szva Purüges are of an absolute, 
sattvtka character. Moreover, if it is argued that Sve 
Puranas are of ancient origin treating of matters going 
back to previous Za/2a4s,?'* then, it should be held as 
being inconsistent. For it is said in the Matsya and 
other Puranas :— 


Purügam sarva  süstvümüm prathamam Brakmana 
kritam \ . 

Anantaram tu vaktvebhys Védastasya vinirgatih \\ 

Puràünam. éhamévasit $atakotipravistaram \ ttt. 


LLLI ME ECKE ERE NEN E 


#79 The argument may be thus amplified :—If Siva Purauas 
are of ancient origin and can be held to treat of matters going back 
even to previous £a/pas and be held at the same time as not treating 
matter of the present Za/?a and thus become inapplicable to the 
latter, then such an argument becomes inconsistent. The Siva 
Purayas cannot be both ancient and unauthoritative. 
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The Purduas, whose first author was Brahma, were 
latterly, about the end of the Dvapara Yuga, abridged by 
Védavyasa into 4 lakhs of verses (from Sa/a£0ti verses). 
Similarly it is said in the Dharma SamAztà :— 

Brihmam éva kritè chadyé purdnam $ruti sammatam 
Ashtidasavidham tasya kritam koti prabhédatah iti. 


And therefore the Siva Purüwas cannot be held 
to be old or as belonging to £a/?àz/ara. Moreover, if it 
is held that according to the Mäātsya, Kirma, Varaha, etc., 
.Purügas that Narayana, because by his avataras of Matsya, 
Kürma and Varüka, removed all the evil opponents on the 
face of the world and established righteousness and therefore 
that He alone should be reckoned as bearing a $a//o£a 
character and that He alone is entitled to that character, 
then we say that it is not so. Because in the Kurma 
Purdua, in the chapter treating of Ekadasz, it is said :— 

Ekddasyim tu madhyanhé mügkamaüse Mahanatah | 

Sarvalokahitarthaya visham bhunktva tatah Sivak 1 

Sivaydgena tadrütrau sthitva chandrakaladharak | 

Parivéshtita Vishuvidiu drishtoà tatpadasévakan M 

Uposhita mahibhaktan dvädasyäm Nilalohiiah | 

Samudramathantdbhita sudhapantirthamadarat \ 

A gniim chakré Mahidévah sarvaloka bhayadpahak \\ ili. 
From which it is learnt that Paraméévara, with his 
unrivalled prowess did perform the £alakula bhakshana 
and bring about the destruction of Andhakasura, Jalandharà- 
sura, Tripur&sura, Vyaghrasura, Gajasura, Sürapadmasura, 
and others and thereby relieved the whole world of 
evil perpetrators. Accordingly, it is said in the Purayas 
and Agamas that the Ekādaśi Vrata should be strictly 
observed both by the Saivas and the Vaishnavas. [Itis also 
said in the Siva Dharma Güstra :— 

Saiva Vaishnavayorgrahyam ekadasyam uposhanam \ 

Nandisa Vishuupramukha yato oratamathücharan V 

Sésham pradhanam Smarianam &büdasyam uposhanam | 

Süyam pradhanam Saivanüm Vi edamargaikavartinüm Viti. 
And further in the Siddhantigama, it is said:— 
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Pradisha vyapini Savi samyak &&üdasy smrita \ 
Nanya saivath parigrahyd sativa Sastratka $sanàt Wit, 
Also it is said in the Vivagama :— 

’ Sarveshawm Virasaivandm $vauta smartanuvartindm\ 
Pradosha vyapint grahyad simyagékadas Sivé n 
Sawvavratinim Sarveshdim sdyampradhinyaméva hi \ 
Anyathàcharane devi pratyavüyo mahan bhavét n iti. 

Moreover, even though the Padma and other Puranas 
prociaim the greatness of Vishnu, even in them the 
qualities of Siva are greatly extolled. Then why not those 
Purünas also be said to be possessed of Zàzzasa character. 
In the Bhagavad-Gita, it is said*®°:—TZyvaigupya- 
hkatmaka Védà mistrazgunyo .bhavarjuna | iti. Even the 
Vēdas are of a triple character (z.e. Sattva, Rdzasa and 
Tümasa) Therefore the .SruZs constantly describe the 
trinitarian character of God (mitirvtt-tvaya). And if it is 
said that therefore the triple character is what is to be 
understood from the Véda, then, we say itis not so. For 
itis said in the Sus, Vachd virüpa nityayã | iti, from 
which it follows that though the .Sz4Z is immortal, the 
character of the Vedas is likewise trinitarian. Moreover, 
Syuti texts like Szvam prasdntam amritam Brahma- 
yontm | iti declare Siva as the most sdttuika (parama ; 
sattutka) of the triple character discribed in the Vēdas. í 
And the other qualities apply to the different classes of 
duties of the s/Zu/a and siikshma characters confined in the 
trinity, as explained in the .SümZAZya and Yoga Sastras 
and by which Paraméévara should be meditated upon and 
worshipped. No other meaning should be attached. Fur- 
ther what is the meaning to be attached to fümasatva ? 
Should we understand that it (¢émasatva) indicates the 
origin of zamõguya (t-e., ignorance) or does it mean that 
it is co-related with the other two (save and rajas) gunas? 
Or does it mean that it is independent of the other two 


guzas? Or is it completely devoid of the other two gw 


« , In the current version of the Bhagavad-Gitd, the verse ilse- 
Traigunya vishaya veda"! etc., see Bhagavad-Gītā, II. 45. F ic 
where, Sripati adopts the latter reading ; see text, p. 42. Fort 


reading Zvaigunyakatmaka, see text, p. 41. 


- 
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or trying to change the character of the other two guzas? 


' Or does it really describe démasa only as being the chief 


character, and as being above the other two? It cannot be the 


i first ; because Paraméévara, who is himself above all the 
' triple qualities and from whom the Védas exuded, would 


assume a transcient character (aityatva) and become subject 
to delusion and human weaknesses. And Viskuu and other 
Purügas which treat about chit and achit prapanchas and 
the triple qualities of Vishnu would also have to be treated 
as of a ¢dmasa character. Zdmasa cannot be attributed to 
one only among many of the same nature. Nor can it be 
the second, because all the qualities of God are of such 
a nature that Zamodguya cannot be seen prevailing as a 
prominent character. Nor can it be said that it is the 
third. Inthe .SzuZ text Yada ‘tamastanna divi na vütrir 
nasan nachisat Siva &va kévalak V iti, Siva is proclaim- 


‘ed to be ever pure without even a speck of éamasa 


character about him. Nor can it be the fourth, be- 
cause it is said in the Vishnu Purina: Ashtadasa- 
purandnim karta Satyavatisutah | Akhydnaischipyu- 
pakhyinaih gathibhih kalpasuddhibhih V Purdnasamhitam 


chakr& purdnarthavisivadak V iti. Out of the 18 Purāzas , 


composed by Vyasa not one of them can be classed as 


1 
! 


belonging to ¢dmasa character. Else if one is of a ` 


tāmasa character, all must be of the same (Zàzzasa) class, 
according to the maxim of equal justice (¢u/ya mydya- 
tvaz). Nor can it be the fifth. If Rudra is by reason of 
his function of destruction, for which he is responsible, to be 
described as possessing a ¢dmasa character, as declared in 
all the Sds¢vas, then it is urged that it is not so. Because 
Vishnu will then be rendered devoid of the function of 
destruction which he is said to possess by reason of 
Iívaratwsa.9! By the very act of destruction, Rudra cannot 


eee m m m m T TM 


281 7¢yaratva denotes the three-fold function of creation, preser- 
vation and destruction (srishfi, sthiti and Jaya). If the argument is 
that Siva is to be given the whole power of destruction, Vishnu 
would lose it and his Ifvaratva would be gone and he would be 
reduced to anisvaraiva. 
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be called to possess a /@masa character. If it so happens, 
then there will be a gradation of character for which there 
is no proof. Even such proofs would be involved in ¢amasg 
character. The Védic text Ya sé Rudra Siva taniih?®* prohibits 
the body of Siva from containing even a particle of tamasg 
character. Again, according to the text, 7: raiguuyavishaya 
veda, Siva cannot be held to perpetrate any action purely 
of a 4dmasa character against his sa//vz£a dharma. More- 
over, if ¢dmasa character largely predominates in a 
particular 42/22, then, all works done in that alfa, such as 
Brahma Puranas, etc., would have also to be invested with 
tdmasa character, because in those Purāzas also Siva 
and his character are greatly extolled. Such a suggestion 
is not seen throughout the Sas¢vas, according to which even 
the present Kalpa of Brahma which is called Svéta Varaha 
Kalpa, should have been characterized as invested with 
tamasa character, for which no proof is forthcoming. This 
Kalpa which is called the 28th one, is the one in which 
Vyasa as the author of all the Purdzas, is to preside. It is 
said thus in the Vishnu Purdyna:—Vaivasvatantaré tasmin 
duapareshu punah punak | Védavydsavyatitayam ashtavim- 
Sati sattama \\ wt. From this it follows that all the 
current Purãgas were dedicated to Vyasa as their promul- 
gator. It is further said therein PurügasamAitüm chakré 
Purüngürthavi$üradah W iti. It follows that all the 
18 Puranas have been in the order of their birth (u¢patti- 
krama) dedicated. And it is further said :—E/a4 vaishuava- 
samgnim vat Padmasya samanantaram "itt Such are 
the works that were then existing. The Rama, Krishna 
and other Avataivas have had their origin in the family of 
Raghu. ‘The sacrifice offered by Daksha and its destruc- 
tion (by Siva) is far remote from the present .Kalpa. As 
regards the present Kalpa and the Purdzas composed during 
its currency—z.«, the 18 Purāpas done by Védavyisa— 
these treat of both Saiva and Vaishnava Purazas. And 


wm The text of the Rudrachamaka (Namaka Chamaka) continues 
thus:—JYa ie Rudra Siva tanith aghüra papakasini | taya naslanva 


vasanta mayagirisania ivakasih. 
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therefore it is of no consequence to argue about the zāmasa 
character or otherwise of the respective Pwzügas in com- 
parison with the ancient and antiquated ones of the previous 
Brahma Kalpa. Moreover, the act of making Pwzügas was 
ordained by Brahma in each Kalpa, denoting therein the 
respective events that took place in it. For example, in the 
Padma Kalpa, the story of Markandéya and Paraméévara. 
has been narrated, showing how Paraméévara was graciously 
pleased with Markandéya and blessed him. Similarly, in 
the present Kalpa, the events regarding the ava/áras of 
Rama, Krishna, Varüha, etc., have been fully narrated, 
while those of Kàlaküta Bhakshana and Dakshadhvara 
Dhvamsa and others have been merely referred to for the 
sake of comparison. All the Paurünikas agree in that state- 
ment and opine that it is of no consequence whatever to dwell 
upon the contradictory character of the events (of the differ- 
ent Kalpas) appearing in the Purāgas. As each Kalpa is 
completed, a great distance of time intervenes between it 
and the preceding one. Then the question of determining 
how far the events are of a sd¢¢vika or ¢dmasa character is 
not possible of solution after such a distance of time. 

Nor can it be the sixth. Rudra, though connected 
with the ghastly form of destruction, yet has a form which 
is capable of being reduced to a most attractive form by the 
meditator. Therefore /dmasa character cannot be attri- 
buted to Paraméévara. So it is said in the Kazvalya Sruti 
text :— Umüsahüyam Paramēśvaram prabhum trilochanam 
nilakantham prasintam \ Dhyütoà munirgachchhats 
Bhiita-yonim samasta sikshim tamasah pavastat l iti. 
From which it may be deduced that a certain person, 
Dévadatta by name, though he may be tainted by tamoguna, 
is seen in public by his témasa behaviour. That very 
person, meditating upon Paraméévara, will ultimately 
become quite free from his é@masa nature and become quite 
bright, by his wisdom, through the blessing of Paraméévara. 
Further in the text:—Sthirēbhir angaih pururiipa ugro 
babhruh Suklēbhik pipiéó hiranyé'\ iti, the word sukla 
' denotes that Siva is completely made of saééva character. 
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Again, in the text Loksla Sukla &rishuümW iti, Tévara is 
said to be made up of Sukla or sattva character. Therefore 
in all these Puvdyzas wherever Vishnu is extolled to be the 
greatest, there also Vishnu is represented as being of a 
tamasa character. Then how can Vishnu by his incarna. 
tions have destroyed the whole Yadava family, if he had 
not that Zàz«zsz character in him? And how can he have 
exhibited himself so as to cast delusion on the Daityas when 
he assumed the highly deceptive forms (mahamohikhya 
Purusharépa) of Buddha and Jina as narrated in the 
Purüzas? It is said in the Vishuu Purana: — 
Ityuktva Bhagavümstebhyo mahamoha Sarivatah | 
Samutpadya dadau Vishnuh priha chédam surottamih i 
Mayimohtyam akhilin daityümstüm mohayishyati i 
Lato vadAyà bhavishyanti v&damürga bahishkrutih 1 iti, 
From which it follows that if Vishnu had not the éamasa 
character in him he could not have put on that mahamohd- 
khya form which is that Mohini form of female beauty.*5* 
Moreover, Vishnu in order to finish that important 
task, exhibited all the ¢dmasa nature in him and brought it 
= about. Hence he too is possessed of zãmasa character to a 
_ great extent, though he is not chiefly made up of it. In the 
! same way Rudra, who has a large share of destruction to 
carry out, has a larger extent of ¢dmasa character in him. 
But if it is asked '' Can it not be said that he is possessed of 
tamasa character because of the work he does? ", then the 
answer is, “ It is not so”. Just as Vishnu assumed the 
form of man-lion in order to destroy the enemy, so, in the 
same manner he (Vishnu) also should be said to have con- 
sisted of /dmasa character. As to Siva, he cannot become : 
subordinated to that predominating ¢@masa character like j 
all the incarnations of Vishnu. If it were otherwise, the ` 
evidence afforded by the Védic texts would become contra- 
dictory. Nor could it be the last. It assumes that whoever 


#83 This refers to the incident in the churning of the ocean, when 
Vishnu assumes the form of Mohini, the goddess of beauty, in order 
to distract the demons from the nectar which was being distri- 
buted. See Vishau Purana, 
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destroys, he possesses a /Gmasa character. But then, 
should it not be said that he also has‘one to destroy him? 
If the answer is in the affirmative, then that agent should be 
greater than all else. Because he will be the one who 
destroys all—and independent (svatantva)—and one who has 
no second. And Rudra is possessed of such a nature and 
is therefore greater than all others, being destroyer of all 
others. No proof which contradicts this can be accepted. 
In determining points of this nature that which carries 
, greater harmony and induces less contradiction should be 
` accepted as s@ttvika proof. As the maxim Mruduh sarvatva 
badhyadé V iti (softness is always troublesome) Says, nothing 
can be successfully overcome without ¢a@masatva. In the 
text Vusvadhiko Rudro maharshif\ iti, this above maxim 
is amply proved, and Īśvara is shown to overcome every- 
thing by the grace of his é@masatva. Therefore sativika 
(character) has ended in one form of v£a/7«, contrariety. 
Moreover, if in any of the Sas/ras, wherever Vishnu is 
stated to be the greater, as in the Markandeya Purana, and 
therein lévara's sdéévika character is also extolled to the 
same degree, then such Puvdyas will have to be character- 
ized as tainted by ¢dmasatva. For example, in the Padma 
Purvdua, both in the former and latter parts (Pūrva and 
Uttara KAandas), timasatva is more extolled in the cases 
of Hari and Hara. Hari is stated to be characterized by 
more of the sá//vz£a spirit than Siva by his /a@masa spirit. 
Even the Ramdyava and the Bhaigavata have to be placed 
in the category of ¢dmasa Purüzas, for it is said in the Bala 
Küzda of the ARümàayana:—Twam vai dhavayitum viva 
nünyam pasyami Silinak | iti. Inthe Yuddha Kanda it 
is said :—Umdapatih pasupati sarvaloka namaskrutah V iti. 
And inthe Uttara Khanda, we read :—Evtadastvam balam 
ghoram mama và tryambakasya và. 

The travel to Kailàsa and the destruction of Ravana 
and Indrajit was mostly due to the grace of Rudra in 
causing his power of destruction to be given to Rama 
for bringing about the end of Ravana. Even the descrip- 
tion of this event should be said to obtain the character of 


* 
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famasa. Thus the édmasa character is to be found in 
: Rama as wel. And therefore if Siva Purdyas are to 
> be dubbed as of a ¢@masa character, then we enter into 
| the precincts of the Bauddha religion which is beyond 

"the pale of the Vēdas. Therefore it is not useful to 

prolong this discussion. 

In the first Adhikarana of this work, it has been 
br: said, in respect of those who are deeply devoted to Siva 
. and who are secret devotees, that the word jzgudsa covers 
| both the Doo of Bhéda and Adhéda in respect of jiva 

and Brahman.”® 

For the texts Bralunauit. Brahnaiva bhavati\ Isam 
gnātvā tatra ēkībhavanti n ( By knowing Brahman 
thoroughly becomes himself Brahman. By realizing Iéa, 
becomes one with him) state that the worshipper and the 
worshipped are not different from each other and they 
become one. 

- In the second Adhikavaza, Brahman is described to be 
possessed of qualities by which the creation, preservation 
- | and destruction have been brought about so as to convey 

| a difference between 7%va and [éa. But while in the act 
s s of destruction, it is described to be just as the river joining 
the sea and becoming one with the ocean without any 
difference. In the third Adhikarana, Paraméévara, though 


EN à he exhibits himself both in different and single forms, yet 

5 x ^o M is known throughout the Vedanta Agamas as one single 

NAS z. whole, without any division and that Brahman only is real 
ES x . as a proof thereof. 


Shatsthala Parasiva Brahman and Other Deities. 


E This fourth Adhikarana, Samanvayadhikavranam, is 
E. uw begun in order to clear the clouds of doubt and confusion 
ae that arise from thestudy of the das and the Vēdānta, víz., 
-AREA that while Shatsthala Paraśiva Brahman is being declared 
> o throughout (as the Supreme Lord) whether Indra, Upéndra, 


2t That is, they realize Parasiva Brahman while in the form of 
[fa (i.e, human form) ; jigvdsa means the attainment of Sivahood 
while still in /zva form. 
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Dinéndra or Chandra, or any of the several other 
deities should be considered as one with Paragiva or 
as different from Him. In order to clearly establish this 
point this fourth Sūra (I. 1. 4.) Tat tu samanvayat (That 
but by reconciliation) is laid down. The word Za should 
be understood to establish that Shatsthala Paraśiva 
Brahman, who is touched upon throughout the Védas and 
the l’édanta as the primeval cause of everything 
(Sarva kivana  vidünta védya pürva parāmrishta shatsthala 
Parasiva Brahmaiva). 

The word ¢z destroys all evidence that is visible to 
the eye. By the word samanvaya, it is clearly taught 
on the principle of the Svsilarundhatinyaya that Siva, 
who is of the Aza of Indra, Chandra, Upéndra, Dinéndra, 
etc., is throughout the Sászras Supreme Lord.?5 

And therefore the meaning of the Siva is that on 
the whole, disallowing all the ocular proofs and taking all 
the Véda-Vedanta proofs according to the Shadvidhalinga- 
tatparya, Siva is that (i.e. the chief) Brahman (tat Brahma). 
Here the matter for proof is whether the Siva points 
out that Sarva Veda-Védünta should be depended upon. 

Sruti texts like Sadéva saumyédam agra üsi£ ?99 | Ekam 
&va advitiyam Brahma,**" Eka éva Rudró na dvittyaya tasthé | 
Asankhyitih sahasrani smaryate na cha driáyata?99 | Dēvā ha 
vat svargam lokam agaman Të déva vudram apruchchhan \ 
Kö bhavan iti: Sobvavit ı Aham ékah prathamam äsam ı 
Variümi cha bhavishyimi cha V Néuyzh kaschin matto 
vyatirikiah V So ntarüdantaram pravi§fat ı ° Ritam satyam 
aram brahma purusham kyrishnapingalam \ Urdhva- 
vetam viriipiksham vi$varüpüya vat nam namak \ Sarvé 
veda yat padam ümananti Viti, which are of a bhédabhéda 


285 The six ways of proof for fixing an argument are :— 
Ubakrama with Upasamhara, Abhyasa, Apirvaia, Phalam, Arthavada, 
and Upapatti. These are, in logic, collectively known as Shadvidha- 
lingatatparya. For the Sthilarundhati nyaya, see ante, page 218, foot- 
note No. 107. 


88 Chch. Upa., VI. 2. ast Atharva Upa. 
288 Atharva Upa. - 289 Mahopanishad, X. KI. 
24 T? 
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character, denote the purport of sarva  véda-vedünta 
expressions which speak in favour of Siva being the 
Paragiva Brahman for creation, etc., and for skatsthala. The 
great argumentative doubt is whether the word Samanvaya 
includes in its purview deities (like) Indra, Upéndra, etc., 
and the different forms of God worshipped or whether 
Prakriti is meant, of which Siva is the Overlord. 

Perhaps we may argue that ParaSiva is not meant 
to be the chief Brahman. The Pūrvapaksha argument 
is: Never at any time can Para$iva be considered to be 
Parabrahman; nor do the Védas and the égàz/z anywhere 
declare Him to be so. Because the Védas are entirely 
devoted to the practice of attaining Brahman, the doubt 
arises on both sides (regarding Parasiva being Brahman).??? 
Further, the Brahman that could be attained through 
practice (/agad Brahmanoh) is generally sought by realiza- 
tion through objects and motives (£üxys kdrayatva) by 
several ways and means until Brahma Siddhi is attained. 
Therefore it is not purely on Védandta alone that one can 
depend upon for realizing the Brahman.?! Furthermore, 
it is also right that the Véda should describe the several 
kinds of worship and the several deities to be worshipped 
according to it. For example, in the Védic texts :— 

Agnivagré pratham dévatünàm | 

Asavadityo Brahma i 


. 290 Sripati says that two Brahmas should be considered in two 
ways Pratipadita Brahma and Vidhipirvaka Brahma. ‘That Para 
Brahmatva should be proved in two ways: (1) through Sés/ra 
Samanvaya, and (2) from Vidhi or Achāra Samanvaya. Both 
must coincide. 

?' Cf. Anandatirtha’s commentary on the  ZAagavad-Gità, 
Chapter II, where the nature of the Véda and the Védanta are 
described with reference to the ways and means of attaining the 
Brahman. Anandatirtha distinguishes between the Veda, which, he 
says, lay down the practice (Dharma) to be followed to realize 
(Para Brahman) and the. Vedanta, which, he says, shows the reason 
why the practice (Diarma) should be adopted in order to realize 
Para Brahman. In other words, the Véda prescribes the course of 
conduct, while the Pana assigns the reason for the same, 
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Tadvishnor éham uttamam i 
Naàràyagah Param Brahma | itii 
And in similar other texts such as .— 


Sasha vichitva sudridha bahvambura suayam guna- 
bhinna ankuréshvapi gunabhinna | Sarvatra Brahma 
Vishuzu Sivariipini | 

Ajimékim lohita Sukla krishnam bahvim prajane jana- 
yantim sartipam | itil etc. 

Brahman is denoted to be the Supreme Being, declared in 
all Véddntaas the prime cause and as Pradhiina-Prakyiti. 
These therefore are the different forms of Brahman as 
declared throughout the Védanta and adopted in practice 
(for realization). Moreover, if the realization of Brahman 
which is the highest of all attainments, is reduced to mere 
dependence upon useless things and to what is seen in the 
everyday world—such as ayam ghatah, ayam patak (this 
pot, this cloth) etc, which are of a transitory (or 
destructive) nature, then Brahman becomes a matter of 


' uselessness and one never deserving to be aspired for 


Prem 


with so much effort and religious meditation. In order to 
obviate these two great defects, the Vēda prescribes the 
vidhi for working out the realization (of Brahman) as stated 
in the Védanta. Or, if it reduces itself to this, zzz., that by 
working through certain prescribed methods, one could 


realize the Brahman, then, we lay down the following as the 


Siddhinta:—The Vēdānta generally treats of Brahman ; it 
also shows how to realize Brahman; and it further lays down 
the rules of action (required for it). Thus, there is no 
fault regarding the statements made in the Vēdānta 
because both these *°? are brought about by the actual 
vidhi prescribed by the Védas. We have to understand 
the Védas and the Védanta in the following manner, 
The Védas prescribe the method of .action to realize 
Brahman under six heads, viz, Upakvama, etc, 28 
For example, Syuzi texts like Atma va’vé drashtavyak 


223 That is Brahman and how to realize Brahman, 
23 See note 285 on p. 369, 
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érülauyó mantavyo nididhyasttavyah |°? iti V show the 
particular way that should be adopted to realize Brahman. 


In the Smriti text Upa£ramopasamhürau. abAyàso' püroatà- - 


phalam \ Arthavidopapatt cha lingam tatparyaniruayée \ 
ati, 1 *95the several methods which are the ways and 
means by which Brahman might be realized from the 
start to the finish are laid down in detail as declared in 
the Védania. And therefore one should start from 
enquiring and hearing about the method, as laid down 
in the text: Agnudnat prabhavam dukkham gnānam tasya 
nivartakam \ Sarvavedantavakyandm sravanam tatpravar- 
takam \ Sravanam nama vikyanam vaidikanim parālparē | 
Ugakramüdibhir lingaih krita tütparya nischayam i4. 

Thus Agndna is the cause of all misery and Gzäza is 
the way to get out of it. And this is realized first by 
initiating an inquiry into and hearing about Brahman. 
Those statements which bind one to hear and understand 
that great Brahman described in the Védas clearly state 
that one should start by knowing the cause and the effect 
by inferences. And therefore discussion is the first step 
to gain knowledge of the chief cause and the final effect. 
The text Sadéva saumyédam agra àsit | iti,?°* indicates the 
first starting point. Then the text Sa ya &sho nimaitadä- 
tmyamidam sarvam sa ütmü tat toam asi (Svétakéto) | ti^" 
denotes the final effect. Again, the text Tastvamast is 
also a subject for discussion and study. Further, the 
text Tam tvaupanishadam purusham pruchchhami | iti, 
provides the several proofs in the Upanishad and the 
Vēdānta to know the Purusha (i.e., Para Brahman). Finally, 
texts like Venaérutam írutam bhavati\ iti, and Eka vignanéna 


sarva vignünam phalam! ?°* Séyam ‘dévataikshata\ Hantiham 
MEN OMA AMEE EE eae agen 


294 Brihad. Upa., II. 4. b. 

295 ‘This follows the usual reading. For a different one, where the 
words Adimadhyanta sanganam takes the place of Upakramopasan 
Aüra, see Sri Kumara’s commentary on Bhójadeva's Tattvaprakàasa 
(Tri. Skt. Series, 68). 

29° Cheh. Upa., V1. 2. 1. 

208 Tbid., VI. 9. 2. 


aM Zbid., VI. 14. 3. 
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tmak (iro dévatik anena ivéna atmandnuupravisya 
namarüpe vyākaravazi | iti, and others provide for the 
understanding of Srishti, sthiti and samhdra, and other 
kinds of manifestations and disappearances. 

For example, the text *? Yatha saumyaikéna mritpindéna 
savvam myrinmayam vignitau syt, iti, provides an 
instance by way of illustration. Similarly, we have to 
understand in other places. In the case of Narayana, 
the text /4z0ragiyàn mahato mahiyan 99. iti, is the beginning. 
The text Savvd hyésha Rudvak provides for the final 
conclusion. Also, texts like Yak parah sa MahéSvarah | 
Ambikipatayé Umipatayé Pasupatayé nam namak | iti, 
etc., °°? provide for the study (of the whole meaning 
of the Vēdānta). 

Texts like ViSvddhiko Rudrö makarshih \ iti, declare 
that Rudra is the greatest of all and above the whole 
universe. 

Texts like Pardmrilat parimuchyanti sarvé\ iti, etc., 
provide for the grasping of the palam, t.e., final realization 
(result) of the Védantic study. 

Texts like Sahasvasirshan \ *°? iti, and others provide 
for arthavada (discussion of the Upanishads). 


Texts like Yasma/faram nāparamasti kinchit V dii, 
prove for OUpapatti (argument) Agreeably to this, 
throughout the Vēdānta, the hidden characteristic of 
- Brahman is indicated by the neutral (passive) qualities 
(tatastha la&shana) of things. Just as an object is clearly 
realized by viewing it directly with one’s own eyes, 
similarly the Védanta as a whole gives for realization the 
characteristic of Paraśiva Brahman. Therefore there is no 
contradiction either way. The .SvuZ text Masha tarkéna 
mativapanéyad | iti, *°* declares that Brahman cannot be 


709 Chch. Upa., VI. 1. 4. $00 Katha. Uba., II. 20. 

301 Mahüpanishad, XIII. 18. 

302 The full text is:—Sahasrasirsham devam visvaksham visva- 
sambhavam | Vitvam Narayauam dcoam aksharam paramam padam n 

35 Katha, Upa., II. 9. 
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, realized by the knowledge obtained through discussion 
and therefore the three forms of discussion fall to the 
ground. As through inference it is not possible to real- 
ize Brahman or the truth about him, inference ought 
not to be relied upon. Again, texts like Visvam bhitam 
bhuvanam chitram bahudhai jüíam jüyamünam cha yat | 
Sarvo hyésha Rudrah tasmai Rudraya namo astu | iti, etc., 
clearly point to the material cause of the world. Also, the 
text beginning with Umüsahàyam Paramesvaram prabhum | 
ati, and ending with Sa éva Vishuukh sa pranak sa Kalognif \ 
sa Chandramüh | Sa éva sarvam yadbhiitam yachcha bhavyam 
sanütanam | DAyütvà tanmrityum atyétt nanyah pantha 
vimuktayé ù iti, sufficiently proves that throughout the 
Vēdānta Paragiva alone is Brahman and that He alone 
should be meditated upon in order to realize mdksha, 
Texts like Yo Rudro'gnàu | itt, etc., also declare as the pur- 
port of all the Védas that Siva is enshrined in all (mundane) 
things. And therefore He is the subject treated of 
as the Chief Brahman and declared to be such through- 
out the Vēdānta. This does not conflict with the 
worshipping of different kinds of deities, high, middle or 

x low (or good, indifferent or bad). 

E The Smriti text Bhédabhéddtmika Saktih Brahma- 

B A nishtha sanātanī Viti, states that the chief characteristic in- 

| herent in 22472 (giving light and heat) is that of Brahman. 

These agencies (such as fire, etc.) are powerless without 
their respective áaZ/is invested in them by Brahman (as his 
chief agents). Therefore Brahman possesses power above 
all these agencies. Just as the father gladdens his heart 
by the joyous words he speaks to his child and obtains 
replies from it and feels happy over them *°*—which we 
generally see and experience in the world—so Brahman 


imparts his own power among his respective agents— 

iri ; $04 This idea is found worked up in the AHarikathamritasara, 

8rd Sandhi, in this manner: when a father dresses up his 

ne child ina becoming way and feels glad at the sight presented 

eue by it, though the child has no idea of it, so Brahman gives his 
E -blessings to those who are dependent on Him. 
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Fire, Sun, Moon, etc.—and points them to the world as his 


chief agents, who primarily would have been nothing of 
consequence without his special power (invested in them). 


This is not merely an antiquated practice but also is current 
(to-day) among parents who we find saying (to their 
children) “ This is a pot,” “ This is a piece of cloth," in 
order to give them a clear knowledge of the several objects 
we perceive around us. Further, just as those who are 
learned in the K'üvyas and Alamkāras teach their disciples 
their views in order that they might grasp the whole mean- 
ing by illustrations, all statements made in the Vedanta 
prove nothing but the existence of Brahman. 

Moreover, the realization of Brahman being inevitable | 
anyhow, a knowledge of the Sás/ras is shown to be of little į 
use, and renders action the only desideratum. Nor does it | 
give the fruit of freeing oneself from bondage. Then, whether 
. bondage is separate from Brahman or one with Brahman 
will have to be understood. Then, whether it is eternal or 
illusory (has also to be understood). (It is) not the first, 
because in that case, Sadi will have to be separated from 
Paragiva which results in the abandonment of Advaita. Nor 
can it be the second, because human beings, who in fact are 
subject to the bondage of illusion (Mayapasa), will not 
have any chance for absolution (#0ksha) left for them. For 
Miya being removed, no attempt is necessary for any one to 
attain Brahman. Nor even the last one. For Parame$vara 
being available at all times, one who wishes mo£sha will never 
put forth any attempt by his exertions towards attaining 
it. Then there will be no difference made between dandha 
(bondage) and mdksha (absolution). Then if one asserts 
that there is no necessity whatever in trying to discuss and 
understand the Védanta to know Brahman, then we say, it 
. js not so. Paraméévara who is ever composed of the three 
gunas (sattva, rajas and tamas) is different from the three 
gunas themselves. And therefore no sooner the 7%va is 
freed from the fetters of the said three guzaes, he will be no 
more separate from Siva but naturally get embodied with 
Siva and become one with him, who is never apart from 


EL 
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chitsakti.2°> Even though Mayapasa (the bondage of illusion) 

is true, yet moksha need not be despaired of, as it is 

E 4 1 inevitable. Therefore the dva2/a2va2/z doctrine should be 
EN accepted, — There is no contradiction in accepting this 
doctrine. The text Brakmavid Brahmaiva bhavati \ iti, 
One who knows Brahman becomes Brahman, and the text 
Brahmabhàvana&ümo Brahmavédanam | &uryat \ iti, He 
who desires to become Brahman should know Brahman 
well®°> and others like it sufficiently prove the above view 
As Avidyé produces mo6ha (delusion) and is absolutely 
different from chztSakdz (mental power or intellectual 
capacity) until the 7iva is free from Avidya, the practice of 
religious meditation (upāsanāä) must continue in order that 
the fetters of vidya may be broken and Siva reached.?"* 
Then what is meant by release (nivrittir nàma) from Maya 
is to end oneself by ceasing to be the cause of Maya (Chit 
Saktau tatkariwibhita layak) and becoming one in the 
domain of knowledge. According to the maxim Wééah 
kāraņnalaya (destruction is only the cause for displace- 
-ment from one place to another) it may be argued 
‘that the material and the non-material world (chardchara 
prapancha) being constantly the material cause (wpddana- 
Ravana), release from Avidya (illusion) cannot possibly be 
had at all and therefore even for those who know Brahman, 
it would not be possible to get themselves freed from the 
shackles of the bondage of Samsara (Samsara pravritlih sam- 
bhavaitt). It, however, cannot be argued so. Because the S yuti 


25 The iva while not free from the three guzas is separate from 
Brahman (i.¢., in a dual state). There is, therefore, Advaitahani, i.e. 
abandonment of Advaita in that state. When the jiva frees himself 
from the three gugas, he is no longer separate from Brahman, #.¢., he 
loses his duality. The duality goes and he becomes one with Siva, 
who is ever with cAi£faA/i (i.e. mental power). That is, Advaita state 
4S reached when the iva is freed from the three guuas. 

?/* In order to become Brahman, know (or understand) Brahman 
well. When Brahman is well known, you will become Brahman. 

" Until he breaks the fetters and joins Siva, he is separate 
from Siva. The 2vai/a doctrine prevails til] then. And the way 
to reach Advaita is through ugásana or religious meditation. 
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text AntSayd Sdchati "muhyamünak | Brahma veda Brahmaiva 
bhavate \°°* Nacha punavavartaté nacha funaràüvartat Vili 
and hundreds of other Syuzi texts like it teach that he who 
fully recognizes Brahman by his knowledge will become 
Brahman Himself, being freed from bondage for ever. It 
must not be said that by the mere use of the word Brahman 
it simply means mere understanding of Brahman and 
not becoming one with him, as it is not expressly said so. 
Just as by the mere chanting of a mantra one readily be- 
comes cognizant of the deity to whom his offering is directly 
due, similarly at the very time of the offering of the 
sacrificial object, which is to be offered simultaneously with 
the chanting of the nre, in order to secure the complete 
realization of the fruit of the sacrifice, in the Vēdānta, 
the praydga vidhi?"? thus binds one's action in realizing 
Brahman. In this instance, the principle denoted in the 
declaration of the /edáz/a is not in contradiction with actual 
practice. If the doubt is raised as to how the declarations ^ 
in the edàna, which while they do not point to the various 
stages of development in 4avma which help to attain wisdom, ~ 


could be held to render the realization of Brahman by 


merely applying the principles of practice, we reply, it is 
not so. Sruti texts like Amritasya deva dhavan0 bhiya- 
sam ı iti declare decisively and without doubt that by the 
mere application of the principles of 4avma, such as the 


wearing of the Szvalizga on the body and the holding fast 


to one's dedication vow (ditkska) will enable one to 

immediately perceive Brahman and realize him. | 
Also, texts like Zasyabhidhyanat yojanat tativabhavat 

bhityaschanté vis$vamüayaniorittih V Guütva dévam muchyaté 


308 Mund. Upa., III. 2. 9. 

309 Literally, the principle or method of application. The meaning - 
is that when an oblation is offered in the fire, the deity to whom it is 
offered is thought of simultaneously. Similarly in the Vēdānta, through 
a particular £arma (method of action), a particular aspect of Brahman 
is known and according to the text Brahma veda Brahmaiva bhavati, 
Brahman is attained simultaneously. There is no interval of time f 
between the "knowing"! of Brahman and the “attaining” of Brahman. 
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sarva füsaik V iti **° lay down that one becomes eligible for 

\ moksha by closely meditating upon Paragiva and investing 
oneself with the SzeaZzzga. According to the Ratrisattya 
nyaya (offering of sacrifices im the might)" one who 

is desirous of moksha should at once adorn himself 
V with the Rudvaksha (beads) and invest himself with the 
Stvalinga and dedicate himself with the Sambhava diksha 

and then get at the Shatsthala Pavasiva Brahmagnüna in 

‚order to realize Brahman. As Sruti texts like Atma và've 

' drashtavya \iti,2"? do not clearly prescribe any particular 

| principle for attaining Brakmagnana, therefore it may be said 

! that the principles laid down in the Vedanta may lead one to 

‘blind action without actually helping to the realization 

of Brahman, who is zivezkGva (unchangeable). Or even it 

may be said that because the laws of procedure (vidhi) 

being declared, action is inevitable and therefore one is 

obliged to act up according to the principles laid down, in 

E. order to realize Brahman as a compulsory measure, though 
* Brahman is not changeable. Moreover, in order to attain 

te: -a Brahman, it is not right to see a substitute for meditation 
ee acting on the basis of the Saktu nydya*** as illustrated in the 
Ep. expression Swktuna juhoti| iti and other texts. In trying 


MES du to realize Brahman, the never-changeable, it is not right 
| Ei to adopt a different method of application in meditation 
one out of mere jealousy. Whatever be the nature of the 


principles adopted for attaining Brahman in the dif- 
ferent methods according to the Vidhi, one who is 
earnest about realizing mdska should adopt an indisput- 
able method free from contradiction. If it is asked 
then which is that particular way which is not beset with 


310 Seg. Upa., I. 8. - 
311 According to this maxim all the sacrifices that should have 
_ been performed during the day might be performed during the night, 
if one has been rendered unable to perform them during ' the day. 
Otherwise he becomes a Karmabhrashfa. 
* "3 Brihad, Upa., Il. 4. 5. 
CEPR 315 Saktu is the flour of barley first fried and then groun 
- offered in sacrifice, | 
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contradiction, we would answer that the following 
three methods deserve contradiction. According to the 
Vedanta, Brahman cannot be realized just as we realize a 
pot placed in the presence of our eyes. Generally speaking, 
even though one dislikes (to see it), yet he does see a pot as 
soon as his eyes catch hold of it and thereby he realizes the 
object. But in Vēdānta, the realization of Brahman must be 
obtained through the various proofs and inferences drawn 
by the expressions therein in order to get at a firm know- 


‘ledge regarding Brahman before actually realizing him. 


Brahman cannot be realized in any other way. Of course, 
we find in various sacrificial Vidhis, as in the text Samidho 
yajatt | iti, that by way of offering sacrifice Brahman 
can be realized. Even in such instances, one must 
have a firm knowledge both in Védauta and in sacrificial 
functions in order to realize Brahman as the result of 
sacrifice. But one should not say that while Védduta offers 
Brahmagnana through correct knowledge, that there is not 
the slightest use of following the Ved/zs (relating to the offer- 


ing of sacrifices) on the pretext that knowledge of Vedanta . 


alone is sufficient. While Véddzta provides for a firm 
knowledge in order to realize Brahman out of sight 
(pavoksha), in order to realize visibly (z2ax0£s2a) one has 
to apply oneself to the ritual functions (vdhék upa- 
pattih), which alone will enable him all the more easily 
to realize (Brahman) It is never possible to attain 
Brahman by mere knowledge derived from learning the 
Védinta. But the Svaufa marga (the way pointed out by 
the Svuéis or Vēdas) is only to get at the grace of Sadguru, 
which can only be attained through wfüsaze (meditation) 


, and penance and thereby through the help of the knowledge 
| imparted to him by the Sadguru, the attainment of 
-. Brahman can at once be had. And this is the only way. 


The .Szuz texts — ; 
Dhyātvā munir gachchati bhiitayonim samastasakshim 
tamasah parastai | 


Tasyabhidhyanat yojanat tattvabhavat bhityaschante 


uisvamaya nivritith | 


s 
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ee Svaddha bhakti dhyana yogat avcht \ 
ES ea Brahma veda Brahmaiva bhavati V** 
E Dhyüna nirmathanabhyasat pisam dahatt panditah 1 
go ^ Gnatva dévam muchyaté sarva pasath \*" 

| | Īsam gnátü amruta bhavanti V °" 

| = Atmanyétva ütmünam. pasyet V *** 

sig | Sambhurakasa madhyé dAy&yal | 918 | 

À Tajjalāniti Santa upasita | Iti prachina yogyopüsua | 919 
de iti, declare that in order to readily obtain mdkska as the 


zd result of meditation, the knowledge obtained by the worship 
| .. of Paramēśvara is the chief means. So say the Swritis 
E also :— 


Svrotavyak Srutivakyebhyo mantavyaschopapattebhih | 

Dhyàütvà cha satatam dhyéyam état darsana hétavah V 
Gnünam vastuparichchhetti dhyanam tat bhdvakaranam\ 
Tasmüt jiv6 bhavet Sambhuk &rimivat kitachintande | iti. 
The above texts show clearly that it is by the method 
of constant §svavaya and manana and the knowledge 
derived therefrom applied to zz¢didhydsana (the process 
"of meditation and penance) that Paramagiva, who is the 
Lord of shatsthala, can be realized by the 72va and become 
one with him. This is the chief means by which Shatsthala 
: Paraíiva sükshütkàra can be obtained. And those 
^. who desire the attainment of mdksha through Parasiva 
should abstain from all pleasures of life, steadily and 
faithfully act according to the strict ordinances laid down 
by the Wigamas and Agamas, which derive their authority 
* directly from Siva, and faithfully follow the karma in 
applying them and thus clearing their minds free of all 
wrong thoughts and dedicate themselves by vow for obtain- 

ing Paragiva. 

Such persons only can be in a position to gain the 
knowledge required for knowing Skatsthala Parasiva and 
to meditate upon Him to become one with Him. The 
c LO c IDEM NM ME 


EU E TIT. 2. 9. | 331 TV. 4, 23. 
$5 Svea. Upa., I. 8. 318 Atharuasiras. 
810 Soa, Upa., III. T. — 39 Chch. Upa., III. 14. 1. 
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Atharvana Ñikhā texts Tad upāsva! (Meditate only on 
Him) and Siva &d dhyeyak Sivamkarah sarvamanyat 
parityajya| iti? (Siva alone should be meditated upon ; 
Siva alone is capable of giving mdésha; and therefore all 
others must be renounced), prohibit the meditation upon 
any deity other than Siva. And by no other means can 
he be freed from the bondage of the illusory Samsiva 
(samsara mayapasa nivrittip). 

Again, texts like Kshavam pradhinam amrutā- 
ksharam Harah kshavatmana visaté déva ékah 8*1 Tāsyā- 
bhidhyanai yojandt tattovabhavat bhityaschanté visvamaya 
niorittilA Yadà charmavadikisam véshtayishyanti manavah | 
Tada Sivam avignàya duk&hasyünto bhavishyati" iti declare 
that meditation on Siva, adorning of the body with Siva's 
symbol, and knowledge of Siva result in the fruit of 
moksha. *** And therefore Siva alone is Parabrahman. 
Accordingly those who desire moksha must therefore 
adopt the following six paths as of knowledge epitomised 
in shaduidha lingatatparya®** :—dhavana, gnina, dhyana, 
Sravana, manana and archana,*** according to the Védanda 
in order to realize Brahman. 

If, in following the maxim Brahma satyam jagan 
mithya ı iti, the doubt is raised that realization cannot 
mean anything different from the knowledge derived from 
89 4pHarpa Uja. — "oua. psy TIO 

222 Sripati says Sivadhyana, Sivadharaua and Sivégnana will end 
in Sivarüpa (lit —will lead to the mdksha called Sivarüpa). The 
kita becomes ramara, i.e., the jiva assumes the za of Brahman. 

323 Shadvidha liugatütparya means of (he six means of knowledge. 
(Here Zinga denotes ZZ or Aáraga.) 

3:4 Cf with the following taken from the Véradiya, wherein it is 
stated :—Sravagam mananam chaiva dhyünam bhaktistathawa cha u 
Sádhanam gnanasampattau pradhanam nanyadishyaté Na chaiténi 
vind kaschit gnünamapa kutaschana, The following are the six ways 
of attaining absolute knowledge about Brahman :—Sravana (hearing 
through teaching); Manana (repeating); Dhyana (meditation) ; 
Bhakti (devotion—Sudri¢hasnéhasamyukta yatharthagnanato bhavet | 
sā bhaktiriti vigndya, says the Agama); Sadhana (accomplishment) ; 


and Gnāna (firm knowledge). Sripati replaces Bhakti and Sadhana . 


by 2Aàraga and Archana, 
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realizing thoroughly one's own form (svasvariipfa), all 
the world being nothing but false, and if this is to be 
the result of discussion of the whole of the PeZàz/z, then 
the reply is that it is not so. Because it will lead to 
contradiction of the Védanta. If it is asked whether 
by the term “Jagan mithy@’ (The world is false), it 
is meant that it is ignorance (Brakmagnanabadhyatvam) 
that prevents the knowing of Brahman; or whether it is’ 
traikalika nishédha, i.e, prohibition relating to the 
three times—past, present and the future—the reply 
is that it is not the first. For there is no means of 
prohibition attaching to it as it is impossible. The know- 
ledge of Brahman enables one to free himself from the five 
elements making the world. For Svuéz texts such as 
Sarvo vai Rudrah\** Sarvam khalvidam Brahma \ iti, ??^ 
declare firmly that the whole world consists of the body of 
Siva. Or is, alternatively, agreeable to Syu texts such 
as Nanyat pasyati nānyat $ruuoti V iti ??" (He can see 
nothing else; he can hear nothing else—but Brahman). He 
may be interrupted from becoming one with Siva through 
knowledge by the bondage of worldly ties, which he feels and 
hears. Texts such as $7v0 data Sivd bhokia Sivak sarvam 
idam jagat\ iti, insist on one being absolutely free from 
worldly ties like ghata (pot) and fata (cloth) and until he is 
released from that bondage, he cannot have the knowledge 
of becoming one with Brahman or be released from the 
bondage of worldly ties. Therefore the doctrine 
of mithyatva (the falsity of the world) is not suitable 
(ayuktam). So long as this doctrine is entertained, the 
vow embodied in the Sruéz text Eka vignantna sarua 


vignüna pratigna .srutēh\®?” (If you know one thing 
ae ea 

325 Mahopa., 22-94. 320 Chch. Upa., III. 14. 1. 

827 Samadhi is of two kinds:—(1) Asampragna Samadht and 
(2) Sampragna Samadhi. In the former, one loses even the senses 
of hearing, seeing, touch, etc., but in the latter, he will be feeling 
the external things—seeing, hearing, etc. 

328 Chchandogya text (VI. 1. 4) :— Yathā saumyaikina mritbiudzna 
saryam mrigmayam vignütam syüt » (Oh, my dear boy, if you know 
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thoroughly well, you will be able to know all other things), E | 
will have been washed off one's hands (dattinjali prasan- E 


gak)'"* Itis stated in the Syusis in the form of a vow 
Eka wignünena sarva vignünam iti, in order to illustrate 
the world as the chief material cause (upadanakdrana) for 
Brahman in regard to svishti (creation), etc. Therefore 
Sruti texts like Sarvam khalvidam Brahma\ A ttadatmyamt- 
dam sarvam tat satyam sa Atma tattvamasi Svétabats 230 
Sarvd vai Rudrah\** iti declare that the world is com- 
posed of Siva. Therefore the knowledge of Brahman with } 
(belief) in the existence of the world is no contradiction.?32 \ 
Even King Janaka and other great men, who knew and 
realized Brahman, seem to have acknowledged the above 
truth. Even they thought that realization of Brahman was 
compatible with belief in the existence of the world. The 
existence of /tvanmukéas*** in their carnal bodies, etc., also 
renders impracticable (the theory of) Jagad vyavahira- 
nupapattih (when considered) with the exposition (con- 
tained) in the Svzézs.3** Further it is stated in the Swsvrites 
generally as a great objection 

Akhaudidvaita bhiné tu sarvam Brahmaiva nümnyathà | 

Guandd vikalpabuddhistu liyaté na svariipatah i 


ws 


what one ball of earth is constituted of, then you can understand 2 j 
the whole world.) i 
329 Literally, giving away with a handful of water, as when ae 
making a gift—as prescribed in the Hindu Law relating to gifts. 4 
389 Chch. Upa., III. 14. 1; VI. 15. 8. 3942 Mahöpa., 92-94. 
?*! Sripati's opinion is that the doctrine of jaganmithyatva is false. 
In his view, the belief in the existence of the world is compatible 
with the realization of Brahman. 
33? Those who have realized Brahman but still live in this world 
to lead people (the followers) to Brahmagnuana. ‘ 
588 Here Sripati combats the theory of Sankara that the world ai 
is real only for the purpose of Vyavahara. Sripati suggests that this 
view is impracticable for two reasons:—(1) that the SruZis declare 
against it ; and (2) that the existence of /tvanmukias makes the theory 
impossible of belief. The connecting link between the Jagat and 
, Brahman is the carnal body. I am Brahman and the carnal body | 
[ disappears when meditation makes me realize Brahman, EE 


z 
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Bhinnatvam naiva yunjita Brahmopüdànatah kvachit | 

Vachivambhanamatratuat bhédah kēnöpajāyatēi — 

Tasmit Avidyamitratva kathanam mohandya hi n itin 

In Sruti texts genarally, only censure is heard in regard 
to the doctrine of saganmithydtva.*** When knowledge 
developes to a stage capable of realizing everything as an 
indivisible Whole, everything is Brahman and nothing else. 
When comprehension departs from true knowledge, he 
cannot find absorption in Brakmasvariipa. Never at all 
entertain division from Brahman. Though the Syuzi text 
Vachàrambühaga?*5 speaks of division, it is to be understood 
as not real, because Avidyd is treated in the Sritis 
evidently to delude the minds of those who have a firm 
knowledge of Brahman. In the Giéa itis said: Asatyam 
apratishtam té jagadükuh anisvavam Viii," the world is 
not real, nor an established one; nor has it a Lord to 
rule over it. 

Nor can it be the second, for the text Amtilam anā- 
dhüram imük prajah prajayanté ı Na kadachit anidrigam 
jagat\ iti, affirms that the world is eternal. Moreover, 
Syuti texts like Asad và idam agra Gstt\ tat vai sadajayata\ 
sadeva saumyédam agra asit\**" Ekaméva advitiyam 
Brahma\ iti, and hundreds of others similar to them 
declare that the world did not exist long before it was 
created (svishtéh pūrvam prapanchasya sattval). Then, if 
it is asked, * How can it be affected by the three kinds 
of time, present, past and future (/vazkalika),”’ the answer 
is “It is not so (affected) ". Because the Sv text 
Asad và idam agra üsi clearly states that the world did 


334 Sripati protests that if the Jagat is real only for vyavahara, 
then how can the carnal body be real and help through arma, the 


* realization of Brahman? So, he drives home the point, "You have to 


grant that the carnal body is real" and if that be so, then the Jagat 
is also real. Compare the Chchandogya text Váchürambhagnam vikárü — 
namadhéyam mrittiketyéva satyam u What is uttered undergoes vikāra — 
(change), which is the result of the final change of mritika, the earth. 


= 09" Chch. Upa., VI. 1. 4. 


3 Bhag.-Gita, XVI. 8. 
387 Taitt. Upa. IL, T. 
s * 
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exist before it became manifest in Brahman in the form of 
an indivisible small particle (si&shma riipa) with the 
same name and form and therefore it is termed asatvam 
in the Switz. Then the Syuti says Tat vai sadajayata,**® 


which means that after creation, it (the world) developed ` 


(from its small condition) to such an extent as to appear 
to be a world different from Brahman, in a divided (2.2; 
separate) form, assuming a big shape. Furthermore, by the 
use of the word “ Asat”, the Svuéd text grants and pre- 
assumes the existence of the forms of á£àááa (space), gagana 
(sky) and avavinda (the earth).*°° It would, therefore, be as 
correct to ask “ Why not a barren woman be possessed of a 
son ” as to suggest that the world never existed but still 
gave an idea of its existence (gaganiravindavadabhiva- 
tvangikaré vandhyäputrädinämapi jagatkaranatvam kim na 
syat) by accepting éhdvatva (i.e., the state of being in exist- 
ence through gagana and aravinda).**® Moreover, the word 
Sadéva in the Sruti text, directs attention (avadhdvaua) to 
the characteristic idea of the world’s existence in Brahman in 
an attributive manner (za saviSeshatva nishédhak).**+ And the 
word asatak removes the contradiction of the idea which 
throws delusion (Z4ráz4i) on the mind.42 Then how can 
the expression Sadéva saumya Vi, in the Swufi text, be 
taken to mean what is contradictory to actual existence ? *** 

338 Till. Upa. IL. T. 

339 ‘That is, Sripati suggests that the word Æsa? presupposes the 
existence of space, sky and the lotus (the lotus representing the 
earth—as a product of earth). 

319 A barren woman cannot possess a child. To think of her 
possessing a child is inconsistent. So if the world never at all 
existed, the d4@vagna@ua pointed out in the Sruti is incorrect and 
hence the Jaga/ did originally exist in an infinitesimal form 
(sūkshma rūpa). : 

341 This is opposed to Sankara’s description of Brahman as 
nirviszsha, without any characteristic attributes. Sripati’s view is 
that Brahman is savisesha, i.e., has attributive characteristics. 

34? Tt removes the delusive feeling whether the world actually 
existed or not. 

343 This is another aspect of the criticism directed against 
Sankara’s view. 


26 
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The word agré used in the text—agvé-zti—denotes the 


characteristic (4a/aviséshak) of time. The word às in 
‘the text is the verb which seems to declare clearly the 
world’s existence. The word 4517 means existed.?***The word 
Ekaméva (in the text) directs attention to the idea (avadhg- 
yana) of the actual existence (of the world) without leaving 
anything to doubt. And the word aduitiya (in the Srué 
text) clearly shows the double characteristic of Brahman 
in being the two-fold cause. Svuéz texts like Eka éva 
Rudro na dvitiyaya tasthé \ iti,”*5 must be understood in 
the same manner. Then, the Svuéz text Visvadhiko Rudvo 
mahürshik V iti, also firmly declares that there is no 
contradiction whatever in the three periods of time— past 
present and future—regarding the world’s existence. This 
is all the secret about it (ZZ vaZasya). 


Jagad Vyavaharika Khandanam. 


Indeed, it is said that the world is true only for 
purposes of transaction (Vydvaharika).*** If itis asked, ‘Is 
it not the highest truth of spiritual knowledge?” the reply 
is “It is not so”, Then, “What is meant by Vyavahiva- 
satyatva, Truth only for purposes of transaction? Can it 
be said that itis assumed as existing only for purposes of 
discussion (vyavahdva, i.e, vyavahüramütra gamyatvam) 
or can it be called Badhita vyavakàra gamyatvam, i.e., not 
true beyond the purpose of vyavahdva? **' Or is it 
possessed of any secret contradiction within its three or four 
folds which is inexplicable (¢vichatuva kakshyabadhyatvam) 
Or is it possessed of statements contradictory to those 


made in the Vedas (attvavédaka pramina viruddhativam) 


Or is it incapable of giving any result, if understood as 
truth (avthakriya $ümya prati gocharatvam)? Or is it 
knowledge useless for obtaining any good result (4avana 
————— lt n EM MEER 
$4 Asit when coupled to agr, suggests ‘ existed at first ’’. 
_ 4S Svēta. Upa., III. 2. 
3 Worldly transaction, usage, practical conduct. 
Sadhita vyavahàra gamyatvam—iiterally, opposed to what 


_ vyavahara makes suitable, 


E 
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dosha rahita gnina vishayatvam)?” The reply is “It is not 
the first”; because if Brahman is also assumed as existing 
for purposes of vyavakāra (transaction) only, then it 
involves an unwarranted stretch beyond the Védic truth, 
(it results in ativyaptik); and this results as between guru 
and ézs£ya to silence and ignorance. The very starting 
point of the Sura, Athitd Brahmajignüsü and the under- 
lying truth of SSru£Z texts like Sadéva saumya idam agra astt 
and Satyam gnünam anantam Brahma, iti are crippled (2.«., 
prejudiced) ; like decorating a wall which never existed with 
‘pictorial likenesses, everything is reduced to a sophistical 
argument ending in mere attributive expressions (Pravrit- 
tayah Sruti sūtra phakkikayé abhitti chitra&armatüpütachcha 
sarvapiyam phakkiki saviséshavishaya). Nirvisésha (attri- 
butelessness), however, can never be thought of by anyone 
in vyavahiva, even for argument’s sake. It is incompre- 
hensible to any one even as a matter of vyavahira. 
Hence the whole argument is impeded. When nothing can 
be seen or understood, such a vyavahava deserves no 
commendation. Throughout Vēdānta, nowhere is Nirvi- . 
§ésha mentioned and such a thing cannot be assumed. 
And this helps us conveniently. Even such **® things will 
have to be understood as merely argumentative. 

Then it cannot be the second, w., Badhita vyava- 
hava gamyatvam, i.e. not true beyond the purpose of 
vyavahüra. Because the ativydpt7 of Brahman cannot be 
prevented (Z4, the unwarrantable stretch of Brahman 
cannot be prevented)? All this taken together leads 
to contradiction (and not to the Truth) Moreover, 


848 That is, it ends in the cutting short of discussion (7zgzasa). 

349 Such things as JVirvisésha, which is not mentioned in the 
Vzdanta—i.e., Vidas and Agamas (ie, Upanishads), Agama means 1 
only that which is handed down; that which has come down 
from time immemorial; traditional doctrine or precept; a sacred 
writing or scripture; the Vedas. 

250 That is, the proposition goes beyond the granted limit of 
actual truth. The idea is that the argument would lead to 
something beyond Brahman, 
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all arguments are limited to mundane existence 21 
(and to nothing beyond it) Mere arguments with 
contradictions (such as these) will not avail to prove whether 
Brahman is saviséskha or otherwise. If so, the charac- 
teristics of these contradictory arguments will lead to 
uselessness (vazyarthya) *** and what is aimed at is not 
gained. Everything thought of in argument leads to 
unreality (S7dzbhdstka) or to an unwarrantable stretch 
beyond Brahman (z4vyàp4). Atany rate, any knowledge 
which extends beyond Brahman is unreal and contradictory 
and is a perfect embellishment of mere argument 
(barishkārah südkuk) What finally results therefrom 
is a perfect destruction of any kind of knowledge to 
be derived therefrom about Brahman; the antithetical 
method of argument leads further to incapability of 
producing better knowledge afterwards, and also makes 
one lose whatever true knowledge he previously possessed. 
And such a knowledge finally leads him to be impressed 
with the conclusion that there is neither a ghaia nor a 
fata (neither a jug nor a cloth). And finally everything 
ends in stretching to something beyond Brahman. Such 
a knowledge we discard (wzrü£arzskyamaA). 

Moreover, granting the truth of the existence of the 
blueness of the sky, which is the starting point??? (z.e., 
foundation) for the argument and holding that Brahman 
alone is likewise true and nothing else, the means adopted 
to obtain a knowledge of Brahman in a contradictory 
manner is just like one mistaking the whiteness in a conch- 
shell for silver, which leads by an unwarranted stretch 


to a something beyond Brahman, which is unpreventable."" 
iuc ep ondOreumamewhlen IS Up es c 


35 Cf. Vüchü pravritli and vacha@ nivritli, granted as desired 
and cancelled as desired. 

#52 Literally, unproductiveness. 

33 Prishtha, the word used by Sripati, means Jack. 

3t The argument may be thus set down:—The blueness of 
the sky is perceived and accepted to be true—in this world of 
vyavahüra. This blueness of the sky is all-pervading. Similarly, 
the existence of Brahman, who is all-pervading, is accepted as 
true, This, however, is true only in a limited sense; as much as there 


+ 
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Even for those who possess such knowledge, the 
realization of .Brahman is not only impossible but also 
their trials for the same will have to stretch beyond 
Brahman. Inasmuch as the blueness of the sky is not 
altogether real, it should not be said that a knowledge 
about such a thing is an unwarranted stretch of the 
principle (atiprasangak). But the nivuiseshaiva (attri- 
butelessness) and the mithyätva (falsity of the existence 
of the world) both lead to a knowledge which ends in an 
unwarranted stretch beyond Brahman.'55 Being rid of 
the world for mere vyavahiva purposes, no /akshana 
(characteristic) of Brahman remains for argument. To 
one who wishes to establish zérviséshatva (a Brahma 
without attributes) in an opposing manner (sapvatiyogi- 
&ünüm), we say it is impossible to realize such a 
Brahman in whom many characteristics are to be found. 
It would be really impossible to realize the true Brahman 
it the mere existence of Brahman is granted, holding 
all that is about him is the result of Adsydsa co-existing 
with him. The possessing of such a knowledge can- 
not lead to the realization of Brahman. Such realization 


is real silver in a conch-shell, the mere whiteness makes us believe 
that silver is there, is taking us beyond the actual fact, i.e., atiuyäpti. 
Such`a result is unpreventable. In order to attain a firm knowledge 
of Brahman, it is to be understood that the world is real only for the 
sake of argument and its existence is not real. The character of 
knowledge relating to Brahman consists in attaining to a condition 
which is all light and free from darkness. This Light alone is 
Brahman. There can be nothing found which is attributeless (nirui- 
Sésha) in this world. Hence the existence of attributeless things is 
not true. If attributeless things are to be grasped, one has to go 
by an unwarranted stretch (asivyapti) beyond Brahman—which 
results in contradiction. 

"77 ‘That is, Sripati’s argument is that we may grant the 
blueness of the sky for the sake of illustration and argument and 
also the existence of silver in the whiteness of the conch-shell for 
Purposes of argument but not the ziroiféshatza of Brahman nor 
the wAyütva of the world—for if these two are granted, then the 
existence of Brahman will be jeopardised orit will take us to 
something else beyond and other than Brahman, 


» 
* 
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accordingly is impracticable. If we accept Brahman b 
his mere Svariifa as co-existing along with Adhyasa, 
which cannot completely remove the illusion so as to 
enable us to realize the true Brahman, it will be 
impossible to realize such a Brahman. But if Adhydsa, 
which is the infirmity in the whole theory, is removed 
so as to keep Brahman without Adhydsa,**> then the 
Siddhanta (theory) becomes confused and ends in contra- 
diction. (That is, the realization of such a Brahman— 
Brahman separate from Adsydsa—is impossible.) Any- 
how, accepting that true knowledge leads to the reali- 
zation of Brahman, throughout. the Szddhdzta, a Brahman 
free from Adhkyasa is never seen to exist at any time. 


| Therefore such a Stddhdnta is impracticable and therefore 


' Jet us not discuss it any more. 

Nor can it be the third. For in that case, the realiza- 
tion goes unwarrantedly beyond Brahman. A true know- 
ledge of Brahman cannot be displaced by any doubt or 


- opposition. But a Brahman who is co-existing with Adhydsa 


is really one who cannot actually be realized and is opposed 
to true knowledge. In that case, according to the Sid- 
dhānta, Brahman becomes not real (pratibhdsika) but exis- 
ting only for appearance. This results in 4żivyāģti, an 
unwarranted stretch beyond Brahman.?"' It is within our 
experience that illusory thoughts run into our minds which 
are unrealizable and not true—just as the existence of 
Gandharvanagara (or Gandharvapuram), the city of the 
Gandharvas, an imaginary city in the sky, probably the 
result of some natural phenomena, such as mirage), the 
ee aes — 

356 In Philosophy, Adhydsa is to attribute or ascribe (falsely) 
the nature of one thing to another. 


3t According to the theory criticized, Brahman cannot exist 
without 4dAyasa. If Brahman cannot exist without Adhyasa, then 
n, because the 


such a theory cannot help to realize the true Brahma 
theory goes beyond Brahman. And a knowledge of such a Brah 
—unconnected with 4dAyása—cannot be had according tO 
theory. Accordingly, Brahman exists only in appearance an 
not real. 


man 
the 
d is 
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imaginary circle created by a fire-brand ( Alata-chakra), and 
the like, which are actually not in existence. Further, the 
word £aksha*** employed in the argument is yakitparah, t.e., 
a mere intellectual trick (or expedient), Zü/efara, i€., 
a mere time-serving one; or Viazita- bramiparah, i.e., 
a mere perverse proof. It cannot, however, be the first ; 
(yuktiparak) in which case the brapancha (world) would 
appear to be false, which alone would be enough to make 
the whole argument unreal. That would also become 


contradictory to the Védic view that Brahman is sérdósZa, ! 


t.e., without fault (or defect). Thus the previous intellec- 
tual argument is contradicted by the subsequent one. Nor 
is it the second (Ze, £à/efarak); for the long interval of 
time intervening between the illusory thoughts (JAramá- 
vishaya) ends in unreality (2ràZibüsi£e) of the object and in 
an unwarranted stretch beyond Brahman (attvyaptth). Nor 
is it the third (vifartta pramaparak); for the contradictory 
thoughts overlapping the proofs make the realization of 
Brahman impossible, and thus the whole becomes a contra- 
diction (vyágAà/à/). The realization of such an object 
terminates in not attaining it, z.e., proves infructuous. When 
the hammer is removed from work, there is no ghata; and 
the intellectual skill employed in the evolution of the three or 
four folds of intellectual argument (¢7z-chatuva viparitagnana) 


naturally ends in at:vyap/ch, i.e., in an unwarranted reach- 


beyond Brahman. The hammer instead of bringing the 
ghata into existence has helped to make it disappear on 
account of the employment of contradictory skill and per- 
verted thought.*5? ee 


358 Kaksh@ in Logic means objection or reply in argument, Literally, — 


it means a lurking or hiding place. An argument which does not 
make things plain. The argument of Sankara is described by 
Sripati as using ¢ri-chatura-kakshayabadhyaivam, ùe., three or four 
folds of objection (or contradiction). 

359 The saying is that a hundred strokes by the hammer produces 
a ghafe (a pot) out of earth as a hundred strokes of the chisel make 
an article of the shapeless wood. Sripati remarks that Sankara has 
by the use of his intellectual skill and perverse argument made the 
hammer not produce the pot, but made it disappear. 


4 
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Furthermore, in the first instance, the intellectual skill 
used in the three- or four-folded argument (¢ri-chaturg- 
-badhyatvé) has brought in a contradiction which establishes 
avyaptt, i.e., inadequate pervasion of the proposition formu- 
Jated.*°° (Brahman is full of gāza and of /yo£isvarü£a ; but 
when he is to be considered along with Adhydsa, these 
qualities—gzāãza and jyottsvaritpa—become contradicted, 
because Adhydsa is agnaina or illusion. Hence avyapti 
results.) The skillemployed in argument, instead of remov- 
ing agnana, and establishing gudxa and developing it, so as 
to help in the realization of Brahman, has increased agzüza 
and thus made it impossible to know the characteristics of 
Brahman. JItis thus: Is Brahman visible or invisible? If 
it were visible, there is no more falsity about its reality in 
existence. But if it be invisible, even a thought of accepting 
it as granted for the sake of wyavakava becomes incompre- 
hensible (that is to say, that even for the sake of vyavaZüza, 
the existence of Brahman cannot be granted). For it is im- 
possible to realize (Brahman), because if it is see, there is 
no more mtthydiva ; if it is «o£ seen, Brahman cannot be 


existing even for the sake of vyavahara.**' The mere assum- : 


ing the existence of a thing which is not seen is impossible 
(dusstdhyaiva). Nor can avidyi be removed, having no 
opportunity for realizing the object by seeing. The mere 
idea of existence (vvi¢/zh) for the sake of vyavahdra leads 
finally to the failure of the attempt to establish the existence 


- of Brahman and ends in ignorance (agnānatvāć) and futility. 


The employment of Brahma knowledge cannot bring (one) 


“0 duyapti means the non-inclusion or exclusion of a part of the 
thing defined; one of the three faults of a definition. When 4 
lakshaua is predicated of a thing and that ZzsAaga, though it is true; 
is not actually found on examination in it, there is evyēģłźi. Thus, 
a Brahmana is possessed of s##/a@ (hair on the head) and sé#ra (the 
sacred-thread on his body). When, however, this Ja£sAata is applied 
to a Sanydsin, it is found to be otherwise, he being devoid of both, 
though he is yet a Brahmana. There is avya/i here. : 

= Literally, the need for a Brahman even for the sake of vyava- 
-hara is removed. Sripati puts Sankara’s argument on the horns of 
a dilemma. 
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to that condition (Brakmatva). Tf we accept that a gunja 
—a red berry with a black dot at its top—appears like fire, 
the burning property of fire cannot be accepted in it. In 
order to obtain gudxa without any doubt, it is not 
primarily possible to use agnana as the instrument 
for the purpose. Such £54 which is unable to discrimi- 
nate between what is the means and what is the thing for 
which such means should be used proves infructuous 
(zyüghà/à/). It is not even capable of recognizing ghata 
from the knowledge regarding gZafa. Ghata and the know- 
ledge relating to ghata are one. Moreover, while correct 
knowledge is the chief means of realizing Brahman, a 
mistaken idea of division between Brahman and Brahma- 
knowledge (guna) is postulated. There is absolutely 
no need for the employment of such an argument. Where 
both (gzāna and agnāza) become important, gwüza cannot 
claim superiority over agnāna. Nor can, between gudna 
and agnina, gnāna stand out as proof ($rümüamnibam). 
On the whole, in the loss of one's pervasive nature 
(suavyapakatva) and one's brilliant nature (svaprakāśatva), 
the way of correct knowledge being lost, gwázz finally 
enters 22vvtSésha/va of Brahman, which is not true. There 
is no Chinmatra Brahman,*** because, he is really non- 
existent. Everything thus becomes an illusory argument 
(agnānatva prasangachcha). Even though gzāza is capable 
of being obtained so as to realize Brahman, Avidyā 
could not be shaken off in order to know oneself in 
Brahman; because Adkydsa always being in contact 
with Chit Brahman (intelligence), its non-existence could 
not be proved, without which Brahman cannot be all- 
Pervasive or realizable. Moreover, the double causes of 
bravritt (manifestation) and sémitta (instrumental or 
efficient cause as opposed to «pddana karana), exhibited 
in Brahmanas his two important characteristics (both of them 
 Co-existing without separation), lead to the creation of many 


I, 
$92 Of the Sat, Chit and Ananda folds in Brahman, CA4 is 
referred to here. 


t 
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different meanings (significances).°°* And such meanings 
when applied to chaitanya in Brahman make the idea of 
prapancha contradictory to the starting point, 2.2., vyavahava 
satyatva Brahman and end in non-existence (vatyarthya). Such 
a non-existent Brahman, who can be seen, is not only a calcu- 
lated (Ze, deliberate) but also an ineffaceable falsehood — 
so hard a falsehood?** that it could not be believed under 
any circumstances. In trying to establish true knowledge 
out of gnāna and agnāna and in trying to prove that true 
knowledge will lead to the realization of Brahman, the double 
method of argument, vez, pravritti (manifestation) and 
nimitta (efficient cause), was adopted but in the attempt 
thus made, the chief object (z.e., the realization of Brahman) 
has been left unrealized, just as betweenthe two objects 
ghata and pata, the importance of ghata had been lost. 
However, without having a firm, true knowledge regarding 
Brahman, the zzruzśēskatva mode of argument regarding 
Nirvisésha (attributeless) Brahman has helped to reduce 
Brahman to void (or emptiness). And all consciousness 
being different from Brahman, no vyavahdra can result. 
Hence, it (vyavaZàüra) becomes mithya (false) In order 


to establish true knowledge regarding Brahman aud to 


realize the self-luminous (svaprakāśa) character of Brahman, 
the mzthydtva of Brahman must be given up (Brahmanal 
mithyatvam varjaniyam). To create a-6héda which is not in 
existence (albita bhédamadaya) and to argue that the world is 
only existent for purposes of vyavahdva—just as one Deva- 
datta who never existed—and then to finally arrive ata 
Nirvisésha Brahman, which can never be realized,—such a 
method (of argument) should be given up (varjantyam). 


_ Just as difference between Brahman and chaitanya is untrue, 


wae 


similarly Brahman without attribute is also untrue, for reali- 
zation of such a Brahman is of no use (afvayojakam) and 
Eee eee 

3** The word artha used in the text means object or significance. 

204 The words used are mitkyatvapadanasya vajraltpatuapatacheha, 
where vajralépa means à kind of very hard cement. Cf. Vajralepa 
ghafiteva, see MaL, V.10. For its preparation, see Varahamibira’s 
Brihat Samhita, Chap. 57. 
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in this world it is unattainable (adasiddhzh). 5 iva being 
an indivisible whole, with Brahman, such a start by postu- 
lating vyavahiva becomes untrue, The annihilated form of 
mithyaiva cannot be Stated as belonging to chid-vishaya 
(worldly matter, Z&,, matter only for vyavahara). Thus, we 
have come to the conclusion that a mode of argument which 
comprises such a knowledge does not help us towards true 
realization; nor does it help us towards the reality of the 
world for the sake of vyavahdra. As the argument leads us 
to conclude that all the component parts being different 
from each other, on account of their differences in 
characteristics," there is really no mithydiva (of the 
prapantha). This leads to the conclusion that the 
complete divided nature of the three parts (prapancha, 
fva and Brahman) proves the satyatva of the prapancha 
z.é., the reality of the world (Srapanchasya satyatvam), 


This ends in the inverted position that Brahman 
is false (Brakman mulhyütvam iti viparita vrittih) 3" 
Therefore, this mode of argument has brought us finally 
to the unpreventable conclusion that the world is real and 


Brahman is false (grapancha satyatva and Brahma 
uithyatva). 

Moreover, does Nirvisēsha Brahman really exist or 
not? Inthe second case (że. if you say that it does 
not), the Madhyamika (Bauddha) mata is entered on. 


In the first case (¢.¢., if you say that Mivoisésha Brahman 


z . . `. . 
?'5 Sripati here criticises both the Advaita and Dvaita view-points 


combined. If Advaita with its Wirvisesha Brahman is untrue, so 
is Dvaita in its position that Brahman and chaitanya (Jiva) are 
different. Sripati’s argument seems to be that the Advaitin 
having postulated prapancha for purposes of vyavahāra, has had to 
end in Nescience. He suggests that while the Advaitin has, for 
vyavahara, to grant the Dvaita position of prapancha being different 
from Brahman, he has been unable to prove the proposition he 
Started with, viz, a JVirzifesha Brahman, as he has ended in 
E is, prapancha, chaitanya (jiva) and Brahman being 
different from each other. 
#07 That is, Brahman is proved to be false and prapanche real. 
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exists), the way in which the argument by means of 
jravritti and mimitía, which are different from each 
other, is put forward, leads to the utter futility and 
contradiction of #irutsēskatvaæ. By the mode of argument 
»employed, z.4, by means of pravritéiz and nimitia, the 
postulated vyavahara (satyatva) proves certain attributes 
in Brahman which cannot be avoided. Starting with 
the assumption that Mrosésha Brahman exists, the 
proof brings out a result which is contradictory to that 
assumption inasmuch as it points out a Savisésha 
Brahman, and reduces finally the argument to the 
prattle (or raving) of a mad man (wma pralapavat), 
The word asZ (exist) used in the d#éda creating argument 
of pravritti and nimitta, regarding chaitanya (satfüyah), 
in your philosophy (évanmaté)*** has ended in the 
conclusion of mzthydtva (Nescience). 

The assumption of the existence of Brahman ends 
in the #zyvo7Séshatva of Brahman and thus makes Brahman 
non-existent. The skill employed in the argument 
becomes only useful to prove that the very assumption 
of Brahman at the starting ends in a contradiction and 
proves that nothing is existent, because mvvisésha cannot 
be correlated with the assumption that Brahman exists. 
If it is said that pravritti and zzmitta are not different 
from each other, then samdnddhikaraua follows: Nirvisésha 
and savzSésha should then be treated as possessing a 


common substratum—or as being in the same category. 


Formerly some ancients®*® treated pravritti and nimitta 


which indicate dhinna (that is, difference), sometimes as 


saminadhikavaya. Even they arrived at the same 
conclusion, committing the same fault. 

In assigning a non-existent dharma to pravritt: and 
nimitta and discussing a Mirvisēska Brahman, the identical 
absurdity (ayaméva doshah) is arrived at. If Brahman does 
not exist beyond the assumption (azatirēžē), then samanddht- 
ar eet N 


*? Here, at this final point, Sripati addresses the Advaita 
pounder directly by using the word zvanmatē. 
There is no clue as to who these ancients were. 
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karana is destroyed (samānādhikaraņa hineh). Tf Brahman 
exists beyond the assumption (ativéké), the siddhānta 
(conclusion) itself is destroyed.?7o 

F rom this, the hypothesis of a Nirvisēsha Brahman 
goes without proof; and by its very nature results in- 
contradiction. When the things we ardently seek for 
are by their very nature impossible of attainment, we 
Should not lay on them an unbearable blame (blemish) and 
renounce them. By this, according to the Syutis, 
uirotséshatva is disproved and rendered futile. In such 
a case, the Szu/is which are separated from the differences 
created by prakriti and bratyaya (radical form and 
prefixes and suffixes) would result in want of authority. 
Indeed, does mthy@ mean being different from Brahman } 
as paramirtha or aparamirtha (as the highest or the ` 
most sublime truth regarding Brahman or the reverse 
of it)? In the first case, as dhédatva is accepted as 
true, the opposite cannot be true, because the destruction 
(nullification) of the siddhdnta results therefrom, Nor 
is it the second ; for both the satya (truth) and mzthya 
(untruth) even as to the existence of Brahman will be 
unpreventable. The causes that go to prove the 
differences in Brahman will be the causes which 
go to prove his non-existence. The gata cannot in į 
its real state claim to be different from Brahman | 
and in its mthyd (non-existent) state claim to be one with | , 
Brahman. This dhédabhéda state itself being. mzthya@ (non- x 
existent), it cannot go without being called faulty (z.e. it 
would be faulty to postulate that in its real state the ghata 
is different from Brahman and that in its méhyd state it is 
one with Brahman). The truth of the whole matter is that ! 
mutual contradiction and unrectifiable confusion cannot be | 
removed while you only profess to be impartial between : 
bhéda and abhéda and between 7tva and Brahman. Why ` 55 
don’t you accept the msthydiva of both of them, 77va and | 
Brahman? 

870 Cf. Anandatirtha’s Zfayavada Khaugana, Section relating to 
aireke and gnatireka (Kumbakonam Edn., p. 2), 


ES 
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Not that it is impossible to arrive at such a conclusion 
on the basis of the aġhēdďa śrutis. By the text Sarvam 
Fhalvidam Brahma, Brahman as well as the fia are ever 
proved. And therefore the existence of prapancha as well 
as Brahman is true. Is évviSésha an aid or a hindrance to 
Brahma knowledge? If it is the second, the Siddhanta falls 
to the ground. Is Nirvigésha Brahman to be understood 
as gnāna or agnāna? If it is the second, the Stddhinta 
falls to the ground. Ifit is the first, then, is Brahman 
savigésha or nivvisésha? If it is said that Brahman is 
nirvisésha, then it contradicts (vyàágZà/a) your cherished 
objective. If it is said that Brahman is savesésha, the Brahman 
becomes eternal (zztyatva). If gnāna becomes zz£ya, the 
argument also becomes zz/yz (eternal), z.e., endless. Similarly 
even Muktas understand that prapancha is eternal." Then, 
in the Mukti state, when full satisfaction has been attained 
in vishaya (i.e. worldly affairs), it cannot be said that the 
prapancha is miruishaya (i.e. does not pertain to worldly 
affairs). Then, there will be no state of correct know- 
ledge (guàz2). A knowledge (gzáza) which describes no 
object (z.¢., nothing), has nothing to support (z.e., no prop 
or support) and is a contradiction (in terms). A gzàáza?'? 
which relates to a past enjoyment (a/i/a gnāna) can no more 
be desired to be had. In the same way, if out of past 
enjoyment there is some small particle still left out, we 
cannot without contradiction call such a small particle 
left over as _zzrviśēska. Because such a declaration would 
end in a faulty observation. Therefore to describe things 
which are within our experience as nirvishaya '* and zir- 
Svaya*"* is vain, for, in the example “I know this is a ghata”’, 
which can be stated with firmness, without any doubt by 
eee 7 7 


"I So real is prapancha. 
872 2r fe . 
™ Gnaua is obtained for realizing Brahman; it is the highest 
object that can be aimed at; but if that is not to be aimed at, what 
is the use of that ezana ? 


373 a Li a 
Nirvishaya: Having no scope or sphere of action; not 


. attached to sensual objects. 


4 Miráfrayas Without a prop or support, 


L 
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seeing and handling, it cannot be Stated that it (the ghata) 
is not true and that it (the ghata) does nit exit Tie 
the height of contemptuous folly (dhik) to state that the 
ghata is just like a flower existing in the sky (gagana 
&usumavat) which can neither be handled nor obtained and 
which has merely to be imagined, having no real existence. 

Further, is Brahman matter (dvavya)?** or otherwise A 
(adravya)? If he is dravya, then he Should possess its | 
properties or qualities also. Also he will have to be consi- ` 
dered along with time, just as the existence of a pot (ghata), 
as to when it came to exist, etc., which becomes meaningless. 

Having an idea involving Time, it may be granted as 
being a4. Even though at certain times certain properties 
(gwta) are exhibited yet, he (Brahman) possesses no proper- 
ties (eguua), which shows an inconsistency. If the existence 
of guna is permanently granted, then, nivviséskatua becomes 
foiled. If avidya (illusion) is granted, it is not possible to 
establish true knowledge. If Brahman is to be considered 
as advavya (non-matter), Brahman is always co-existent 
only with dvavya. For example, Sruti texts like Své 
mahtmnt | itt, contradict the argument. Therefore, as 
Brahman is always co-existing with dvavya, the uirviséshaiva 
becomes broken down (dhangdachcha). Therefore, with the 
argument, conducted at length, in these ways, with all 
reasons and proofs adduced for contradicting the first and 
the second akshas,*"* Brahman, who has no contradiction 
whatever, becomes contradicted by the remaining two 
kakshas, i.. the third and the fourth, and the confusion 
becomes unpreventable. Hence the argument is one to 
be discarded (as a remote one). 

It is not the fourth, because there is no contradic- 
tion in the Védas themselves about the truth and principles 


Ms Dravya means a thing, substance, object or matter. An ele- 
mentary substance ; the substratum of properties; one of the seven 
categories of the Waigéshikas. The dravyas are nine :—frithvi, 
aD, tejas, vayu, Gkasa, kala, dik, Giman and manas. . 

578 Cf. Tri-chatura kaksha badhyaiva referred to above in detail- 
ing the basis of the Advaita argument, 
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relating to Brahman. As to the real nature of Brahman 
(tatvidishu) as revealed in the Vēdas and as stated in the 
Srufis there is no contradiction. The niroisesha doctrine 
exhibits the qualities relating to Brahman in a manner 
contradictory to them (Z4, Vēdas and Srutis) Such 
contradictions not only contradict the Védic truth, but 
are also evidently against .SruZ texts such as :—Véha 
nünasti *™ and Yasmindyauh | iti, "'* etc. These are gravely 
contradicted and the argument becomes inconclusive thus, 
viz., that though there is no fpvapancha actually, it is 
only assumed for vyavahara. 

The thing assumed is an unwarranted stretch beyond 
Brahman (e47;Z/a) and it leads into the region of dvaita 
(dvattaprasangat), though professing that dvaita is false 
(mtthydiva). And those proofs that maintain the dualistic 
doctrine contradict his (advaztic) own doctrine and establish 
finally the truth of the dualistic (42622) doctrine as one to be 
accepted (angtkdryataya) and thus results an unwarranted 
stretch (attvyaptéyascha) beyond Brahman. Further, if it is 
asked, whether the characteristics of Brahman are in accord- 
ance with the principles of the Véda, or different from 
them, whether the complete attainment of Brahman could 
be fulfilled or not, the reply is that if it is not fulfilled, it is 
contradicting the starting point, according to his (adversary’s) 
argument. If it is realized that the Starting point of 
prapancthaka vyavahava breaks down under weight of many 
Vedic proofs adduced against it, the argument ends in open 
contradiction. If the world becomes illusory (asatvi), the 
proofs adduced in support of it (by himself) become contra- 
dicted. What was stated at first, viz., that dhéda (iva being 
different from Brahman) is mithyā (false) is itself estab- 
lished as being consonant with truth, contrary to one's 
own argument. 

Nor the fifth. While such is the case, your attempt at 
Starting with an argument, professing it to be a V&dic one, 
to establish to the world Brakmasatyatva, has finally ended 
"T Chch, Upa., VI, 2. 1. 

"* Mund. Upa., II, 2, 6, 


e 
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in the destruction of your argument and in contradiction 
and (your). whole labour has been lost—much like the 
labour that is lost in trying to establish the beauty of a flower 
hanging in mid-heaven or in representing a pole as a malici- 
ous serpent. So you have to retire from gesticulating in 
the (dialectic) arena. Now, this is the final verdict (abhi- 
praya). Throughout the argument relating to nirvisēsha 
Brahman, the negative prefix ni (in the word nirvifesha) 
denotes and establishes a7/Za kriya Stinyatvam (ie., void of 
all realization of object) and artha &riyü Sitnyatua bhava 
(incapability of expecting any realization of the object). 
While so, Brahman is proved to be, by an unwarranted 
stretch, one beyond himself (atiuyaptif). Avidyā being one 
never separable from Him (Brahman), the impossibility of 
realizing Brahman, the yearned object, is proved. 

And being Himself inseparable from impurity 
(aSuddha), vyavahGritva is not established. When all true 
knowledge is separated, then, all attributes are gone and 
there results finally $üzyavüda sdmrijya (i.e. the ascend- 
ancy of the kingdom of Süzyavada?'* or Nescience). The 
differentiation (vz$éshztamz) can never exceed the attributes 


471 


(visēshana) of an object (viséshya). In order to exterminate . 


avidyd, the argument employed denotes that it reaches 
beyond (a¢ivichyaté) the characteristics of Brahman, so that 
it finally goes to an unwarranted stretch beyond Brahman 
(ativyaptih). Even if the light of knowledge is obtained, 
yet the non-destruction of avidyā renders the result nuga- 
tory—the cause not leading to the desired result. 
Though the corporeal object is brought to light, the 
illusion (avidya) regarding the corporeal objects is not 
removed. Similarly the Self (svatvarm), even. though 
without selfishness (svavishayatam vinapt), brings into the 
light the svarūgaæ of Brahman and removes avidyà. This 
is the declaration of the /aéfva (truth) (t.e. siddhisnta). 
Moreover, the mere imagining of the existence of the 
Serpent in the rope, which is unreal (pratibhasika), and 
eam e CAU TOBEL ENT Ss b est M ci 
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which makes one to fear and tremble, is a result which can 
only be described as an unwarranted stretch beyond the truth 
of the actual existing object, causes and effects. When the 
existing facts are ignored, as for example, in a ghata mere 
thoughts about it are unwarranted stretches beyond it 
(ativyaptih). A multitude of unsettled thoughts (Jvachaya 
j oyavahia) which arise (wZpemméshu) about a thing cannot 
1 give a settled idea regarding it. Such unsettled thoughts 
for that moment mean evidently an unwarranted stretch 
beyond that object (aévyapih). No correct result can be 
realized by such (unsettled) thoughts and action (Z7yà) 
taken on such (unsettled) thoughts. Similarly, in svapxa 
(dreams), both good and bad sights are seen with indications 
. for the time being of several actions and results, which 
| finally (in the wakeful state) prove as unwarranted stretches 
Lcd beyond actual reality. As regards the vyévahdrika objects, 
oe | of which knowledge ought to be gained by endeavours and 
1 by trying to realize them, the fault is of one's own mind 
(azimasraya dosha éva). For an untoward result that even- 
tuates by the wearing of a kajaka (gold bangle) or a makuta 
- (a crown) or some such thing, cannot be warded off by 
blaming merely the Zafa£z or the makuta (when actually 
the result has already been experienced) In the same 
way what is seen occurs and is experienced in svapna 
(dreams). Even though they are unwarranted and beyond 
thestretch of actual facts, yet nothing can be prevented 
by applying any kind of interruption. While such is the 
case, in all such cases of illusory knowledge (27à£i- 
bhastka), where an unwarranted stretch beyond the actual 
facts IS reached, there can be no interruption. Such 
things cannot fail to occur under such circumstances. 
While such is the case, in the present instance, your 
Starting at first with the calculated mistake—of imagining 
for the purpose of vyavakdra a serpent in a rope—is but 
accidental and results in unforeseen consequences (dhasmika 
- ow prasangat). Such a view is again confirmed by the M 
M € detailed description of the result of actions seen and 
d experienced in suapna (dreams). 
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Nor can it be the sixth; that is, Brahman cannot be 
mere light of knowledge free from any cause or fault. 
Because in examples derived from the conch-shell (Suži) 
throwing the light of silver, in which it is mere illusion, 
Brahman becomes atoyaptih (an unwarranted stretch 
beyond Brahman). In regard to objects about which almost 
all people have an ascertained knowledge, even though such 
things are away from their senses of sight, yet it cannot be 
said that the characteristics of such things are in any way 
contradictory to those actually pertaining to them. 

In texts like Yo/0 và imani Uhülümi güyante (950 
Atmana ahkisassambhiitah®®™ \ Yasmin dyauh prithivi®®* | iti, 
which refer to the creation of the creatures of the world 
and the birth of dasa by Atman, etc., which objects are 
perceivable only by mental wisdom, it is not possible 
exactly to say what their characteristics are. Then, 
the Sywéis, which are responsible for mentioning avidya 


as being the root of all ignorance, state that avidya . 


cannot bring into existence the actual knowledge of 
Truth for realizing Brahman. Therefore Brahman 
becomes aZvyüptih (Brahmani ativyiptéh). That is, 
avidyü is something beyond Brahman. (That is, you 
are going beyond the Svwés in attributing a power to 
, avidya which the Srużis do not predicate for it though you 
are bringing in the Szwtis to support it. There is 
ativyapit here.) "Therefore it cannot be said that by such 
proofs Brahman can be realized after being freed from 
the illusory knowledge of Maya co-existing with him. 
It cannot be said of the Upanishads that the root of 
ignorance (av; yá) has taken its origin in them or that 
avidyé is in Brahman. . Those proofs cannot be expected 
to support such a view. The .SruZ text Athata ädēśð 
nett n&t Ndsadasin nosadasit tadanim \*** Purudurastn- 


380 7uiff. Upa., III. 1. 9 Taitt. Upa., II. 1. 


382 Mund. Upa., II. 2. 5. 


383 Rig-Veda, X. 129.1. This text is quoted by Anandatirtha in ie 


his comment on II. 1. 18, Asadvyapadesat neti chenna dharmantareua 
va&yaseshat, 
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nasannüsannasadasat V99* iti, contradicts even whatever 
was assumed to be as true of Brahman. By describing 
Brahman in the terms used in the Svudz (texts) and 
interpreting them in a different manner, and describing 
the world (pvapfancha) in contradiction to them ( Sruti texts), 
you are belittling them (kinchitkaram). While Brahman 
possesses all the characteristics mentioned in the Syuzi 
(texts) in a real form, you have interpreted them to 
show an unwarranted stretch beyond Brahman (ativydp- 
éh). It is not possible to say that the arguments 
used are in one continued form along the path of 
right knowledge (gana prakāratva). Even the knowledge 
about a pot (gata) according to your argument, goes be. 
yond the attributes of correct knowledge (evyàgZZ) about 
it, and the attributes are not rightly applicable. 

Even though Brahman is possessed of sadriifa (good 
characteristics), you have in some manner (bra£üratvü?) 
interpreted a world consisting in Brahman (Brahmani 
prapancha®) in the form of an illusion (guāäna prakārat- 
vāchcha) thereby concluding that Brahman only is true and 
that the world is a mere illusory (adhyastatvam) appearance 
in Brahman just as ghata is seen by the eye and taken 
to be true by its fashioned appearance and that Brahman 
is really attributeless (veshay& viSéshanam iti), which is. 
neither right nor true (za yuktam). For this very reason, 
all the attributes mentioned (in the Upanishads) become 
useless (vatyarthyat), The statement that it (Svapancha) 
exists only in appearance and not real (pracibhasike) 
is only intended by you to make the all-pervading 
character of Brahman void of truth (vyapti vàragücAcAa). 
Therefore, the statement that the wifva (world) is true 
only for the purposes of vyavahara is in clear contradiction 
to Sruti, yukti and anubhava**® and hence is called an 


sss Anandatirtha, in his Miayavadakhaudana, quotes this text to 


prove that the Advaita conclusion regarding Brahman being neither 
Sat nor asa? nor sadasat and being one inexpressible or having no 
characteristics—is nothing but $Zzyg. 


385 : = 
Literally means Veda, reasoning and experience, 
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argument of concealed Buddhism and Mayavdda (Prach- 
channa Bauddha Mayavida). And this is the conclusion 
of Svauta Saiva Siddhanta (publicly) declared to the 
sound of a bell-metal bell (ghanta-ghoshah). 

Moreover, in the grand. texts (mahdvakyéshu) of 
Tattvamasi, etc., no aikya with nirvisésha Brahman is 
taught (upadisyatē). The words fat and 47277559 in the 
mahäväkya teach in the sense of (garatvait) savisésha 
fva-Brakma (i.e, jiva and Brahman possessing qualities). 

In texts like Tad aikshata bahusyém V9* iti, the words 
fat, etc. denote clearly Param&$vara Brahman with 
attributes (savz$ésha) by whom the creation of the 
world was effected. If you Say that everything is cover- 
ed in knowledge inseparable from Maya ( Wayavidya- 
vachchinna) and that no azkyatva can be brought about 
between 7tva and Ivara, who are respectively of little-know- 
ing and all-knowing nature, being far wide from each 
other as a cow and a dog; and pursue the doctrine 
further by employing the jakal and ajahal lakshaua modes 
of argument, sometimes vetoing and sometimes agreeing 
with the texts of the Syuéd and finally saying that “ He 
is Devadatta” who appears as the result of the upadht 
of Maya (Mayividyopidhih), the destruction of which 
upadht created by Maydvidya will result in the realization 
of Brahman, who should be understood to be free from 
all attributes (ivurséshak)—if you ask us to admit the 
existence of such a Brahman, then, we say, we do not 
accept such a doctrine; because by your own argument 
you have arrived at a conclusion that is either an 
unwarranted stretch beyond Brahman or which ends in 
anything but Brahman (Ze, in Nescience) For texts 
like Brahma veda Brahmaiva bhavati 899 — Brahmakümo 


M CF: Ailadaimya midam sarvam tat satyam sa àtmà lattuvamasi 
Sozta£zto, where the words /a/ and ¢vam are used in terms of jiza 
and Brahman, with their respective attributes. The text is from 
the Chchandigya Upanishad, VI. 1. 8. 

"T Chch. Ufan VI. 2. 8. 

** Mund. Upa., III. 2. 9. 
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Brahmavédanam kuryat | Divyam param]yotirüpam 
sampadya suena rupēna abhinishpadyaté 1389 Siva &&o dhyéyak 
Sivamkarah sarvam anyat parttyajya\° Dhydtoa munir- 
gachchati bhitayonim samastasikshim tamasak parastāt i°°* 
Svaddhà bhakti dhyana yogüdavéhi °°" iti, teach clearly 
"that Sivatva could be obtained by the jtva by duly 
meditating upon  Paramé$vara and praying to Him 
agreeably to the Bhramara-kita nyàya the Ja being 
transformed into the Aramara through constant meditation 
of him. 

Texts like Esha hi éva sidhu karma kavayati | iti, °° 
proclaim that ParaméSvara is capable of getting done all 
good deeds and conferring all the four states of sm 
in addition to granting the privilege of residence in the 
same heaven with himself (2.¢., Kat/désa). Moreover, Sruti 
texts like those beginning with (the words) Zadazkshata 
bahusyam *9* itt, are contradicted by your mode of argument 
and the meaning of the .SruZ text Ekavignanéna sarva- 
wgnanam, etc. 9" is totally shattered to pieces by you. 
Besides, according to your doctrine, meditation on Para- 
me$vara will not end in the realization of sG&sZà£àüza ??* of 
Paramesvara, because your maxim yad drisyam tan nasyam 
(whatever you see by the eye that is destroyable—and not 
real) leads to msshprayojana—utter futility of all objects, and 
attaining nothing as the result of 4yàza (meditation) 
and renders it useless ; and exhibits Paraáiva Brahman who 
shines resplendently in his all-knowing and other qualities 
(sarvagnatvad:) and his six kinds of characteristics, 
exhibited in expressions such as Siva, Sarva, Sankara, 
Anandagnana, Ananta, etc., powerless, and makes his 
name a term convertible into Zas/z, kava, pani and other 


eee nuns AX — eme AMPLE RT. nh eo cs Dorm 
#89 Chch. Upa. VIII. 9. 4. 
9" Atharvasiras. 
7". Kaiyalya Upa. 
m2 Ka:valya Upa. 
23 Cheh. Upa. ; 
74 Chch. Upa., VI. 2. : ; = 
n Cheh. Upa., VI. 1. 4. 
Literally, direct perception, apprehension or knowledge. 
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terms and makes him inexplicable and also exhibits 7724, 
who is entitled to be considered as the indivisible part of 
that all-knowing svarüfa of Paramasiva (akhandagnana 
svarüpa Parama$iva) as being both separate and one with 
him. But if one asks whether jiva is different from the . ^ 
akhaudagnina svariipa Parasiva Brahma or one with him, 
it is not the first. For a world composed of (material 
objects such as) ghata (pot), pata (cloth) and the like which 
shine as clear objects by.the (aid of the) rays of the Sun, 
cannot be said to be shining by the internal light of the 
jīva (sva??* syabhüsa£a prabhakara) that perceives it. For it 
is the urge caused by Paramasgiva which brought to him the 
knowledge of the object so perceived. Nor can it be the J 
second. It cannot be said that the mere eyes as the organ | 1^ 
of sight have realized the sight of it. Or, if it be said that - 
7wa being separated from real -knowledge, could acquire 
the knowledge of the object by experience of sight, we say 
it is not so. How can it be possible for it to get at a 
knowledge by its own exertions? Then could it have the 
power in itself both to lower itself and raise itself 
(utkrishta and apakrishta)? Not the first; for it is 
against Sw, yukt: and anubhava. Nor could it be the 
second; for meditation as aforesaid is incapable of giving 
realization on account of its own fault. Nor is it the 
third, for, according to Sruti texts like Gui gnau duau 
ajavisanisau 999 Pradhāna kshētrapatir gunēśak \°°° I sūnas- 
sarva vidyünüm  léoavassarva bhitténami*® iti, etc., a 
great contradiction will ensue as it is opposed to the 
Sruti, yukti and anushava. The actual realization 
(sikshatkGra) will become impossible, even though the 
light of knowledge is as clear and effulgent ES the 
light of the Sun (Prabhü£ara) shining in the middle of 
the sky. And, therefore, if you say that by the knowledge 
derived from meditation and worship and prayers that 
SEDE TONE E Seer DEOL SEDE EE RIEN 
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« 


397 Sva here means /iva. ; - 

898 Sveta. Upa., 1. 9. d 
399 Svéta. Upa., VI. 16. . ; 

409 Mahopa., 29. : 
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Brahman could be realized, according to your own argu- 
ment, it is not possible. But just as the Sun is to the sky, 
the eyes are to the body for the purpose of realizing 
Brahman. And there can be no contradiction if the soul of 
the iva, which has attained purification by the diksha 
(initiation) administered by the guru (guru diksha Suddha 
jivasya), obtains sdkshatkara (i.e, direct realization) of~ 
Parame$vara through his direct grace (awwgraLa). If 
not, Syuti texts like Gudtvd Sivam Sintim atyantaméts \*° 
Brahmavid Brahmaiva bhavati\ 1°? Eshonurvatma chétasa 
veditavyah \*°* iti and hundreds of other similar texts will be 
rendered useless. Otherwise, in this world, there would be 
no more such a thing as the imparting of instruction by a 
guru to a Sishya. Therefore, what has been formerly 
said, is the declared meaning of all the Védas and the 
Védanta. This is our conclusion (szddhania). 

Now, it should not be said—says Sripati—that the first 
four .Su£ras have given the full purport of the whole work 
entitled the Bvakma-Siitra consisting of four chapters and 
that it is unnecessary to consider the remaining .Sü/ras of 
the work. If it is suggested that a consideration of the 
remaining Sti/vas is not necessary, then, the reply is that it 


is notso. The first four Sivas, in Sripati's opinion, define 


in the main Brahma lakshana. In order to bring home 
clearly and at length the /aéshaza of Brahman, Bhagavan 
Badarayana primarily explains in the Siéras that follow that 
the $azka (doubt) of atiwyapti cannot, under any circum- 
stances, exist in regard to Brahman. In commenting on the 
Sutras immediately following, Sripati not only seeks to 
reaffirm the proposition that the Brahman under discussion 
1s Mahéévara himself but also refutes the Dvaita: and the 
Visishtadvaita standpoints and Sankara’s doctrine of Jagan- 
mithyatoa, A very brief reference to these points ought to 
suffice, in view of the consideration already given to the last 
of these topics. 


4 Seta. Upa., IV. 14. — 
* Mund. Upa., III. 2. 9. 
3 Mund. Upa., III. 1. 9. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 409 
The Repudiation of Sankhya-Dvaita. 


In the next. adhtkavana—lkshatyadhikaranam— 
Sripati suggests that Büdarüyana refutes (%trGkavana) the 
Sankhya-dvaita-mata (ie. the Sankhya-dvaita doctrine). 
Just as a magnet draws to itself the needle by its power of 
attraction, so Brahman draws to himself the pradhina (z.e., 
world)as he himself is the sole author of creation, etc. 
Agreeably to this maxim, Badarayana repudiates in 
this Adkzkavaya the doctrine of Sänkhya-dvaita and estab- 
lishes that the Brahman under discussion is no other than 
Mahéévara, who is both the cause and the effect of the 
creation of the universe. This Adhikavana consists of 
eight SüZras from the 5th to the 12th. In [éshatérniiéabdam, 
I. 1. 5, it is enunciated that Brahman undergoes no 
change ; Prakriti only undergoes change, just as earth does 
in the hands of a potter. 

So Brahman controls Pradkāna by his power. The 
chief cause for the creation of the universe is (Para) 
Brahman. Pyradhina, Prakriti, etc., are only materials for! 
him in connection with creation, protection and destruction. ` 
Brahma, Vishnu and others are ever ready to work accord- 
ing to the will of Paragiva (Brahman). In the next Suva 
(1. 1. 6) Gaunaschénniitmasabdat, the word dima, says 
Sripati denotes that Pradďdhāna must be looked upon as 
subordinate (to Brahman) and neither as independent nor as 
capable of acting of its own freewill just as a servant is 
never independent of his master, even though he is granted 
any amount of power and influence. So Pradhāna, even 
though it is described in terms of à», cannot be indepen- 
dent of Paramé$vara. In 1. 1. 7, Zan nishtasya mõkshöpa- 
désat, Sripati refutes both the Dvaita and Visishtadvaita 
doctrines. Sripati calls Dvaita as ghatapatavat asamspru- 
sta bhédavada matan. *°* 


404 In the Za/vasankhyana of Anandatirtha, the following 
occurs :—Duhkha sprushtam tadassprushtam iti dvatidhéva chétanam | 
JNityaduhkhà Ramanyéu sprushta duhkhasamstasak | Sbrushta duikha 
samastascha asamsprushta iti dvidha | Deva rishi pitru pa nara iti 
mukiastu panchadh@ u Sripati’s description is a short one based 
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Sripati describes Vi&ishtádvaita as danda daudivat 
angingivat samsrushta bheda vada matam. The doctrine 
holds dagdà and dazdi and anga and angi (body and 

its members) as a composite whole though they are seen 

- separate by the eye. Sripati after refuting these two doctrines 

: establishes that there is no difference between the 7?v« and 
(Para) Brahman. | In 1. 1. 8, Héyatod vachanachcha, Sripati 

tries to establish that none other than ParaSiva Brahman 

could claim to be the cause of creation. The Pradhana (i.e., 
Prakriti) cannot claim to be its cause as it is lifeless (7ada) 

and can only be a material for Brahman. Here he uses two 

ayüyas —(1) Sthilarundhati nyàya and (2) Sakhi chandra 

nyàya. Pradhāna is only a material to locate the action of 
Brahman as being the cause in creation. In 1. 1. 9, Prati- 

gna virodhdi, it is suggested that Pradhina cannot be made 

a cause because it is only ada, z.c., a lifeless thing in which 

no life (cké/ana) can be imagined. Hence it cannot claim the 
description of sa. In 1. 1. 10, .Svàájyayü/, Sripati endea- 

vours to show that Pvadhdna cannot claim to be the cause of 
destruction. Para$iva Brahman only is the chief cause of 

Jaya (or destruction) in the same way as he is the Creator. 
Parasiva Brahman is always in the heart of the 7?v« in 
sttkshma form and causes sleep of a very profound kind 

_ (sushupit). The 7tva finds its temporary station in Para- ~ 

i Brahman during profound sleep (sushuptau Sankarvé laya iti) 
and returns to the world after it awakes. In 1. 1. 11, Gat 
Samanyat, Sripati points out that Paragiva Brahman is 
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evidently on this text of Anandatirtha. Sripati’s description may be 
thus translated :—Those disputants who hold that giafa and aa (i.e. 
jug and cloth) are quite different from each other, so different that they 
do not touch each other at any point. Anandatirtha’s text says :— 
- The unafflicted and the afflicted are the two eternal kinds among 
the chéfanas (souls). Rama (ie. Lakshmi) is never afflicted even 
in the least ; as regards others they are all afflicted, more or less to 
a degree. Among the afflicted, they are divided into the least 
touched and the most touched. _ The least touched are five in 
à number: the gods, Sages, ancestors, kings and good men who are 
eternal muktas (ie, the eternally blessed).". [These are least 
afflicted by reason of their very subordination to (Para) Brahman.] 
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above three deities Brahma, Indra and Upendra and also 
Chandra, Dinendra and others and that he is the Chief and 
Supreme Lord over all and the author of Srishti, Sthiti and 
Zaya as well as the creator of the deities. He quotes the Ma- 
hindrayauopantshad and states that though Narayana is said 
to have been the only one above all—that there was neither 
Brahma, Iga nor Agni nor the Sky nor the Moon nor this 
world at first, yet, according to the Kaivalya, Kathavalli and 
| Sivddvaita Prakasika and the Atharva Upanishad, Paragiva 
` Brahman alone is the Lord above all, the others being his 
mere subordinates, tied up with the bondage of aya. 
Sripati quotes in this connection the Bhagavad-Gita and the 
A tharvopanishad. In 1.1.12, Srutatvāchcha, Sripati sug- 
gests that all the Upanishads and Vēdas prove that Paraáiva 
Brahman alone is discussed in the Süzras and that as he is 
the One above all, should be understood and realized as the 
great cause of Svishtz, Sthiti and Laya. And this realization 
is the result of meditation. He quotes the SvésaSvatara, 
the Mahimna, the Kaiva Purina, the Shazda and the Siva- 
Gita for establishing this position and impresses it by refer- 
ring to the Sthilarundhati nydya and the Praviha samudra 
nydya. According to the Mahimna, there are three kinds 
of yoga, viz., Sünkhya, Pàsupata and Vaishnava. Each 
of these three, though they denote different ways of medi- 
tation, through different principles, in their final stages, 
where these three methods meet in regard to the realization 
of Brahman, they are one and the same just as all rivers 
finally find their way to the sea. Sripati once again 
dissents from the view that Brahman is attributeless 
(nirvisēsha) and refutes that doctrine and warns mumu- 
kshus against it (Sruti stitva viruddhatoat "a mumukshu 
grāhyam). As it is opposed to Svuéi and Sutra, he 
says such a view must not be accepted by those who 
are desirous of realizing the Brahman. Here, in this Sūtra, 
he once again controverts the Advaita view that Brahman is 
ntruisésha, Sripati says that the statement that prapancha á 
is false, goes without proof ; when the cause is to establish g 
an effect, the world being an effect, it goes without 
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{ cause, if Brahman is wirwifesha. If Brahman is zvvtsésha, 
then the world goes without a cause. But the effect, 
îe., the world, is seen. So, there is here a contradiction. 
Thus the JVzreiíés&a vada ends in contradiction (kanga 
prasangah). Passing on to the next Adhikavaza, the 
Anandamayüdhibaranam, Sripati, commenting on 1. 1. 13, 
Anandamayobhyasat, states that in this Sūźræ Brahman 
who is in the 7#va@ and who appears himself different 
from the /tva finally exhibits himself as all one. Sripati 
points out that the 7?» is never different from Brahman 

$ and he is always duandamayak. He quotes the Chchānz- 

dogya Upanishad, Apastamba sūtra and Svétasvatara 
' «. Upamishad and endeavours to prove that the sZZu/a Sarīra 

* which stands as a different encasement (402) of the 

; 7tva, finally destroys itself and the 7tva, being part of 
Brahman, becomes Brahman (Brehmavid Brahmaiva 
bhavait).*°° The prefix matt in the Si/va indicates the 
transformation in its several stages of the /tva, such as 

| annamaya, primamaya, anomaya, vigndnamaya and 
anandamaya, and finally transforms itself into Brakma- 
svartipa, which is the dnandamaya stage. R eaching this 
is Mukti, Ananda being Brahman, the iva will finally 
attain the state of Anandamaya Brahman. Largely in 
the Vedanta, Siva is represented to be Parabrahman. - 
Anandamaya is no other than Paragiva Brahman. This 
is the meaning of the Siva: no other should be said 
to be Anandamaya except Paragiva. 


a He is vasa among the rasas, Ras vai sah. After 
Joining the Brahman of rasas, the jiva becomes Ånanda—so 
says the (Cichandogya) Upanishad. Brahmanah Stivasyaiva 
Anandasabds nirpitah: (To Siva is applicable both 
Ananda and Brahma éaédas.) The jwwa, from its sthitla 
Ei Sarira stage, undergoes a series of developments and 
- transformations until it becomes Brahman. Srīpati proves 
on the strength of the Niéreni nyüya, Sakha chandra 
nya and S/ülürundhati 7jüyz that the 7iva becomes 
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finally the Anandamaya Brahinan. Therefore meditation 
must continuously be carried out until the 7iva is transferred 
into the Ananda stage—Sa &bó Brahmana Anandah.**® 
According to the Hamsdpanishad and Kaivàülys, Katha 
and 7. aiíriyz, the jiva, having cast off its different 
destructive (nasvara) envelopments, will attain to the state 
of Paramaśiva and become one with him, according to 
the Bhramara-kita nydya, just as the kita becomes the 
Bhramara by constant, unbroken meditation on the latter. 
The external sheaths that encase the īve are just like 
so many earthly coverings (mvunmaya ghata ityddivat), 
which are liable to undergo change and destruction 
(wikardrthakatvaméva). 

Commenting on the next Sava (1. 1. 14), Vikāra- 
sabdinnetichénnaprachurydt, Sripati enquires if randa- 
maya is to be understood as similarly capable of 
undergoing further transformation into something else, it 
should not be so. Because on account of the power of 
rendering abundant, in fact, abundant to an unlimited 
extent, the state of dzanda, which is the characteristic - 
of  Paramé$vara, to which state the /īvæ transforms 
itself. Sripati says that as the 7iv@ advances in acquir- 
ing more and more Gwanda, the sorrows and other like 
‘characteristics attaching .to the 7tva will lessen and 
essen and finally disappear. The chétana should not be 
understood to be on the same footing as the earth, 
which has to undergo many changes, until it assumes the 
form of a jug, for earth is only a lifeless thing. 

Next commenting on 1. 1. 16, Yaddhétu vyapa- 
désiichcha, Sripati remarks that in this world a learned , 
man makes another learned; the wealthy man makes 
another wealthy; and the self-shining sun and other 
heavenly bodies make others (on whom their rays 
fall to shine. In the same way, Paraméévara, who 
is Anandamaya, having given dxanda to all the (twas, 
when they are in perfect sleep, makes them feel Guanda. 


499 Tritt, Upa., II. 8. 
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sushuplt),  Paramésvara is the cause 
oe Es ae Sane and he is the agent (kartā). 
Therefore it follows that Anandamaya, who gave the 
java all the dnanda, is no other than Parasiva, who is 
the chief cause (Aéfu). If indeed, Brahman is nirvisēsha 
(attributeless), then, the granting or securing of ünanda, 
transforming one into Anandamayatoa is not possible. 
If it is said, adopting the reasoning of the Purvacharya 
(Sankara) that the mere allegation (adhyGrdpa, attributing 
wrongly what is not existent) that the world was 
created without its being truly existent (nishprapancham 
prapanchitam) only for the purpose of vyavahara (for 
argument's sake), and that Brahman cannot be held 
responsible for transforming the 7iva into the state of 
Anandamaya, then, we say that it is not so. In that case, 
we wil have to understand vyavahdva as meaning truly 
existing and capable of development into a transformed 
condition after the lapse of time (kāäläntara). Then the 
doubt arises whether prapancha is of the character of 
sat or of asat or-incapable of interpretation: being a combi- 
nation of sa¢ and asat. It is not the first; because 
at what distance of time, however short, two irreconcilable 
things like ghata and pata can reconcile themselves into 
one cannot be conceived of by us with any degree of 
certainty. Ifwe go on trying to establish that there 
isa common relation between two irreconcilable things, 
to bring about a reconciliation between them within a 
particular limit of time, then it is to be understood 
that such an argument is employed for the time being in 
terms so as to satisfy only the purpose of the argument 
(vaibhashtka) and not as a matter of truth. Being 
incapable of establishing the absolute non-existence of 
mithyatva (vyavahava being used), it (the argument) 
ends in contradicting its own siddhanta (svasiddhanta 
virüdhah) Mtthyaivais a thing which is said to exist 
in that space and time and counteracting all existence. This 
finally opposes his own argument and the doctrine held by 
him (że. Piirvacharya) ends in aZvyàpz—an unwarranted 
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stretch beyond the starting point (of the argument). Nor 
can it be the second. Being himself the well-known and 
the indescribable and consisting of sa¢ and asat (sada- 
saditmaka) and containing the qualities of both sadasad, 
such a curious thing is unknown (apvasiddhéh). 

Nor can it be said of Brahman, that he is different 
from saé or asat and comprising of the characteristics 
of sat and asat. If Brahman is said to consist of 
sat and asat combined, then also ativyapé occurs. If 
it is said that Brahman is absolutely one, consisting 
of sat, then it follows that he is different from the 
combined characteristics of saé and «sa Then he 
can only be said to consist of purely saż. If Brahman 
is said to consist only of sa¢, without any admixture 
of asat, then there can be no kind of asa¢ of even the 
smallest quantity in him. If he should consist of asa¢ 
in him, then  «Zeyàápz follows. Therefore, correct 
knowledge of Brahman is realized when he is understood to 
be free from asat and only as consisting of sæź in him. 
Even then if Brahman is understood to be devoid 
of Dharma, then again ativydpt follows in Brahman. 
But it is said that for the very reason that Brahman 
is devoid of Dharma, it should not be said that results 
in ativyapti, ie, is an unwarranted stretch beyond 
Brahman. Because the argument becomes unreasonable 
and ends in unjust conclusion. No conclusion, unless 
free from faulty inferences, can be considered as final 
and one capable of realizing Bvakmatva. So far as 
there isa decided and correct knowledge regarding the 
characteristics of Brahman, so far only is Brahman 
readily realized. The knowledge of Brahman and the 
realization (of Brahman) are never separated from each 
other. This is our belief (matam). There is no ativyapti 
in such a realization of Brahman. So long as Brahman 
is seen in so many differént forms of existence, it is 
not possible to describe Brahman in all the characteristics 
of the several forms in which he is seen. For example, 
in texts like Zastvamasi etc, hundreds of patently 
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contradictory expressions are to be found not easily 
reconcilable. And therefore if Brahman is to be considered 
as abhéda and absolutely one, then it is not possible to 
easily reconcile all such contradictory expressions found 
in the Svudis; for, even if the expressions are intended. 
to convey the idea of ó4zda, just as between ghata and 
pata, then also it is not possible to avoid aZvyaüpz. 
While things are patently different, to say that they 
are one and undivided is to land the argument in 
ativyāpti. Even though silver is seen in the conch-shell, 
to say that it is not silver but a mere illusory thing 
that appears like silver is to say that there is no 
definite description of what is seen. Even though the 
eye sees objects with several characteristics, to deny 
that it has no characteristics, is to harm the szddhanta 
sought to be established. Indeed, when we see an 
article made of silver, we call it “This is made of silver "; 
thereby we mean that it could not be a thing made 
of anything else but silver. There is no reason why 
we should doubt it to be any other thing. Again, when 
we see another article of a different form and made 
of silver, we call it “This article is made of silver ". 
Though the two articles are different in form, they 


* are made of the same metal silver, and there can be 
- no ġhrānti (mistake) in regard about it. We cannot say 


that for the mere reason of change of form the substance 
also is different. Similarly, Brahman who exhibits himself 


-in several forms is the same in substance.  Thereby 


the argument that Brahman is devoid of attributes ends in 
defeat, according to the Syuzi text Neha nandsti Einchana *0" 


which means that Brahman is never void of attributes. 


If so, by a contradictory argument (vyaghdtancha) Brahman 


ends in apasiddhanta (in an erroneous conclusion). A 


Brahman devoid of attributes (struisésha Brahman) 

Isa contradiction in terms. Moreover, an object which 

IS without any attribute cannot be exactly expressed 

CELULAR eee E I RR 
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in any form of its existence. In such a state, Brahman 
goes without any description, just as a ghata, which 
has not been formed into any shape by which it could 
be described. Then, it is to be said that the ghata 
appears to be of a black colour (zo ghatak), whereby 
no comprehension of the object is realized. Now, 
ührümiiis never preventable. An object which appears 
to the sight cannot be wrongly mistaken to be any 
other than what it is actually seen to be and consist of 
those attributes. We cannot describe a thing that has not 
been actually seen. A matter which is possessed of a 
particular characteristic cannot be stated to be no matter at 
all; for it is capable of undergoing changes from one form 
into another. Similarly Brahman who is the Adan and who 
takes on several forms to the sight, cannot be said to be 
devoid of such characteristics (/akshauas). If we do not 
admit the existing characteristics as we see in them, such 
as the ghata in our sight, reading its colour, etc., then 
we will be forming a wrong conclusion by a wrong mode of 
argument. We cannot disprove our sight when we clearly 
come into contact with a particular object; nor can we 
think of any other object when we have a particular one 
before us. There can never be any difference between the 
observations that we make in an object and the actual . 
characteristics that they display. If we did so, we would 
be making wrong conclusions just as assuming dazda and 
purusha wrongly as (indicating) one (object) only—(z.e., 
without distinguishing between the two). 

Then such a contradictory argument is to be under- 
stood as indicating the non-existence of either. But 
such a thing in Brahman is damaging (dushtam). If 
Brahman is to be conceived of in the form of an 
inexpressible one and as possessing characteristics which 
are contradictory to each other, unless such contradictions 
exist in him, such a Brahman possessed of Sadasadvi- 
lakshana cannot be actually realized or supposed to 
exist. In your (Pürvàachürya's) opinion if such a con- 
tradiction cannot be removed or reconciled, Brahman 

27 y 
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is not clearly established and Brahman, therefore, becomes 
something else and ends in ativyäpii. Accordingly we 
cannot be prevented from deciding that Brahman can be 
anything but what you decide him to be—ż.e., one possess- 
ing a character indescribable and composed of both sa¢ and 
asat. The characteristics of sa¢ and asa¢ which, by your 
argument, you attribute to Brahman, can never be spoken 
of as mirvisésha characteristics. Taking sa¢ and asaton the 
whole, it is easily arrived at that Brahman is full of attri- 
butes, such as a gZala£a/a$a which consists of a combination 
of ghala, pata, etc. It follows, therefore, that what you said 
to be a&/inza and adhyésa and just as the appearance of 
silver in the conch-shell is all untrue and proves only the 
Brahman with attributes. The belief that Brahman is 
distinguished by w/Séshaya or attributive characteristics 
cannot be said to limit his unlimited (vzSzshta) qualities ; 
even if you say so, he is not affected by your so limiting 
his characteristics. 


The Bhedabheda Theory. 


At this point, it might prove useful to obtain a compre- 
hensive view of the Zhédabhéeda view propounded by Sripati. 
Sripati's Bhashya is to the Viragaivas what Raminuja’s 


a is to the Sri-Vaishnavas, Anandatirtha’s to Sad-Vaishna- 


vas (or Madhva-Vaishnavas) and Sankara’s to Smirtas. 


f It came to be written at a time when the Viragaivas occu- 


pied the foremost position in the religious counsels of the 
first Vijayanagar Empire. If Viragaivism may justly claim 
to be a revival of the ancient Saiva faith which became 
popular amongst the generality of the Western and South 
Indian people, long anterior to and more prominently 
since the days of Basava, the reformer, who largely 
democratised it about the middle of the 12th century 
A.D. Sripati's Bhdskya may be taken to represent its 
higher philosophical aspects. Its chief merit—as any one 


- who reads through it will readily acknowledge—is that it 


seeks to put Virasaivism on a phil : ; 
: philosophical footing. What 
srikantha did for Suddhagaivism, Sripati did for Viragaivism. 
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While Srikantha’s system has been sometimes interpreted, 
notably by Appaya Dikshita, in terms of Sankara’s Advaita, 
though he himself styles it Vigishtidvaita, it is impossi- 
ble to so interpret Sripati’s. It is Viragaiva in letter and 
spirit where Srikantha's is Saivite. It touches on every 
important article of faith of Viragaivism and brings it within 
the philosophic sweep of Bàdaráyana's Sii/vas. Coming as 
it did after the efforts of Sankara, Raimanuja, Anandatirtha 
and Srikantha, it passes in review the first three of these 
and rejects their standpoints as also of Srikantha, though 
not in the same open manner as it does the first three, and 
this for the obvious reason that Srikantha and Sripati were 
both Saivas, though differing from each other in certain 
respects. Sripati does not accept the Saiva Visishladvat- - 
tism of Srikantha any more than he accepts the Advaita 
of Sankara. Even the casual reader will be struck with the 
deep learning, the extensive range of knowledge, the high 
dialectic skill and the intimate acquaintance Sripati shows of 
the systems he criticizes at such great length and with such 
effect. In places, his argumentation is searching and his 
criticism piercing to a degree. As a philosophical polemic, 
it is not a mere destructive treatise; it is something more 
than that. It builds up a system, which seeks to give: 
a broader base to the transcendental aspect of Vīraśaivism. ` 
What is particularly noteworthy is that he does not put it 
forth as a mere statement of his own individual views but 
as one founded on an old and well-established tradition 
going back to the hoary days of Agastya, the sage to whom 
all South Indian culture is attributed. This suggestion is 
of considerable importance, because it enables us not only 
to determine what authority should attach to the comment- 
ary of Sripati but also helps us to fix, within certain 
tolerable limits, the comparative age of the view-points taken 
by him and his predecessors in interpreting the Süras of 
Büdarüyana. The Suras themselves bear eloquent testimony 
to the fact that there were, at or about the time they came 
to be composed, different schools of Védantic thought, 
led by well-known teachers, to whom specific references 
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adarayana. Among these are Aémarathya 

ae : T 20) ; Atreya (III. 4. 44); Audulomi 
(I. 4. 21; III. 4. 45 and IV. 4. 6); Badari (I. 2. 31; 
Il. 1.11; IV. 3.7 and IV. 4. 10); Jaimini (I. 2. 28; 
I. 2. 31; I. 3. 31; I. 4. 18; III. 2. 40; IIT. 4. 2; III. 4. 18; 
III. 4. 40; IV. 1. 17 ; IV. 3. 12; IV. 4. 5 and IV. 4. 11); 
Karshnajini (III. 1. 9) and Kaéakritsna (I. 4. 22). If the in- 
terpretation of Sankara and Ramanuja of II. 1. 1 and II. 1.2 
and IT. 1. 4 are to be accepted—Anandatirtha differs from 
them in his interpretation of these Sivas as in many others — 
then, we have to concede that B&adarayana refers, though 
without mentioning his name, to Kapila also. Of these 
teachers, the view of Asmarathya is, if the interpretation of 
Sankara of I. 4. 20 is adopted, that the soul stands 
to the Brahman in the é/édadhéda relation, z.e. it is 
neither absolutely different nor absolutely non-different 
from it, as sparks are from fire. This, in other words, 
means that individual souls are somehow different from 
Brahman and somehow non-different. This is the dhéda- 

bhedavida associated with the name of Aémarathya. 
Audulémi, however, takes a different view. He teaches 
(I. 4. 21) that the soul is altogether different from Brah- 
man up to the time when, obtaining final release, it is 
merged init. Sankara commenting on this Sava, which 
is devoted to Audulémi’s opinion, says that the individual 
soul which is rendered restless by the contact with its differ- 
ent limiting adjuncts, viz., body, senses and mind, attains 
through the instrumentality of knowledge, meditation, and 
50 on, a state of complete serenity, and thus enables itself, 
when passing at some future time out of the body, to be- 
come one with the higher self; hence the initial statement 
in which it is represented as non-different from the highest 
Self, This opinion of Audulomi is supported by him by 
two texts from the Upanishads. The first of these is: Evamé 
varsha Samprasago, etc., that serene being arising from 
eee appears in its form as soon as it has approach- 
$ te highest high.? The second intimates, by means 
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of the simile of the rivers, that name and form abide in 
the individual soul, Yatha nadyah syaudamünüh, etc., as 
the flowing rivers disappear in the sea, having lost their 
name and their form thus, a wise man freed from name 
and form goes tothe divine Person who is greater than 
the great.*°® That is, as the rivers losing the names and 
forms abiding in them disappear in the sea, so the in- 
dividual soul also losing the name and form abiding in 
it becomes united with the highest Person. That the 
latter half of the passage has the meaning assigned 
to it, follows—adds Sankara—from the parallelism which 
we must assume to exist between the two members of 
the comparison. Vachaspati Migra in his Bhdmati, a 
commentary on Sankara's Bhashya, remarks, when writing 
in this connection that the Upanishadic texts quoted 
transfer a future state of non-difference to that time when 
the difference exists. He quotes the following saying of 
the Paucharatrikas :—‘‘ Up to the moment of emancipation 
being reached the soul and the highest Self are different. 
But the emancipated soul is no longer different from the 
highest Self, since there is no further cause of difference.” 
Audulémi’s doctrine is known as Satyabhédavada. Finally, 
we have the view of Kāśakritsna, who holds that the 
individual soul is absolutely non-different from the Brah- 
man'(I. 4. 22). Sankara in commenting on this Sura 
makes it read “ the highest Self exists in the condition of 
the individual soul". That the highest Self only is that 
which appears as the individual, is, he says, evident from 
the Brahmaua passage, “ Let me enter into them with this 
living Self and evolve names and forms" and similar texts. 
He also cites mantras to the same effect, for instance, 
“The wise one who, having produced all forms and 
made all names, sits calling the things by their names." *!? 
Where the Svuéis relate the creation of fire and other 
elements, they do not—he says—at the same time relate a 
separate creation of the individual soul; we have, therefore, 
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he argues, no right to look on the soul-as a product of the 
highest Self, different from the latter. In the opinion of 
Kaáakritsna, the non-modified highest Lord himself is the 
individual soul, not anything else. Aésmarathya, although 
meaning to say that the soul is not (absolutely) different 
from the highest self, yet intimates by the expression * On 
account of the fulfilment of the promise which declares a 
certain mutual dependence—that there does exist a certain 
relation of cause and effect between the highest Self and the 
individual soul —and not the relation of absolute identity.” 
The opinion of Audulómi, again, clearly implies that the 
difference and non-difference of the two depend on dif- 
ference of condition, z.¢., upon the state of emancipation and 
its absence. Of these three opinions, Sankara holds that 
of Kaégakritsna accords with the Svwézs, because it agrees 
with what all the Védanéa texts, for example, Zattvamasi, 
etc., aim at inculcating. Only on the basis of his opinion, 
says Sankara, immortality can be viewed as the result of 
the knowledge of the soul ; while it would be impossible to 
hold the same view if the soul were a modification (product) 
of the Self and as such liable to lose its existence by being 
merged in its causal substance. For the same reason, name 
and form cannot abide in the soul—as was above attempted 
to prove by means of the simile of the rivers—but abide in 
the limiting adjunct and are ascribed to the soul itself in a 
figurative sense only. For the same reason, the origin of 
the souls from the highest Self, of which the .SraZis speak 
in some places as analogous to the issuing of the sparks 
from the fire, must be viewed as based only on the limiting 
adjuncts of the soul. 

Because the highest Self itself is that which appears as 


- the individual soul, the Statement as to the non-difference 


of the two—propounded by Kāśakritsna—is well founded. 


| Having said that, Sankara considers a possible objection to 


that view. After quoting the passage, ' Rising from out of 
these elements he vanishes again after them. When he has 
departed there is no more knowledge, he states that this 
might be taken to intimate the final destruction of the soul, 
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not its. identity with the highest Self! ‘‘ By no means,” 
he replies. The passage means to say only that on the 
soul departing from the body all specific cognition vanishes, 
not that the Self is destroyed. The eternally unchanging 
Self, which is one mass of knowledge, cannot possibly 
perish ; but by means of true knowledge there is effected 
its dissociation from the métvas, i.e., the elements and the 
sense organs, which are the product of Nescience. When 
the connection has been solved, specific cognition which 
depended on it, no longer takes place, and thus it can be 
said, ‘ When he has departed -there is no more knowledge’. 
Then, Sankara says, if Kaéakritsna’s view is, as 
shown above, in keeping with the Svzécs, all the adherents 
of Vēdānta must admit that the difference of the soul and 
the highest Self is not real, but due to the limiting adjuncts, 
viz., tlie body, and so on, which are the product of name 
and form as presented by Nescience. After quoting 
numerous texts, the Upanishads and the Bhagavad-Gita 
in support of this view, he states that if the doctrine of 
general identity were not true, those who are desirous of 
release could not be in the possession of irrefutable know- 
ledge and there would be no possibility of any matter being 
well settled ; while yet the knowledge of which the Self is 
the object is declared to be irrefutable and to satisfy all 
desire. The Svutis, he says, speak of those “who have 
well ascertained’ the object of the knowledge of the 
Vedánig.* He compares the passage, “What trouble, 
what sorrow can there be to him who has once beheld 
that unity?! He further notes that the Suri also 
represents the mind of him who contemplates the Self 
as steady.*? 
Finally Sankara winds up the argument by observing 
that as the.individual and the highest Soul differ in name 
only, it being a settled matter that perfect knowledge has for 
on y, 1t bema o EE 


411 Muad. Upa., III. 2. 6. (Védantavignana, etc.) 

412 fy. Upa., T. (Yasmin sarvani bhutant atmaivabhidvijanatak I 
tatra kō mohak kah sükah yekatva manupasyatak 1) 

43. Phagavad-Gild, II. 54-58. 
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its object the absolute oneness of the two, it is senseless 
to insist as some do,—Sankara says—on a plurality of 
Selfs, and to maintain that the individual soul is different 
from the highest Self, and the highest Self from the indi- 
vidual soul. For the Self is indeed called by many different 
names, but it is one only. Nor does the passage, ‘He 
who knows Brahman which is real, knowledge, infinite, as 
hidden in the cave’4?* refer to some one cave (different 
from the abode of the individual soul). And that nobody 
else but Brahman is hidden in the cave we know from a 
subsequent passage, vis, Tat srishlvà tadévanupravisat, 
‘Having sent forth he entered into it’,**° according 
to which the Creator only entered into the created 
beings. He then adds that those who insist on the 
distinction of the individual and the highest Self 
oppose themselves to the true sense of the Vēdānta 
texts stand thereby in the way of perfect knowledge 


"which is the door to perfect beatitude, and groundlessly 


assume release to be something effected, and therefore 
non-eternal (while it is really eternal, it being in fact 
not different from the eternally unchanging Brahman). 


_ And, he adds, if they attempt to show that mdksha, 
_ although effected, is eternal, they involve themselves in a 
conflict with sound logic. 


We thus see Sankara rejecting Áámarathya's dhédé- 
bheda and Audulomi's satyathédavida and accepting the 
doctrine of Kagakritsna, as interpreted by himself, that 
the highest Soul exists in the condition of the individual 
Soul and deducing from it the theory of the identity of the 
Jiva and the Brahman. Turning to Sripati, we find him 


interpreting these three Sivas (I. 4. 20, I. 4. 21 and I. 4. 
 _ 22) in a somewhat different manner. In connection with 


the first of these, he quotes the Syu/ texts: Atmani vignité 
Sarvamidam vignütam bhavali (When the Self is known, all 
this is known); Zdam sarvam yadayamatma iti cha‘?® (All 
zt Tai, Upa., II. 1. (Brahmavidapnati sarvam, etc.) 

= Lattt, Upa., II. 6. (Asannéva sa bhavati, etc.) 


a Brikad. Upa., II. 4. 6. 
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these, wherever they may be that appear to us, are nothing 
but Atma); and Eka vignānēna sarva vignina pratigna- 
stddheh lingam siichitam bhavati**" (* I£ one is known, all is 
known’ indicates the fulfilment of the promissory state- 
ment). The statement that “if one is known, all is known" 
leads to no contradiction, because Svuéi texts, such as 
Yao và imäni bhiitant jàyang"* iti, etc. explain clearly 
that all those things, whatever that appear to us, are 7?7as 
consisting of the five elements (dhiita panchaka) and they 
came to existence from Brahman. As they are connected 
mutually as cause and effect, there can be no separation 
between the two and hence they are relatively connected 
with each other, and therefore, according to the maxim 
dadhi kshīravat (curds resulting from milk),*!? a thorough 
knowledge of the cause of transformation from one state to 
another will lead to the realization of the whole truth laid 
down in the text Eka viguüuena sarva vignünam. And 
therefore Agmarathya considers that in order to gain a know- 
ledge of the principles of difference underlying the text 
— Eka vigninéna sarva vignünam, a close study of what is 
enunciated in the texts VYasya dima Sariram*”® iti, etc., is 
necessary. Such a study would show the transformation’ 
of the śarīra into the Aémd (i.e., Brahman), and fulfil the 
texts Sarva vignüua pratigna, etc. In order to clearly 
point out the close connection that exists between savira 
and dtmd—which is as close as between the body and its 


Te eae ee 
417 Chch. Upa. VI. 1. 4. 


48 Titt. Upa., III. 1. 
“19 Cf. Anandatirtha’s Anuvyakhyana on the Brahma-Sitra 


Bhashya, I. 4. 6, where the phrase Kshiravat vikāra syat naiva 
sa syüddhareh kvachit occurs. Also see Jayatirtha’s Nyäyasudhā, 
I. 4. 6, where the same phrase is commented upon. For Sankara’s 
view see Bhashya on the Védanta Sütras, II. 1. 18, where he maintains 


as his final conclusion that milk and other substances are called ' 


effects when they are in the state of curds and so on, and that it-is 
impossible even within hundreds of years ever to bring about an 
effect which is different from its cause. See also Sankara's Bhashya, 
II. 1. 24. 

| 9? Cho. Upa. VL 1. 4. 
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members (angangi)—Asmarathya, who upholds the bēda- 
vada doctrine, considers that a close study into the nature 
of the difference between a¢ma and Sartva is necessary. 
In this manner, having considered both the doctrine of 
Asamyukta bhédavada, which differentiates between jtva 
and Brakman as between ghata and pata, and the doctrine 
of angüngivat samyukla bhéda, which connects the 72a 
with the Brakman as closely as the body is related to its 
members, Aámarathya demonstrates (thereby) the doctrine 
of Suddhadvaita. Sripati next passes on to I. 4. 21, which 
propounds Audulomi's view. He interprets the Si¢va thus, 
utkvamishyatah, suüm vidyopadhim tyajatah, jtvasya ghata- 
Lüsa, mahü£üsavat Brahmabhinnatoat sarvadi Brahmabhin- 
natayā jivopakramauam- Here the expression wtkrami- 
shyatah means svdm vidyopadhim tyajatak, t.e., abandon the 
deceptive knowledge inherent in the Self—by which the 
jiva realizes that the Brahman is absolutely identical with 
the Self, just as gZata£asa is quite the same as mahakasa. 
Therefore by knowing correctly Brahman, all is known and 
a thorough knowledge of all is possessed by the Self. 
Thus considers Audulómàchürya. In other words, as 


<- soon as the Sarfabhrinti is removed in the rope, the rope 


appears quite plain—z.¢, simply as a rope; similarly when 
the deceptive knowledge inherent in the Self is removed, 
Brakmatva is realized. So thinks Audulomi. In all the 
Sruti texts, such as Za/fvamasz, etc., the prime object of 
the teaching is to inculcate the truth of the doctrine that the 
jtva and the Brahman are absolutely one, behaving in the 
manner of dimba and pratibimba just as ghatakasa and 
mahübaéa. (Just as the space in the pot is the same as the 
unlimited space outside of it, so the jive, as soon as he is 
relieved of the ignorance that veils him from the knowledge 
of Brahman, will realize that he is Brahman. That is, 
knowledge will make the jiva aware of his identity with the 
Brahman.) Some believe that they—jtva and Brakman— 
always exist in this manner. The fact is that in Brahman 
/1watoa is falsely postulated to exist as the vajju (rope) is 
alsely understood to be sarpa (serpent). According to the 
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Advaita doctrine, it is pointed out that ædăyāsaæ is the chief 
cause for Æräuti, which when removed, Brahman is realiz- 
ed as being identical with the j7va. Some conceive the 
truth in this fashion. Having thus proved the one-sided 
views of the different argumentators holding different 
doctrines, the chief Véddnta doctrine is thus set down (in 
the next Siva) by the Sütraküra in a manner which harmo- 
nizes every Sruti text. 

In keeping with this suggestion is Sripati's interpreta- 
tion of I. 4. 22. This Sūźra, he says, sets down the 
siddhinta of the Sütraküra. ^ Ka$akritsna abides by the 
doctrine of dhéddbhéda which is declared by the Svuéi texts 
which, without contradicting each other, enunciate in Dud 
suparud, **' etc., and other texts the óZeda doctrine and the 
abhéeda doctrine in Zattvamasi, etc., and other texts. In 
order to point out clearly the existence of d4éda and abhéda 
between the 7tva and the Brahman, Kasakritsna here 
declares that all Svzéi texts purport to propound the under- 
lying doctrine of dhédabhéda. Therefore the third (variety of) 
doctrine—of dhédabhéda—is the highest essential. truth 
(büramárthi£a) declared by all the Sruti texts ; and so it must 


‘be understood. Hundreds of Sruti texts declare that during 


the Samsāäradasa (i.e. one’s lifetime) /?va and Brahman are 
quite distinct from each other and separate ; and that during 


‘the Jfo£shadaía, abhéda is declared to be the established 


truth. Sud texts like the following : 

Esha samprasddortha ütmà Sarivat samuththàya Paran- 
Joti rüpam sampadya suena ripépabhinishpadyate V 133 

Yathà nadyah syandaminih samudr& astam gachchanti 
nāmarūpē vihaya V Tatha vidvàn namaripid vimukiak 
favütparam. purusham upaitt divyam \ epa 

- Dhyatva munir gachchati bhitayonim samastasikshim 

tamasah parastat V 

Sraddhā bhakti dhyinayogadavehs u *** 


421 Mund. Upa., III. 1. 1. 
422 Cheche Upa., VIII. 12. 14. 
15 Mund. Upa., IlI. 2. 8. 
424 Kaivalya Ufa. 
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Brahma veda Brahmaiva bhavati W *?5 
Brahmavidapniti param ** 
Gnātvā $ivam Séntam atyantamēti I eU 
Siva kö dhyéyah Sivamkarah sarvamanyat barityajyalt?Siti, 
and hundreds of other Svwéz texts declare to the same effect. 
Then, if it is doubted how at all two sets of 
Sruti texts which hold to two such clearly contradictory 
views as Ghéda and abhéda, which are as opposed to each 
other as darkness and light (are to each other) could 
be summed up in the single word bhédashéda and that 
doctrine declared as enunciating the highest essential truth 
and as containing the siddhanta view, we answer (says 
Sripati) it should not be so doubted. Because there 
is no proof that the SruZis should be taken only to 
declare an one-sided view (E£ade$aprümümya). IE such 
an one-sided view is accepted as the truth, the .SruZs as a 
whole would become unauthoritative. We must never 
think that the Svzéz texts (relating to ēda and abhéda) 
are as opposed to each other as sleep and wakefulness, as 
darkness and light, as fire and water and as ignorance and 
wisdom. Then, if we are to accept the mutually contradic- 
tory doctrine of 64é@dabhéda, is it on account of the contra- 
dictory nature of things; "the absence of contradictory 
causes; the wrong (committed) by adopting only one of 
these—őhēda or abhéda; ‘the non-existence of either (é42da 
or abheda) ; of either being proved (bēda and abhéda) ; of 
inconsistency in either of them; of the fruitlessness of 
either of them ; *?* ‘of either of them being not perceptible 
to the mind ; of the absence of difference between them ; 
or on account of the absence of the unity in the Srutis 
referring to them? It is not the first, because Yat param 
Brahma sarvaima vi$vasyàyatanam mahat *9 \ iti, and other 


“20 Mund. Upa., III. 2. 9. 

420 Taitt. Upa., II. 1. 

“21 Suzla, Upa., IV. 14. 

123 oda. Upa., IV. 18. 

™ That is, the unrealizable character of either of them. 
; cM Mahopa., XI. 2. b. 
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Sruti texts show that prapancha and Brahman are composed 
of dvaitädvaita in the form of radharadhétvam (effect and 
cause). Then Tamēvabhāntamanubhāti sarvandi™ Viti, and 
other texts declare the nature of the illuminator and the 
illumination (Bhdsya and bhdsakatvam). Next Samasta 
sübshyam tamasah parastai** \ iti, and. other texts declare 
the sáZs&ya and sdkshitvam—the evidence and the matter 
that is evidenced. Finally Taz srishtvā tadévanupravisat*™ | 
izi, and other texts show clearly the cause of the world’s 
creation and the form by which Brahman is evidenced 
in the world by his entering into it. While living in 
the world, as /$ve, experience of gzüza and aguana is 
seen. In ørakriti (in the original state) the three forms 
of guuas (sattva, rajasa and 4ümasa) are also seen; in 
vibruli (in transformed state), /?v« is seen possessed of a 
bodily existence, subject to the three states, and of a body 
formed from the elementary condition of matter (Aayadéf) 
composed of panchabhautika (the five elementals), of the 
nature of zi/ya and anitya. It is also seen that coldness and 
warmth attaching to earth and air are experienced. The dual 
characteristic of jahadajahallakshana is exhibited in confor- 
mity with the Sānkhyādvaita doctrine as exemplified in 


: Mahéévara in his ardAasüri form consisting of saguna 
and &irguga qualities. With human beings, the existence | 
of fear in respect of 2uuya and papa is seen. With the Sun, * 


the state of brilliancy and dimness is seen. 

Nor is it the second. The Sruti text Yada tamastan- 
nadiva mnarütrih nasannachdsachchiva éva kévalak*** | iti 
and hundreds of other texts show that even before the 
creation of the world the self-illuminating Paraméévara 
existed in combination with prakriti in the form of 
darkness (zamah). In Yatōvā imümi bhintani jayante*** V 24 
and other .SrzZ texts Siva, who is Parabrahman and who 
mE MM RN SEE UE e Le 


431 Kath. Upa., V. 15. 
432 4tharuasiras. 

433 Taitt, Upa., II. 6. 
434 Syta. Upa., IV. 18. 
485 Taiti, Upay IIL 1, 
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has no second, is represented as the cause for the creation 
of the world, etc., which is evidence of his dvaita character. 
Parüsya Saktir vividhatva $rüyate svabhavikt gnüna bala 
kriyacha**® ı iti and other texts point out clearly that as all 
matter is associated with its qualities," Brahman is natur- 
ally possessed of all connected qualities without which 
creation is impossible just as a gem (mani) is possessed of 
its natural lustrous qualities without which it cannot be 
called by that name. 

If we should admit that the prapancha is composed 
of maya and therefore illusory just as a lotus in the sky 
or horns in a rabbit, then we cannot be prevented from 
arriving at the manifestly wrong conclusion which is 
witnessed to by the maxim “‘my mother is barren ". More- 
over, Dua sufargá*** etc., and other Svu/z texts distinctly 
teach that the 7?v« and Brahman are different (d/éda), while 
Tattvamast and hundreds of other texts point to a/Zeda. 
Therefore, it is right that we should adopt both combined as 
bhedabhéda. If we only accept one side (of this truth), 
then we will be shrinking the import of the Syuzi texts. 

Nor is it the third. For Eshd anu 70 hridayé 
sanutuishiak | EshO apurütmà chetasa véditavyah \** Vala- 
gra Sata bhagasya satadhi kalpitasyacha | Jiv bhagah 
sauigneyo hridayé sarvajantushu W AkdSavat sarvagate 
mramíah | Mahintam vibhuratminam matvā dhiro na $0- 
chati V9 Antahpirnd bahippirnah pirnakumbhaivimbhasi | 
Antah Sinyod bahissinyah Stinyakumbha ivämbarë u Tadadi 
madhyanta vikinamékam vibhum chidinandam artipam 
adbhutam i i/i and other texts explain that j%va and 
Brahman possess mental unity (chittsikatva). While in 
their dimensions of avutva and vibhutva‘' they are distinct- 
ly contradictory to each other. Therefore it is but right 
nna ee 

d Svēta. Upa., VI. 8. 
Eu Dharmédharmanbriva. 
Mund. Upa., YII. 1. 1. 
49 Mund. Upa., III. 1. 9. 
» Kath, Upa., 1I. 22. 
Auuiva is atomic state and vibAutva is the supreme state, 
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that we should agree to dhédabhéda. Just as a coiled 
serpent is seen in a contracted form in its quiescent condition, 
while in motion it is seen in an elongated form, so the 
mutual contradiction is clear in their dimensions (pavimdana), 
the object being the same. Also, just as the rays of the 
Sun proceeding from his disc show a larger area than the 
disc itself, even though the disc is small, the area covered 
up by the light appears contradictory in its dimensions on 
account of the areas respectively covered by them—the rays 
and the disc from which the rays proceed. And lastly just 
as a sheet of cloth coiled up appears much shorter in length 
than it is seen when it is expanded out, the cloth being the 
same, similarly in conclusion dhédabhéda has to be 
accepted. 

Nor is it the fourth. Vacharambhanam vikärö namadhe- 
yam mrittikétyeva satyam **? V Sarvam khalvidam Brahma \ 
Tajjalaniti Santa upüsWa *** | Tadananyateam Grambhaua 
Sabdadibhyak ‘** Viti and other Sruti and Sūtra texts together 
denote the characteristic contrasts between Brahman and 
prapancha and cause and effect (kãrya and karava); by 
introducing the example of sta, etc, bhedabhéda 
is clearly pointed out. Similarly in the first Ahanda of the 
Atharvasiras text beginning with Dévah vat svarga maga- 
man \ Tam déva rudramapruchchan V Kobhaviniti V Sõbra- 
vit ahamthah prathama müsam vartimicha bhavishyamicha \ 
Nünyah kaschin matt vyatiriktah | and ending with 
Jyütirityaham&&a sarvēcha māämčva mam yo veda sa sarvam 
veda | Sivabhinunatvam is pointed out. Also, in the 
second handa (of the same work), it is stated clearly 
in the text Yo vai rudra sa bhagavanyascha Brahma 
lasmai vai namo namah | Yö vat rudra sa bhagavanyascha 
Vishuuk tasmai vai namd namak **® by which Brahma, 
Vishnu, Mahéévara, etc., are conclusively declared to be 
the chief cause for prapancha, which is the effect. Also, 
cere emen MEM MICE E E CL LL 


——-—- 


442 Chch. Upa., VI. 1. 4. 

**5 Chch. Upa., XII. 14. 

iti Brahma-Sitra, 1I. 1. 14. 
45 Atharvasiras. 


AV 
CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


ape 


Poe LA 


TION 
482 INTRODUC 


the Kaivalya and Taittriya texts Sa Brahma sa Sivak 
sa Harih stndra Sokshara paramasvarat 446 | Sa eva Vishnuh 
sa prümah sa Lülogmih sa chandramakh | Sa éva sarvam 
yadbhiiiam yachchabhavyam sanitanam I Ritam _ satyam 
Param Brahma purusham krishna pingalam 487 | Urdhvan- 
vam Virupiksham visvariipaya vat nam namak | iti 
state that the work which is the form of effect is seen 
clearly as not being different (abhinnatvat) from Paragiva, 
who is the original cause. 

Nor is it the fifth. The Svwé texts Brahma véda 
Brahmaiva bhavati *** \ Brahinavid Brahmaiva bhavati | iti, 
etc, declare that the 7972 who is distinct from Brahman 
will realize Brahman through meditation and worship until he 
becomes one with Brahman. Here also óAedaübAeda is 
shown to be not contrary to the authorities. Moreover, 
in the Suda Samhita, it is said Bhédabhéda stathabhéedo 
bhéda été matastrayah. Yn Mahimna is seen Dhruvam kaschit 
brité sakala maparastavad dhruvam iti paro dhravyi- 
‘dhravyétt, etc. (Some say that what is experienced at 
presentis true; and all the future is untrue; the remote 
(če. the highest truth) is either existent or non-existent). In 
Kürma it is said, Kéchit dvaitam prasamsanti &echidadoatta 
vadinak | Duayossrulyéka dé§atvat sarva árutà samanvayah | 
Bhedabhéda matasrauté parigrahyo mumukshubhih V itin 
(Some extol dvaz/a. Some argue in favour of advaita; 
both (these) are partial interpreters; dhé@dabhéda mata is 
the one that should be accepted by mumukshus (i.e. those 
who desire salvation) as the doctrine that will harmonize 
the SzzZ texts relating to both 4vaz/z and advaita.) The 
Gatha,*° Nadvattamaparoksham ch&nnachidrüpena bhasanat | 
Aviseshéna bhatamchét duaitam kim bhasaté kila V Dingmà- 
tréna vibhitantu dvayorapi samam khalu\ Dvaita siddhiva- 
dadvaita siddhistvétavata na kimı Dvaiténa hina madvat- 


“o Mahopa. 

“7 Mahopa:, X. 91. 

“3 Mund, Upa., XII. 2. 9. 

“ Literally, verse, especially a religious verse, but not belonging 
to one of the Védas, _ 
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tam dvaita gnün& kathamtvidam | Duirbhavitva virodhascha 
dvaita südho samé ubhé\ Tatha viíuddha chidrüfa Siva 
sarvüdAztah smruthah \ Jagagjanmádi hétutvat sarvagnat- 
vàdi lakshagüt | Asangatvat nirmalatvat satya kaimadi 
lakshanāt | Dvaitastad aprakrishtopi tadupisana ripatah\ 
Suikaryam yOgibhissarvath védamargaika védibhth \ Asau 
mäyämäyam dvaitam iti chet tannayugyate V Arthasiddhi 
kriyasiddhyor drishtatvat $rutidaréanat | Bhedabheda matam 
chaiva vidhéyam panditath sadà u iti establishes that the~? 
doctrine of dvaitddvaita alone is the highest spiritual ` 
knowledge (pavamdrthika). That is delightful (/adwa 
vamantyam). The Gathé quoted by Sripati may be thus 
translated :—“ If advaita will not lead to the knowledge 
that is necessary to realize the Brahman, if chidrupa 
cannot throw any light, how can it be possible to find out 
by the rest a true knowledge which will enable the realiza- 
tion of Brahman? The light that is seen only shows the 
directions in the space but the space and light are one and 
the same. It is not possible to understand through contro- 
versial argument which is the correct one (z¢., the correct 
knowledge to realize Brahman). Advaita appears inferior 
to Dvaiía; but the dualistic view is not in conformity with 
nor is it in harmony with the Sva/is. Therefore the only 
chidrüpa that should be accepted as Brahman is the 
Almighty Siva, because He is the sole Creator, the 
all-knowing, the unassociated, the all-pure, and possessed 
of Satyakdma and other characteristics. And even though 
he appears to be of a Duatta character as being realizable 
through meditation and worship, yet Vogis acknowledge 
that Swutis prove artha siddhi and ériya siddhi (realizing 
the cause by the effect). Therefore it is that the learned 
should accept the shédabheda doctrine only as the highest 
spiritual truth." 

Nor is it the sixth. Sru: texts like Mayaztu 
jrabrilim vindyat müyinantu Mahesvaram | Tasyüvayava 
Mtoththam vyaptam sarvam idam jagat V Etasmüt jüyate 
e 

450 c za, Upa. IV. 10. 
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früno manassarvendriyümicha V*. Vidyavidyé tatë yastu 
sonyah | Pradhàüna hshétragnapatirgunesak *9* 1 Iéünassaz- 
vavidyānām | ** iti V *9* etc., and hundreds of other Svutz 
texts speak of Pazamatman and the prapancha in the form 
niyamya and niyãmaka in a reconciliatory manner and as 
establishing the doctrine of dvaitédvaita. And also the 
text 55. [Sanassarvavidyanam, etc., and hundreds of other 
similar texts also declare the above view. 

Nor can it be the seventh. The text Svaddha bhakti 
dhyina yogadaveli\*** Guana nirmathanabhyasat püsam 
dahati panditah |! Vidyanchividyancha yastad védobhayam 
saha\*®" Tena Brahmavit punyakvichcha\ Satyéna labdha. 
stapasa hyésha dima samyaggnünena brahmacharyéua 
nityam | **® iH, etc., and hundreds of other similar texts 
declare that Paramasiva can be realized in the Advaita 
form only after following dhyana and dhdvaya practices, 
according to the dvatta karmanushthana, which is the 
only way for such realization, as the fruit of it. +5° 


15 Mund. Upa., II. 1. 8. 

452 Sua. Upa., VI. 16. 

458 Mahopa., X. 21. 

45% Know that Maya is Prakriti and that Mahesvara is Mayin. 
Out of his body has resulted this whole universe which pervades 
everywhere. From him has been created pra@ua and all the limbs 
of the body. Also out of him, praza, manas and other sensory 
organs have taken their origin. Vidyé and avidyà are subordinate to 
Ifa, who is quite free and unconnected and is called anyak. Tgsvara 
is also the KsZz/ragna and the Lord who sees into the characteristics 
of all. 

en Mahipa., X. 21. 4ST 765, Upa, 11. 

is Kaivalya Upa. “58 Mund. Upa., III. 1. 5. 

Know that sraddhé and bhakti can be obtained only through 

the pragtice of meditation in the form of Yaga. The wise can get 
their bondage burnt to ashes only through that correct knowledge 
got out of the process of churning known as the practice (of medita- 
tion), Both vidya and avidyé must be understood along with it 
(dhyana yoga), for then only they (the wise) will have understood 
Brahman by their virtue, because this aman can be realized only by 


virtue and by a thorough knowledge through Brahmacharya practice 
followed continuously, 
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Moreover, if it is asked what is the good of all the 
trouble taken in discussing the topics of the Sds¢vas which 
are the end of the Véda in order to cause the realization of 
Advaita Brahman, if such realization can be had only 
through the practice of Dvatta karma, then our answer 
is, itis not so. According to the Sthildrundhatt nyaya, 
the realization of Brahman will be caused after the destruc- 
tion of all evil through actions which are devoid of a desire 
for fruit. So declare the Swritis. In the Védic text 
beginning with Yasyaitéshid chatoüriméat samsktürü V ifi 
and ending with Sa Brahmanas sdyujyam salokyam gach- 
chanti \ iti, the realization of Brahman is declared for all 
who are born through the rites of garbhadhana, etc., and 
after the destruction of all sinful actions. Therefore, there 
is no contradiction in the worshipper of  Paramé$vara 
being the worshipped Paramé@Svara in the state of 
religious worship (ürüdZa£arüga karmanim aradhyaripa 
paraméSvarasya cha prapya prapakaivam). The text 
Na cha sarva été puuyalokü bhavanti\ itt which means 
“these all cannot obtain the Pzzya/o£z " cannot be taken 
to mean anything in contradiction to the SzuZis, in regard 
to the obtaining of the respective fruits of the different . 
üíramas. Because even though actions done with certain 
desires readily yield the fruits aimed at, actions done 
without any such desire will still lead to Puvamapurushartha 
after destroying the three-fold sins and the like associated 
with the three ages of man—youth, manhood and old age 
(zmünavüdi malatrayadi nirmukia, etc.).*°° If not, in the 
absence of any such Aarmanushthina, one cannot have a 
mental purification. In the absence of such purification, ` 
he will not give birth to true knowledge. In the absence 
of such true knowledge, no realization (mdésha) will result. 
Therefore, what has been said above must be said to be 
pleasant to the wise. 

Nor is it the eighth. For in order to establish this 
same fact that that all-wise crest-jewel-like (personage), the 


SSS Sy a nee eee remem 


«00 Kaumaram yauvanam jara.—Bhagavad-Giia, II, 18, 


T wes 


€C-0. Jangamwadi:Math Collection. Digitized by eGangotri 


E 


E vata » 
td 


L3 


ie INTRODUCTION 


most revered Vyasa, declares, in order to stop the fruitless 
controversies of vain logicians in their wranglings over Véda 
and Védanta, in the fourth Pada of the IV Adkydya under 
the Savas, Abhavam Büdari rvahadyévam and Bhivam 
Jaiminir vikalpimanandt 401 | z/j, that the dvaztadvaita 
doctrine is the sole truth underlying both sets of Sruzis 
which seem to be contradictory to each other, and 
establishes the truth at length under the Sü/rzs which 
come later on—Dvddasihavad ubhayavidham Badara- 
yanotah and Tasyabhavé sandhyavadupapattéh V +? iti— 
which also establish the fact that the essence of all 


} Sastras is contained in embracing the doctrine of óZega- 
| bheda. 


ous 


wn 


PME 


| Stchati muhyaminah | Brahmavéda Brahmaiva bhavati 


Nor is it the ninth. ^ According to the dvazta doctrine 
it is not possible to realize the unity with Brahman (Z7aZ- 
matkatua) agreeably to the Sruti saying samudravat.*** 
According to the advatia doctrine, wherein Saguza Brah- 
matua and I§vavatva are mere invented siddhdntas like the 
invented theory of vajju sarpa, the Vēdas, Sastras, Agamas | 
and the Purdyas are reduced to mere matters of belief 
without faith and finally they are reduced to nothingness 
(dattanjaliprasangak). Thus both these doctrines—dvaita 
and advaita—should not be adopted. Also AxiSaya 
i464 
ifi, and other texts decisively prove that the 7tva, being 
tied up in the sorrowful envelopment of the bondage 
of Jàyà, becomes ignorant of  Paramaáiva, and yet 
after liberation (from such a bondage) becomes Parama- 
Siva himself. Thus, it is said in the Kazvalya in 
the text Svaddha bhakti dhyina yogit avehi *95 1 and in the 


“l Brahma-Sitras, IV. 4. 10-11. 

40? Ibid., 19-18. 

463 > 7723 
ie Yatha nadyah syandamanah samudré astam gachchanti namarüpe 
vihäya l Latha vidvan namariipat vimuktah paratparam purusham 
upaili divyam u It is suggested by Sripati that the word wai; here 


‘does not indicate z£a/va by transformation. Upaiti means “will 


pono i.e., will obtain divyam paramapurusham. 
Mund. Upa., III. 2, 9. 4°5 Kaivalya Ua. 
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text beginning with Uma sahiyam Paramēśvaram pra- 


bhum and ending with Samasta sākshim tamasah 
farastat*** 1 iti, that meditation done with devotion and faith 
(Sraddha and bhakti) regarding Paraméévara and also being 
helped by his grace, with the aid of Parvati, he gets out of 
the darkness and emanates into the light and through the 
means of meditation and worship of Sagunésvara will 
obtain nirguna Brahmatva (Nirguna sākshi Brahma- 
praptik). In this doctrine (of dhédabhéda), above all 
doctrines, by the triple application of dhakdi, &iyà and guana, 
a three-fold practice exists, which is capable of leading to 
mukti by enabling one to cross the ocean of samsdva and 
obtain unity with the Brahman, which is the essence of both 
the sets of Syuzi texts. Therefore, it is only the doctrine of 
bhédabhéda which harmonizes the Svuéi texts should be 
accepted. We, however, do not opine that the advatta 
doctrine is devoid of the teachings of bhakti, kriya, gnüma, 
éraddhà, etc. Postulating avidyd as existing in Tévara from 
the expression asad used in the Szu text**" is like using a 
false sa/igrüma as an object of worship. Who at all can be 
expected to acquire dhakiz, éraddhà and viśvāsa for such an 
I$évara? Nor can an invented Iévara, who resembles a 
coiled serpent in a rope (vajjvarbpita sarpavat), though he 
be propitiated with all the duties involved in the service of 
worship, be the donor of all the boons required of him? 
Nor can it be the tenth. In the text Dvà supara,’ 
etc., both vidya and avidyà are inseparably coupled up as 
Siva and jtva and as constant associates. If the standpoint 


E 


las 


of the doctrine of §addhddvatia can, without adversely affect- 
ing the conception of advaita Brahman, be reconciled to 
dvaita prapancha, then the doctrine of dsédabheda opposes © 


the position of neither (doctrine). Nor does the bhedabheda 
doctrine, in such a case, contradict the principles of either 
side (dvaita and advaita). The Sruti text Atma vare 
Sice (Tome d 


486 Kaivalya Upa. 


407 4sadva idamagra asit—Tailt. Upa., I. T. Cf. Asaditi chenna 


pratishédhamatratvat—Brakma-Suira, II, 1.7. 
465 Mund. Upan II. 1. 1. - 
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drashtavyah, etc., is a clear authority for Védantins that the 
object of realization is Brahman. The knowledge of Brah- 
man will lead them to the realization (of-Brahman). But in 
texts like Samudhoyajati,*® etc., the expressions (Samidho- 
yajatt, etc.) denote that the way to realize the Brahman is 
through adopting the sacrificial rites known as the pancha- 
jrayüja vidhi, by fulfilling which the realization will be 
attained. By adopting the ¿4ēdďdāċġňēda doctrine, the double 
fruits that are the result of the sacrifices of Sautramani and 
Brihaspatisavana, Agnichayana, Vajapeya, etc., carried 
out conjointly, will be obtained.*7° Also it is stated in the 
opening Siitva, Athaid Brahmajignudsa, as a firm conclu- 
sion that after the preliminary rites—according to the 
Pūrva Mimamsa—are finished, Brahkmajtgndsa should be 
begun in order to realize the double aspect of dhédadhéda 
doctrine. Moreover, as in the Sūéra IV. 4. 12, Duddasa- 
havat, etc., Badar&yana declares his opinion by referring to 
the example of the Dvädasāka*"™! that both ought to be 
observed (2.¢., both Karma and Gndna) and establishes in the 
Sutra next following Sandhyavat ufapatteA*"? that both the 
doctrines of ¿ēda and adhéda are established ; it has there- 
fore to be held that dedabhéda is the established siddhanta 
according to Badarayana. It is also the chief siddhanta 
of Kagakritsna and this is without doubt the established 
siddhinta. In Sruti texts like Ya mami lishthan*™ etc. 
Paramatma is stated to be in a readily realizable condition 


^9 Pūrva Mīmāmsa: Panchaprayāja Vidhi—the law relating to 
the five principal sacrificial ceremonies, 

^" Sripati's suggestion is that the adoption of the doctrine of 
bhedabhéda in the region of Sériraka Mīmāmsa is equal in result to 
the performance of Sautrámani and Brihaspatisavana, Agnichayana 
and Vajapéya, which have in each case to be conjointly done, if 
they are (according to the Parva Mimamsa) to bear fruit. 

s A sacufice lasting for or completed in twelve days. 

The twilight is suitable, Ze, the meeting point of day and 
night is helpful. This .Sz/rg suggests, says Sripati, the truth of 
the óAzdabAzda doctrine which is the meeting point of 2Zzd and 
UAE as sandhya is of day and night. 

8 Brihad, Upa., V. 7.9. 
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when the 7tva attains the stage of wigzüng. Jiva and : 


Brahman are, therefore, declared to be distinctly separate. 
Asmarathya decides on the support of the middle term 
(madhya vikya pramavam adaya). He endeavours 
to prevent a contradiction arising from the abhéda Sruti 
texts such as Tattvamasi, etc., by means of compari- 
son (sddrugyéna vdrayati). As for Audulomi, he argues 
on the strength of the proof afforded by Svuéi texts 
like Néha nānästi kinchana, etc., and argues on the analogy 


of the vajjusarpa that in the advaita Brahman a vision of } 
dvaita prapancha is seen without any contradiction arising ` 


therefrom.  Kàéakritsna having studied, in an inquiring 
mood, the first, central and last stages of the whole of the 
Vēdānta, establishes a harmonious whole by the aid of the 
six-fold proofs (shadvidha linga tātparyēza) and concludes 
that dhédabhéda is the correct and acceptable doctrine and 
adds that this should be accepted as the chief doctrine of the 
Vedanta system. In this way the doctrine of bhédabheéda is 
established without any contradiction being established 
between 7?v« and Brahman. 


The Nature and Character of Mukti. 


It is when we come to the discussion of the nature 
and character of su that we get a closer idea of the 
doctrine of dhédabhéda as propounded by Sripati. Though 
Sripati refers to mui in different parts of his Bsashya, 
still it is best to go to IV. 4 to get his considered views 
on the matter. There, he lays down his conception of 
the nature and state of muké. Commenting on IV. 4. 5, 
Brühméga jaiminirupanyasddibhyah, Sripati states that 
the Syuti text, Brahmandsya mukhamasit | Ba/aradanyal 
kritah V Urütadasya yadvaisyah V Padbhyam sūdrö ajdyata i 
etc., declares that Parabrahma Siva created Brahmanas and 
others from the different parts of his body—face, shoulders 
etc. Therefore, it is not possible to say that the created 
world is devoid of bodily form or divisions. Jaimini infers 
from texts like Aprand hyamanah Subhrah, etc., that even 
in the aprakrita state of mukdi, the Srutis grant the existence 


x. 
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. of higher sarira, indriya, mana and prina. If it is asked 
how, the reply is upanyasaarbhy i, 2.0, from allusions 
made to such thingsin discussions. F urther, from the text Ya 
Gimipahatapapma,*™ etc., which is the utterance of Prajā- 
pati, also, the existence of a bodily form for mutas is predi- 
cated, just as in the form of Parabrahman, in the various 
postures of satya-sankalpatva, asana, etc. Also, Sruti texts 
like Jakshan kridan ramaminah,*"” etc., are found declaring 
that zZlas who have acquired the form of Brahman through 
realization are seen taking part in different pastimes. And, 
therefore, Jaiminiacharya declares, on the strength of Syuzi 
texts which hint at it, his doctrine that this is the 
exact state of those muktas who realize their form of 

‘ Brahman. Thus having discussed the doctrine treating 
of the muktas in their realized state of Brahman in 
their sdvayava, saguna, savisésha form (Sdvayavamatra 
brahmavadimatam upannasya), Sripati proceeds to state 
the realized form of Brahman in the zravayava, nishkriya, 

_nivosesha form. Commenting on IV. 4. 6, Chiti tan- 

“mitréna taditmakatvaditi A udulomtk, he says that Sruti 
texts like Sadéva saumyédamagra üsw | Ehkaméva advi- 
hyam Brahma" Atma vā idam agra asit | Brahma và 
tdam agra asit\ Satyam gnanam anantam Brahma," etc., 
are considered by Audulémiacharya as enunciating that there 
is nothing beyond Brahman and that Brahman is always in 
the form of chaitanya (4.e., Supreme Spirit considered as 
the essence of being and source of all sensation) and that 
form of chaitanya cannot be taken to behave in the 7ada- 
Prapancha form. And that, therefore, as chaitanya he is 
during all the three times—past, present and future—the 
unchangeable (Z&z éva) Brahman. Why? The answer is 
contained in the words tadaimakatvat, because he has had 
the same form. He is also adri$yam, avyavaharyam, alak- 
Se 

"* Chch. Upa., VII. T. : 
“5 Ait. Uba. 1. 1. 

“S Chch. Upan VI. 2. 1, 

"" fui Upan Yl. 1, ` 
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shayam, athintyam, avyapadéSyam, and in fact he is the 
essence of all (&£ü/ma pratyaya süram) as enunciated in 
Sruti texts like Prapanchdpasamam Santam Sivamadvaitam 
chaturtham manyanté; Sa üimà sa vignéyah 9 etc.; Yat 
tad adri$yam agrükyam agōtram avarnam achakshuárotram 
tadapinipadam, etc.; Nityam vibhum sarvagatam susiiksh- 
mam ;*™ etc. which declare that Siva Parabrahman is 
Chaitanya (Supreme Essence of Spirit) only and is never 
in the form of body and its organs (Saviva, indriya, etc.), 
which statement Audulomi contradicts. 


In this way having stated at length, according to the 
one-sided views of the Svuéts regarding sdvayava and zira- 
vayava doctrines respectively, Badarayana conclusively 
states the essence of all the Védazta as his own opinion, 
in Sü£ra IV. 4. 7, Evamapyupanyüsatgürva bhivadavivodham 
Badartyauah. The expression Evamapyupanyasai means, 
according to hundreds of SZ texts, that both the zzü7/à and 
amūriā forms of existence are seen in Siva Parabrahman just 
as the world (jrapancha), wind (avana), etc., are seen. 
Sruti texts like Dudvéva Brahman riipé mirtancha- 
mitrtaméva cha;*®° Tadàdi madhyanta vihinamékam vibhum 
chidinandam arüpam adbhutam ; Umasahayam Paramésva- 
vam prabhum trilochanam nilakantham prasantam,*? etc., 
support the view of Badarayana, the sarvavédanta stddhanta 
nipuma (who excels in all Vēdānta systems), that Siva Para- 
brahman always consists of two forms (mtérta and amiréa) 
and therefore the mūriā and amiirta forms of existence 
are not irreconcilable. Why? On account of previous 
existence. Such texts like Pavdsya Saktth vividhaiva 
Srūyatē svabhavikt gnana bala kriyacha 482 Va üimà apahata- 
papna'® and others declare that Siva Parabrahman consists | 
of sarvasaktitva, apahatapapmatva and sa£ya&ümatva and ` 


is a a O C S 
478 Mund. Upa., I. 1. 6.. 
479 Thid. 
480 Brihad. Upa., IV. 8. 1. 
481 Kaivalya Upa. 
482 Suzla. Upa., VI. 8. 
483 Chch, Upa. VIII. T. 
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these are always seen in him. On the strength of the 
maxim if you are ubhayabalat, you will attain ubhaya siddhi, 
on account of both sets of Svwéis being strong enough 
(which speak of wzuzà and azzüz£à), both the forms (mivig 
and amurta) of Brahman are to be accepted. But if we 
accept, on the other hand, the only proof afforded by the 
Sruti text, Brahman’ syamukhaniasit, etc., then the proof 
of the following Sruti texts, AkGSavat sarvagatasya nityah; 
Antahpiirnd bahihpiruak pūrua kumbhamivaruavé; 
antahSinyd bahissünyð Stnyakumbha wambaré ; Kham 
vayuk jyotivapah prithvt vi$vasya dharint;*** Yat param 
Brahma sarvatma, etc., will be contradicted. Moreover, if 
Brahman is understood to be sévayava (combined with bodily 
form) just as a ghata and limited as such, then, according to 
Sruti texts like Tasmad và @lasmaddtmana GkiSah sam- 
bhutah,*** etc., how can the all-pervading Brahman be said 
to be the cause of aaSa (ether), etc.? Moreover, the quality 
of being existent in everything will also be contradicted. 
His adhishihana in the world cannot be said to happen, for, 
if in accordance with Syuzi texts like Satyam  gnümam 
anantam Brahma; Sa yathé saindhava ghand'nantard 
bahyat  Erityo rasaghana évam vai arë ayamütmüna- 
mantaro bahyak krithyah pragnünaghkana éva;**" A prindhya- 
mandh subhrah; Asariram và vasantam name priyapriye; 
etc. ?* we have to accept that Siva Parabrahman is bodiless 
(ntravayava) and attributeless (xirvisésha) and to conceive of 
him as consisting of chit alone (chinmatratva), then, several 
Sruti texts like So'kdmayata bahusyam prajayéya;**® Tat 
srishtua tadevünuprüviáat ;* Vatova imani bhiitani qayante \ 
Yena jitini jivanti | Yat jrayanti abhisamvisant ° 
——————— S 

st Mahopa. 

“8 Taitt. Upa., II. 1. 

‘s Thid, 

"* Brihad. Upa., IV. 5. 18. 

“* Chch, Upa., VIII. 12. 1. 

“3 Tuitt. Upa., 1I. 6. 


te. Chch. Upa., VIII. 12. 1, 
7. Taitt. Upa., III. 1. 


[^ 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


l Ad 
INTRODUCTION 443 


etc., are contradicted, because they would deny to 
Brahman his /a£s£aza as being the chief cause of creation. 
Again, according to Syużi texts like Namo hivanya- 
bahavé hivanyavarndya, 59? etc., itis not possible to avoid 


the contradiction. Therefore, it is but right that we should : 
accept for Parabrahman both the miiréa and amūrtā forms ; ` 


if not the Syuzi texts relating to meditation in the zzüz/à 
form (of Siva Parabrahman) and also those relating to 
meditation in the æmūrźā form, such as jakshan kridan 
Yamamóga, etc., which provide for the fruits of realization 
for those who meditate in the amirta form, will be mutually 
contradicting each other. If we state that the zü/à form 
of Brahman is of an azz£ya character, then the Syuzi text 
Sthirebhirangaih bururüpa ugrak, 9 etc., will be contra- 
dicted as the Sva¢i text (quoted) enunciates that the mirta 
. form of Brahman is of a permanent character possessing 
form and different limbs. In the .SruZi text Apaui pado- 
ham achintya §aktih ba$yümyachakshuh sasrunðtyakarnah, 
etc., the body and limbs are declared to be not necessary for 
Parabrahman and that even without them, he is capable 
of doing everything independently, and that everything 
can be effected by him. Having thus concluded in the 
Avibhigéna drishtvadhi&aranam that Parasiva Brahman will 
be realized after meditating upon the all-pervading” 4 mürtā 
(vyépaka Amürtà) form in order to attain unity, after being 
free from all disires, Sripati says that Badaràyana proceeds 
in the Sankalpadhikaraua (IV. 4. 8-12) to establish that 
. those who meditate upon Parasiva Brahman of the 
Marta form wil also be benefited by unsurpassed 
(xivatigaya) bliss (nanda). For those who meditate on 
the Marta form (of Brahman) will derive the benefit 
of enjoying by the mere thought of it garlands of 
flowers, sandal, damsels and such like happiness. How? So 
say Svudi texts like Sankalpidéva asya puarah samutti- 
shithanti;  Sankalpadéva asya sarva devà gandharoa 
dna Nee pepe qe rU S 


492 Mahopa., X. 18. 


498 Rigveda, II. T. 17. 
404 Spzta, Upa., 111. 19. 
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vidyidlarüscha samutitshthants, etc., which explain the idea 
of the Sava that for those who meditate on the form of Maria . 
Parasiva Brahman even the dévas, pitris, gandharvas, etc., 
come and wait upon them to attend to their wants. This 
is the gist of what is meant by the Suva. Sruti texts 
like Sa tatra paryēti jakshan kridan ramamāna sthyī- 
bhivut yürairod gnatibhired, *9* etc., declare that those who 
meditate on the Muéréa Brahman will having reached 
the stage of satyasankalpa, realize whatever they think 
of. This is in keeping with the established practice 
as laid down in the Sus. The doubt arises whether 
a mukia jux possesses body and limbs or not; or 
whether he has any settled desire as mentioned above 
(sankalpadini sanii ma santi) or not; and if he can 
achieve his desire, then, can he independently come 
by it (or satisfy it) Then the (further) doubt arises 
whether the desire of a mukta jiva goes over that of 
the will (sankalpa) of Paraméévara. The answer is 
contained in the texts Adémanam chéduijaniya dayam 
asmiti pūrushah | Kimichchan kasya kāmāya Sarivam 
anusaucharél; Sahavai sasarivasya satah priydpriyayor- 
apahati rasti; ASsarivam vi vasaniam na priyapriyé 
brusyatha; etc., which, after declaring that while in the 
carnal body misery cannot be got rid of, in the end— 
according to SruZ texts like Asmat sarīrāt samutthaya 
paranjolt upasampadya svéna vüfena abhinishpadyata, i99 
eic,—when the soul is released there will be no bodily 
form for the mukta. So say the Syuzi texts. And 
therefore the need for any effort (for asarivatva) does 
not arise (Ze, the released soul loses its bodily form 
as a matter of course), Moreover, inthis world the 
need arises even for kings and the like to determine 
to achieve a result and therefore they call for all the 
Décessary attempts and finally they gain their desires. 
Then, if it is asked, why should one labour so much for 
muktt when it is automatically. obtained without any 


re Chch. Upa., VIII. 12, 1. 
Chch. Upa., VIII. 8, 4, 
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exertion by merely desiring it, the answer is, “ Yes, by mere ! 


determined will, he will attain zzuZZ"', for, Syuti texts like 
Sayadi pitriloka bümo bhavati; sankalpidéva asya pitara 
samuttishthanti, * etc. declare that a muta can have 
before him even his fathers and others, who are bound to 
come and stand before him at his mere desire. But the 
Sruti texts do not say that a mukta can attain his desires 
only after attempting and labouring for them. (That is, his 
mere desire for anything will be satisfied.) This establishes 
that the position of a mukta is one where mere resolves on 
his part are enough to have them realized. According to 
Sruti texts like Sa éhadha bhavati tridhà bhavati banchadAà, 
saptadha, etc., the Atman, though an undivided one, appears 
as if it were many and divided (achchédasya) ; yet, all these 
(divided) forms denote that one undivided Brahman in his 
apparently divided form having a seeming body and limbs. 
The expression $a7izübAáva only denotes a reference to the 
meditation of Brahman in his zzzavayava form. 

Moreover, the use of the expression a$a7t7a£va denotes 
the non-existence of a carnal bodily form subject to arma. 
Therefore it is that to a sua, though his bodily form was 
very much loved by him, while he was in the bondage of 
carnal existence, it at last becomes to him an object of hate 
(apriyahetuh). Thus it is settled that the'form that a 
mukta assumes in order to obtain Kailüsa as a dhakia 
is one which is extraordinary and all-effulgent like 
that of Paramēśvara (aprakrita jyotmrmayatvena para- 
mésvara Sarivavat), and free from all causes that go to make 


d 


for unhappiness (a dukkhahétuh). Verily if it is questioned ` 


whether agreeably to the Ràjabhrutya nyàya (the maxim of 
the king and the subject), even though a óAa&/a reaches 


Maha Kailisa in the realized state, he has still a kind of ` 


respect for and fear of Paramésvara as regards the duties of 
subordination (pavatantrya) and worship (Aainkarya) which 
are, therefore, the source of fear (dhayahetult), the answer is 
that it is not so; for, if that be so, there will be induced a 
contradiction with Svzéé texts such as Axandam Brahman 
ContracicHon Wi rei ite ee ee ES 


49% Chch, Upa., VIII. 2. 1, 
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ae "ZLZH chana,*** etc. This doubt is removed 
sm AES Ei 9) Atayéva chünanyüdAipatis, 
Therefore Ananyüdhipatih," $e, “ T, herefi ore the lordless 
state” For the very reason that a mukta is (called) a satya- 
sankalpa,“™? he becomes also lordless (ananyddhipatif). The 
state of ananyadhipatitvam involves the status of vidhinishë- 
dhatvam, 1.e., freedom from the prohibitions resulting from 
ordinances. From the status of vidhinishëdhatvam results 
apratihata satyasankalpatvam, te., a satyasankalpatvam 
from which he is not beaten back. Therefore, according to 
the Svutis, he realizes satyasankalpatva and ananyadhipatitua, 
Therefore, according to the Svuéz text Sa Svaràl bhavati, 
etc., he rightly becomes sva7àf [7.e., identified with the self- 
refulgent (Brahman)]. This is the result of his meditation 
and worship of the all-powerful almighty Siva, which has 
brought him to the stage of satyasankalpatva and sarva- 
kamivapitiva. And hence to the state of ananyadhipatitva. 
This is according to the Syuéi text Siva éko dhyé yah 
Stvamkarah sarvam anyat garityajyya, etc. A nanyadhi pats 
is one who has no other to lord over him—Sivétarah na 
vidyaté anyah adhipatih yasya sõ ananyadhipatih. He is 
not controlled by any other (than Siva), Therefore he is 
as independent (svatantra) as Siva (Stvavat svatantra) 
himself. Thus it is said in the Skinda (Purdya) : Sivaika- 
nishtha prathita kshamindm Sivétaradh yana nishédhakanudm 1 
Trinikrita Brahmapurandarinam kim dushkvitam Sankara 
hinkardnam V ifi, etc? By denoting ananyädhipatitva for 
a mutta, he is considered to have attained independence, 


O° Tait, Upa., II. 9. 


A wise man as soon as he realizes the 
Ananda state of Brahman has 


nothing to fear, 

499 Satya=Truth i and Senkalpa=reflection. The reflection of 
truth. 

* Brahman is descr 
kinds of prohibition. 


501 : 
What sin should Brahma and Vishnu have committed for them 
totreat with such contempt those declar 
the exalted quality of 


(others) who prohibit 


ibed as nishedhe Séshah, i.e. free from all 
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by which is meant that he is no longer a subordinate bound 
to perform any duty of a binding character. He loses natural- 
ly also such duties which have a binding character as they 
disappear (on his attaining ananyddhipatitva). This means 
that there is no other than Paraméévara (na anya Para- 
meSvara) to control him, because he will have passed the 
stage where the flow of births and deaths as ordained by 
Siva and the connected ordinances of a prohibitory nature 
(vidhinishédha Sastva patha atitatvat) prevails. Why? 
Because he has turned away from the bonds which enchain- 
ed his soul (asu vyãvruttēk). It is but right that those who 
are distinguished by sins (désha visisktāänām) and bound 
down by the scent of the three desires (dharma, artha and 
kama) should be bound by the ordinances of Siva for 
performing 4avma. But, on the contrary, for those Mahat- 
mas, who have assumed the form of Siva (Siva sárüpya 
dhäāriuāäm), who are never decreasing in their happiness, 
who are always just like Siva, who are always all-knowing 
(Stvavat sarvagnatoddindm) like him, who are devoid of 
self-love (adhimana) having exhausted it, who are beyond 
birth, death and fear of misery—for beings with 
such characteristics, it is no contradiction that they enjoy 
ever-increasing bliss (@anda) and self-rejoicing according 
to their own desire (svdtmdrdmatvéna — svatantratvam 
avivodham). Verily according to Sruti texts such as Yada 
sarvé pramuchyanlé kama yasya hridisthitak \ Atha marty 
amrito bhavatyatra Brahma samasnute*"? n Baddhohi vàsanà 
baddho mokshassyai vasand Eskayak  Vasanatanaram Brahman 
mokshattyabhidhiyaté ı Na moksh0 nabhasah prushthé 
na patalé natale | Sarvisa sankshayé chētah kshayo 
moksha itiryatē i etc., a sua is understood to be freed 
from all desires. The experience of a muha, according to 


502 Katha. Upa., VI. 14. 

593 When a mortal is absolutely free from mental desire of every 
. kind, he becomes an immortal and thus enjoys happiness along with 
Brahman. Having been once bound by the bondage of smell (of 
past good and bad actions), as soon as he attains mdksha, he ceases 
from such bondage of smell (of past good and bad actions), And as 
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texts like Kim karmi kva gachchimi kim  grihunümi 
tyajāmi kim ; Yan mayapiritam vivam mahat Ealpümbunà 
yathā, "™ etc, occurring in the Muktanubhava Sruti, is 
that as he soon leaves this (Z4. on release) he begins 
to contemplate: * Where shall I go?", “ What shall 
I do?” ' Which way shall I follow?”, “ Which (way) 
should I abandon?” ‘I have been all along in this world 


as a particle of water in the vast ocean (of life).” This 


shows that he has no other place to aim at in particular. 
Therefore a mukta wil keep moving on according to the 
Sruti texts Sa tatra paryett jakshan kridan ramaminuah 
sthribhirva yanairoa gnatibhiyed, etc., by playing about ` 
in joy, sometimes with those damsels whom he meets as 
associates in travelling, in vehicles, sometimes along 
with some of his kinsmen he meets on the road. For such 
a mukta, can vyavahava be ever applicable to him ? 


Sruti texts such as Nanyat kinchana mishat ; Vàchàram- 
bhanam vikaro namadhéyam mrittikétyéva satyam; 9 Ato 
anyatha artham natu duittyamasti, etc., do not indi- 
cate that there is any other thing than Brahman. So 
also, elsewhere, .Svu/ texts like Ya dtémani tishthan ya 
amano antaroyamaimana véedayasyaima Sarivam ya atmanam 
antar ayamitt | Sa ta dima antaryamyamrutah | Antah 
pravishah $üstà janinim; Gna gnau dvàu ajüvisümióau ;°°" 
Dot suparua,** etc., declare that the 2va and Brahman are 
different from each other, though Syuzi texts like Tadtva- 


soon as he attains mdksha, all such bondage (of smell) becomes 
destroyed. Oh Brahman! it is the destruction of that smell of 
bondage that is called méksha. There is no mdksha in the sky nor 
is it in the lower regions nor on this earth. But móEsAa lies only in 
the absolute destruction of all desires. 

7^ A Sruti called Muktikopanishad is found in the collection 
of 108 Upanishads called the Ashfottarasatopanishad published by 
Nirnaya Sagara Press. It is quoted by Anandatirtha (under the 
identical name of AMuktikopanishad) when commenting on Brama- 
Suira III. 4. 49. Anavishkurvannanvayat, ‘The texts quoted by 
Sripati do not, however, occur in the Mukikopanishad. 

$5 Chch. Upa., VI. 1. 4. 608 Brihad. Upa., V. 1. 9. 


W Svēta, Upa. T. 9, °° Mund. Upa, II. 1. 1. 
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. E 
mast, etc. point to abhéda. Thus bhéda and abhéda are 
referred to by Sruti texts, So that it is not possible for 
Védantins to determine Which is the correct way to 
follow. The mukta being thus in a puzzle, if the doubt 
arises whether dharma-jigndsa is the only fit thing, then 
there is evident the three-fold doctrine enunciated in the 
next Sūtra, Abhivam bidarirahahyévam (IV. 4. 10). Sruti 
texts like Sadéva sõmyëdamagra äsüt ; Ekamēvādvitīiyam 
Brahma; Yatra nanyat pasyati nànyat srupdti nünyadvijà- 
nati sabrina; Nehanünüsti kinchana,>™ etc., determinately 
prohibit for the past, present and future dséda. Though jagat 
does not really exist and iva, I$vara, etc., do not exist, yet, 
for the time being, just as we mistake the rope for the ser- 
pent, all that we see is but a mere illusion (si¢hydtvaméva), 
much like as our imagining that a rabbit has two horns. 
Thus says Badari. Therefore in order to bring it thoroughly 
home to the pupils that the jagat is an illusion, 
the existence of the jagat has been invented in keep- 
ing with the Svwéi texts, reasoning (yuZ/) and experience 
(anubhava), and in conformity with the maxims agAyàzo- 
püpavüdübhyüm nishprapancham prapanchata™ etc. This 
seems much like the description of a king born as a son to 
a barren woman and ruling over a kingdom. That the 
jagat is mithyā is the true doctrine of Badari. Thus, in 
OR C 9 101 (11 —— 

509 Chch. Upa., VI. 2. 1. 

510 75g. VIT. 2. 4. 

511 hid., VI. 2. 1. 

5:2 4dhyaropa in Vedanta means falsely attributing the properties 
of one thing to another—for example, considering Brahman, who is 
not really the material world, to be the material world ; and agavada 
is a refutation, as of a wrong imputation of belief. In order to 
teach what adhyaropa and apavada mean, the teacher exemplifies 
the case of jagat. The jagat is seen to be in existence, though it 
does not exist as a matter of fact. Even the Sruéis contain fictitious 
texts in order to exemplify this fact. That is, the Srutis have 
these texts only for purposes of teaching (the non-existence ji i 
world) and not for teaching its existence. The invention (kalpana) 
is for teaching the truth to thousands of disciples and not to testify 
to their literal correctness, 9¢¢ note 175 on page 820 ante. E 

29 
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this way, after pointing out the main points of contradiction 
in the .Svu£is and also pointing out where they partly stand 
to reason, Badari discusses holding the pure Advaita (£&va/a 
advaita) doctrine that the 72227 is but an illusion (wzthyd). 
In order to contradict such an opinion, the Sütrakàüra 
enunciates the following Suva in order to establish his 
own view (IV. 4. 11): Bhavam  Jaiminzroikalpümananát. 
Sruti texts like /yozishlomena svargakbümo yajéta; Bhüti- 
Lümo vayuva Svétamalabhéta ; Karmachito lokah kshiyate ; 
Punyachito lokah kshiyaté; Püpeénüsndko mo badhiro $vüno 
bhavati; Punyena vidyavan dhanavüz bhogavain bhavati, etc., 
show without contradiction that according to the ordinances 
of God all actions which are devoid of puxzya such as 
brahmahatya, surapana, etc., will certainly lead to Naraka 
and other nether worlds. And similarly all virtuous deeds 
will surely lead to the enjoyment of experiences in Svarga 
and ‘the like regions. Svuéi texts like Vagnéna danéna 
tapasa nisakéna, etc., explain clearly that actions done 
without any particular desire but purely for propitiating 
Paramégvara, such as sacrificial offerings done at the /yd¢ish- 
f0ma sacrifice and the like, will finally purge the iva 
of all sins and lead to Brahmagnāna and salvation (sidhaka- 
tua).  Jaimini considers that the jiva, lívara and the 
prapancha beginning with the Vēda (migama), the Sdstras 
(@gama) and their innate properties as absolutely eternal 
(not illusory. Why? Vikalpimananat; vividhah kalpo 
utkalpak. To invent in different ways is to mutilate the 
truth of the Sastvas. If jagat is granted to be thya, then 
we are reduced to the doctrine of the Bauddhas and others. 
Then the sacrificial rite of Jya¢isht6ma and the enjoyment of 


| the fruits thereof, or the fruits accorded by the commission 
of wrong acts such as dvakmahatya and the like, would not 


have existed in the least. Therefore, even what is laid down in 
the Agama as an act to be done will go frustrated. If that be 
So, then, texts like Se éhadha bhavati tridhà bhavati pancha- 
ahi bhavati ı iti, etc., will prove clear contradictions of the 
Srutis themselves. Therefore, it is the firm doctrine of 
Jaimini that 7wa, Isvava and the rest, together with the 
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jagat, are eternal and that jiu and Iśvara are different from 
each other. This should be accepted as the dhadavada 
doctrine of Jaimini In this way, to harmonise these two 
doctrines, each of which stands partially in agreement 
with the .SruZs, and to remove all contradictions 
between them and to establish the truth, the Sütrakàra 
gives in the next Siva his own opinion in the form of 
the Duaitädvaita doctrine (dvattidvaititmaka svamatam), 
which harmonises with the whole of what is said in the Vēda, 
Vedàánta and the Agamas. In the next Siva (IV. 4. 12) 
Doidasihavad ubhaya vidham Büàdarüyauotak, the attain- 
ing of Pavabyvahmatva is established. For what reason is 
the pure Advazta doctrine which is based on gwana and 
supported only partially by the Svwé texts and for what 
reason, the va: doctrine, which substantiates only karma, 
bhakti and yoga, become mutually contradictory, for the 
same reason, the whole Védanéa declares as its chief purport 
that dvaitddvaita is what is to be rejoiced at (abhipréia). 
Sruti texts like Yathad zadyak syandamandh samudré stam 
gachchanti niimariipé vihäya V Tatha vidvan nümarupad- 
vimnuktah parütparam puvushamupaiti divyam W"? Brahma- 
vidāpnõti param; "* Brahma véda Brahmatva bhavait u 515 
Tattvamasi; 9 Aham Brahmüsmi; "9" etc., declare de- 
cisively that gudnakarma ubhaydimaka ubhayavidham dvaita- 
dvaita malam as Bādarāyaņa’s doctrine. What udbhaya- 


 vidham means is that during the samsdra period, both 


Brahman and iva exist separately in the relationship of 
upüsya(worshipped) and upāsaka (worshipper), and their 
existence as different entities is absolutely true (pàra- 
mürthika satyatuam). In the state of mdksha, they exist in 
the relationship of the river which winds its way to the sea 
(nad samudravat) and agreeably to the dhramara-kita nyaya 
the jiva being naturally released of its va state, attains that 
sola Gerais Pe o 0 LL 


518 Mund. Upa., III. 2. 8. 
516 uit. Upa., II. 1. 

515 Mund. Upa., III. 2. 9. 
518 Chch. Upa., VI. 8. T. 
5t Brihad. Upa, T. 4. 10, 
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I-pervading (zyaga£a), undivided (akhauda) and supreme 
Gaga form (paramakaSariipa) and bears the characteristics 
of sat, chit and ānanda, and becomes possessed of all that 
unrivalled, all-knowing quality (sarvagnatvad: sidhivana 
gunakara), acquires all the guzas of Parabrahman, Parasiva, 
Sivagankara, Rudre$vara, Mahadéva and others and claims 
all the terms by which Parabrahmanis called. Badarayana 
thus establishes that the 7?o« realizes Puvabrahmatva by 
attaining it. 

By the term dvddasahavat it is understood that in 
accordance with .Svu£i texts like Yatha dvadasüEam ruddhi- 
kama upayuk and Dvadasahéna prajikamam yàjayet, etc., the 
jiva acquires the results derived from both the sacrifices 
(ie, Ruddhikima and Prajikéma) and is enabled to reach 
the true state of Parabrahman. This is accepted by Bada- 
rayana. Whereas in Mantra Sruti texts like Dud su- 
parnd,® etc. 7)» and Brahman are both described as 
possessed of different characteristics and whereas only 
in Szu/; texts such as Zattvamasi, °° etc. the unity 
of 7ava and Brahman is also described, therefore, the 
supreme truth (Savamdytha) of both of these sets of 
Svutts should be accepted in the doctrine of dhédabhéda. 
As it is declared that all Svwéis speak nothing but 
the truth, and as very many Svuti texts, Purügas and 
Purvüchüras bear testimony to, dhédabhéda is the only 
doctrine that can be accepted as true. If not, if the 
meaning of the SrzZs is lessened (sazócA); the proofs (māna) 
will be contradicted and other great Védic contradictions 
will result. It has been pointed out in one of the foregoing 
Stitvas, Adhikantu bhédanirdésat,5® etc., that the Dvatla 
doctrine that 7iva and Brahman are admittedly different 
from each other, is established as true. At the same 
time the Sura, Tadananyatvam drambhanasabdadibhyak, *** 
points to the truth of the Advaita doctrine. Similarly in the 

58 Mund. Upa., III. 1. 1. 
9*5 Chch. Upa., VI. 8. 7. 


99 Brahma-Sütras, II. 1. 22. 
521 pg, YI. 1. 14, 
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Sutra, Lokavattu lilikatvalyam, 522 
racter of. Paramesvara (Paramésvarasya lila) is pointed out. 
Such Srutis as refer to the occasions in which the Dvaita 
character of Paraméévara is exhibited, have also been pointed 
out. It has also been explained that the term Zaivalya 
indicates the absolute unity of jiva and Brahman. The 
truth of texts like Néha nānāsti kinchana, 9? etc., which 
declare aóZéda, which means that there is no existence 
separate from Brahman, has also been clearly established. 
If it is asked what are we to do with those texts which 
declare the bodily form (mmirtatoa) of Siva Parabrahman, 
the answer is that they should only be taken merely as the 
sport (/t/aiva prayojanam) of Parame$vara inasmuch as they 
serve the useful purpose of indicating to the d4akéa the way 
of realization and how to realize mwk#. Therefore Siva 
himself, having assumed the form of a /i/a mangala vigraka 
(an auspicious sporting image), manifested through his lustre 
his own true condition (4/27/72) through a material world, and 
thereby brought into existence through Hiranyagarbha *** 
the pervasive nature of his qualities as declared in the Vedas. 
Therefore a mumukshu following the path laid out in the 
Vēdas and meditating and worshipping the miivéa and the 
amür!a forms of Paragiva Brahman finally realizes Para- 
brahman from a bodily form into a bodiless form, and 
attains aivalya mukti (i.e, absolute unity—unity in its 
essence) with him, just as ghee which manifests itself 
in a liquid form when it is in the stage of melting ' 
assumes again its original solid hardened (éélhinya) 
form, when it is allowed to cool itself. If not, to whom 
else is it possible to attain to that state, of absolute 
unity. with Siva? Sruti texts like Visoadhiko Rudro 
maharshih ;9?5.— Hiranyagarbkam pasyata jayamanam sano 
dévassubhaya smriyà samyunaktu ; U^ Yo brahmānam 


etc., the sporting cha- ; 


522 Brahma-Sitras, II. 1. 33. 

3 Chch. Upa., VI. 2. 1. 

624 Name of Brahman as born from a golden-egg. - 
°25 Mahopa., XI. 19. 

579 Zbid., XII. 
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vidadhats pürgam | Vovai vedamscha prahipots tasmat\ Tamhi 
dévam Gimabuddhi prakasam mumukshurvat $avauam aham 
prapadyé,°*" etc., sufficiently explain in several ways what 
has been above stated. And, hence, there could be no 
room for any manner of doubt. For the text Sdzkhya- 
yogau prithak balak pravadants na pauditük etc., applies. 
It is only those undeveloped young men who praise at 
length Sawkhya yoga (which speaks of Duacta); but 
never so a man of advanced knowledge (pandita). Thus 
Krishna (Ze, Krishna Dvaipayana) himself has given 
out that the Dvaitādvaita doctrine is what, in his opinion, 
should be preferred. And therefore a one-sided view 
(either dvaita or advaita only) is incorrect (asamanjasa). 
Sripati commenting next on IV. 4. 13, Zasya- 
bhivé sandhyavadupapattéh, says that just as in the 
Samanvayadhikarana, it was mentioned that all Vēdānta 
ends by declaring that Brakmaprapti (realization of 
Brahman) is the final goal after attaining Brama- 
gnāna, so, in the same manner, it has been pointed out 
by means of the illustration of the Duadasaha yagna that in 
conformity with the maxim that double realization (accom- 
plishment)is obtained, by the strength of double means, 
and that all Védanta by the force of its virtuous merits 
proves the author's own doctrine dhédabhéda as regards 
fia and Brahman. By this means, it is clearly shown 
that the method of meditation and worship of the bodily 
(sãvayava) form of Brahman will necessarily lead to the 
realization of the bodiless (miravayava) form of Brahman. 
Sruti texts like  Prapanckopaéamam Santam swam 
advattam chaturtham manyani ; Sa Gima savignéyak 
Sivadvaitah ; Eka éva Rudro na dvitiyaya tasthuh ; 9. Eka- 
méva advitiyam Brahma ; 9*9. Sathshata tman lokan srujayeé 
yema satyakamak satyasankalpah ; ©? etc., declare that after 


521 Sueta. Upa., VI. 18. 

528 Atharvasiras. 

529 Chch. Upa., VI. 2. 1. 

530 Cf, Aitartya Upa., III. 1. Sa ikshata iman lokan loka- 
palamscha annamebhyah. 
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he r ealizes niravayava Brahman, he will realize the further 
characteristics of Brahman, such as his advitiyatua, 
satyasankalpatva, etc. As stated in Syuéi texts like 
Tasmüt và élasmüt dtmana äkäsah sambhiitah, "** etc., he 
will gradually thereafter attain the three-fold qualities of 
becoming part of Supreme (radhāna) Brahman by 
losing his divided power; by acquiring the Supreme 
Brahman's power of bringing into existence by his Ud 
this cobweb of a creation consisting of dhitéa (beings) 
and déhautika (material elements); and during that 
Supreme Brahman’s contracted state (ze. in his dormant 
condition), he acquires by his satyasankalpa character 
this cobweb of a world. °** Therefore there is no 
contradiction in creating the (real) world in his state 
of Supreme Brahman consisting of undivided (aduittya) 
and (divided) sadvitiya characters. *°* Why? Because of 
the proof demonstrated in the joint state of sandhya 
(where the union of light and darkness, in the morning 
or evening) is exhibited, and also in the two conditions 
of prabidha and supti (wakefulness and sound sleep), 
when the dreaming state is experienced; as in these 
joint conditions, in the creations of the world also the 
joint condition (co-existing with Brahman and separated 
from Brahman) is experienced. 9?* 


For example, in the dreaming state, according to the 
Sruti text beginning with Atha rathān rathayogan pruthak 
svujaté and ending with Atha vésantan pushkarinyale 
samprata srujaté sahikartēti; and in other texts like Yéshu 
supléshu jagarti kamam kimam purusho nigmimiuah ; 
Tadéva Ssukvam tadbvahma tadévamruta muchyatée | 
tasminllokah svitak sarvé tadunānyēti haschana, **° etc. ; 


53 Tait. Upa., II. 1. . A 
532 He acquires the three characteristics of the Supreme Brahman, 


1 . . D a. 
ni pen eio ya, i.e., unity, the world isin Brahman ; 
in the divided state, i.e. it is in the sadodiya state. 
534 Brahma-Shtras, IV. 4. 18. 
585 Kath. Upa. VI. 1. 
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the iva, though he had never seen anything before, 
in his state of wakefulness, yet during his dreaming 
state, experiences by the aid of his good luck, the 
- existence of several creations (svishfz) made by Para- 
méévara during that state." Therefore, during his dreaming 
state, even though he is sleeping, he has two kinds of 
experience—dreaming and  sleeping—which are not 
contradicted. Similarly, the doctrine of dhéddbhéda is 
not contradicted even in the realized state (muktasyipz), 
— because there still remains in him (the suk/a), the smell 
of privabdha (prürabdhavüsand) which exists in prakriti 
(prakvitivasti). By this, it is clearly concluded that 
when he is in Sivaléka, enjoying all the undiminished 
happiness, being absolutely freed from every vestige of 
smell of his former life, he will be in fact one with Siva 
experiencing all that of Siva himself (Aévala Sivaikya 
kaivalyanubhava). Now, a doubt arises, in the second 
part of the zi state of Siva Parabrahman, whether a 
jada or lifeless thing (ze, Pradhāna) can also acquire 
the characteristic of Sachchidananda by being one with 
him, though Pradhina is a pravabdhavasand, which 
attaches itself to a mukta. The answer is that in the 
‘doctrine of dé@dabhéda, there can be no such doubt. 
Because just as chétana and achétana and light and 
darkness, though absolutely opposite to each other in 
their character, co-exist, similarly Pradhdxa co-exists 
with Siva without any contradiction, because in the 
Sadvitwa character of Siva, it (Pradhdna) co-exists 
naturally. Similarly even in the case of a mukéa, this 

_ is an acquired characteristic (in his realized condition). 
iy In the state of dependence (sãäpēkskaćva) (of a mukta), 
the satyakdmatua, which is established in the .Srw& 
text, Satyakima satyasankalpa, etc., would be contradicted. 
When according to the Sruti text, Apdxipadd javand 
Sia grihitā, * etc., a mukia has attained independence (grapia 
| Sudtantrya) and has no more need for penance or medi- 
tation (sadhanintara nivapékshataya), he having acquired the 

one Suza, Upa. III. 19. 
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characteristic of Sarvakartrutua, if he is to co-exist with 
Pradhàna (Prakriti) as if in a dependent condition, then he 


is still seen dependent and thus a mutual contradiction 


arises. The explanation for this is that no such mutual 


contradiction need be apprehended ; for the co-existence of 
advifiya and sadvitiya states (of Brahman with Pradhina) is 
generally quite possible without such contradiction. Just 

as light and darkness co-exist, Siva and Pradhina do co-exist. | 
In the S ruti text Tasmütvà étasmat ütmana akisah sambhit- 
tah, etc., in which the expression éasméé stands for Pya- 
dhanadd, the expression &/asmàz for Paramātma; from these 
(dasa, etc.) the existing (Ae) and the created (dhautika) 
came into being ; and the indeclinable và denotes the state of 
co-existence together. For Syuzi texts like Mayantu prakri- 
tim  windyàt müyinantu mahéSvavam V Tasyüvayava bhiito- 
tham vyüptam sarvamidam jagat i **"  Parüsya śaktih vivi- 
dhaiva $rüyat& sviibhavikt gnünalala Eriyücha,? etc., explain 
that 7/àyà being dependent on Siva in the creation of the 
world, naturally co-exists with him and therefore in the Sava 
itis stated ZasyabAàve sandhyavat upapattéh. Here the ex- - 
pression /asyadhavé means Sivddhina pradAüna vibüsa sad- 
bhave (the manifesting power of PradAüza, i.e., subordinate to 
the will of Siva though co-existing with him) and the expres- 
sion sazdhyavat means Zauutraya madhyivagata lingašarī- 
vam svafnüvasthücka vyavahriyaté, i.e., establishes the co- 
existing condition of the germ of the carnal body and the 
dreaming conditions of—the scent of—previous existence. 
Justas the practice of meditation, as laid down in the whole 
of the Vēdānta, is the means (A&/u) for an ignorant (mdha) 
muniukshu to reach the stage of a mukta, mukta dasüsu mu- 
mukshu, so does the seed of doubt in the purvapaksha lead to 
the siddhdnta. In the same way, the germ of the carnal 
body (Zigaáarira) is the means for the development of the 
visible material (perishable) bodily form (sthila sarin a) 
for its functions. So, Sivagnāza is the means for removing 
So e c oo o 

587 Suea. Upa., IV. 10. 
53 Tida VI. 8. 
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ignorance and realizing moksha. Therefore, by way of 
«illustration! Siva Parabrahman is shown to co-exist with 
Jagat srishti. BRS 
Moreover, when the 77va during the period of profound 
meditation (samadhi kGlé) is almost on the verge of attaining 
the state of mukti, he will be experiencing that state of 
Brahman knowledge and that state of bliss (Granda), being 
absolutely free from the touch of any desire connected with 
the outside forces (6a/yéxdviya), which is usually experi- 
enced by Sivayégins. This is explained in Sywdi texts like 
Atmakrida ütmaratir Giménandasya svarit bhavate ;°*° Sö- 
Snute sarvan kaman saha brahmana vipaschitd, etc. By this 
is meant that the rva assumes the means for attaining 
- Kailasa by assuming süzüpya. From this assumed state, 
he will realize that (condition of the absolute zzuZ/a) In 
the Sruti text AZasasariram Brahma satyütma prügàrümam 
mana ünandam, **! etc., itis said that Mahakailasa which 
is the abode of Sadāśiva, is realized as the result of jarama 
Gnanda after all desires pertaining to outside forces have 
been absolutely given up. The expression mana üzandam 
in the text (quoted above) means manasi ünando yasya sak 
manünandah, perfect joy in his mind. Pragēsku dsaman- 
tat vamata iti prügürümah—this determines his (the 
mukta's) state. It is also stated in SruZi texts like Sanz 
samruaddham  amrutam, 51? etc. which mean the wzuZta's 
form is that of being eternally virtuous (Za $azzasya satya- 
tvam), eternally peaceful ($àw4& karatvam) and eternally 


589 Sripati in quoting the Sruti text AMayaünutu prakritim, etc. 
(Svéa. Upa., IV. 10) suggests that maya and prakriti are synonymous 
with each other and Mañēśvara is termed Méayin. Out of the avayava, 
the world is manifested. With this compare the view of Ananda- 
tirtha, who quotes the Sruti text thus:—Mayaniu prakritim vindyat 
mayinantn mahésvaram \ Mahamayétyavidyéti niyatir mohiniticha 1 
Prakritir vasanetyeva tavechcha’nanta kathyatéu Anandatirtha suggests 
that 4/2ya is only the will of God existing not differently along with 
Brahman but i2 him (vide Anandatirtha, Brahma-Silra Bhashya). 

M9 Taitt. Upa., II. 1. 

5 Tbid., 1. 6. 

M» Ibid. 
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lasting (amrutatvam), 


should also be considered, as of 


at the time when Prakriti, the inert sakti in Siva, i 
come into play (że. manifests itself), Siva P WU 

"Ns . > : arabrahman 
exhibits himself in the two forms of sükshma and sthüla 
and thereby shows the five-fold means of his creation (jagat 
svishtt, sthitt, laya, tivodhüna and anugraha) and his methods 
of concealing and favouring (divodhana and anugraka) By 
this, even though a mukta is free from all worldly bondage, 
yet by reason of his possessing the LingaSarira, he cannot 
help undergoing all the experiences in the different worlds— 
this and the next—so that, after experiencing all, he will 
realize Siva Parabrahman. And, therefore, this Siva 
points out that a zzuZ/z should experience all (he desires). 
It is also described that even Mahiadéva, the Lord of Gods, 
did several acts, such as the destruction of Vyaghrasura, 
Gajasura and Tripur&sura, and the drinking of poison, 
and protecting his faithful follower Markandéya (in order to 
show his d/akéas that all should be done by one if it has been 
Ordained he should do them). For it is said in Syuzi texts 
like Bhidyaté hridayagranthih chchidyanté sarva samáayah | 
Kshiyanté chisya karmāni tasmin drishté pardvaré\ 5 and 
Yada sarvé pramuchyanté kama yasya Aridi sthitah\ Atha 
martyO amrit bhavatyatra Brahma samasnutë; etc., that 
one should get himself freed from all doubts, which will help 
him to shake off the ties of bondage when all his further 
karma wil be at an end and Brahman realized by him. 
These and other similar texts declare that the truth of Siva’s 
true nature will only be then revealed to such of those who 
can strenuously attempt to understand it by their absolute 
absence of worldly desires and real knowledge. 


"3 Mund. Upa., II. 2. 9. 
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Verily, according to Sruti texts like Muktak Scvasamé 
bhavet\ SO snutë sarvan kaman saha Brahmagü vipaschita,*** 
etc, a mukta in the beginning having obtained a status 
equal to that of Giva as the result of his meditation and 
worship, will proceed from one heavenly place to another 
with a heavenly body and finally becomes absorbed in Siva. 

But if it is doubted how he can proceed from one 
heavenly place to another in different heavenly forms and at 
the same time continue to be on a level with Siva (Szva- 
samyatvam), the Sütraküra clears the doubt in the next 
Sūtra (IV. 4. 15), Pradīpavadāvēśastathā hi dar$ayati. 
Just as a light kept in a particular place throws its rays so 
as to light up the space surrounding it, similarly there is 
nothing strange in the ám, being only in a particular part 
of the body, throwing its light throughout the body. Even 
so, though the castanya (java) stays only within the precincts 
of the heart, its consciousness extends all over the body. 
In the same manner, here also, the same understanding is 
to prevail. A mukta (who at first) possesses self-knowledge 
in a contracted (narrow) form is not capable of being present 
everywhere simultaneously. Because a sa has not, in 
the state of his narrow knowledge, still grasped that particu- 
lar knowledge whereby he can be simultaneously present, 
whenever he likes, according to his determination, the 
Sūtra uses the words tathahi daréayati. (Similarly he, 
Badariyana, proves.) For the Sruti text says Vàlàgra $ata- 
bhagasya $atadhà halpitasyacha V Bhigo jivak savigneyal 
sachanantyaya kalpaté W99* etc. Similarly, the 77va gradually 
acquires a controlling power over karma and the power of 
existence in a siiéshma form, just as Paramēśvara, which 
enables him, as he desires, to create any number of bodies 
simultaneously so as to assume such forms and travel 
wherever he wants. For, as it is said in Svuéz texts like 


Se eee 
9* Taitt. Upa., 11.1. A mukta practically becomes one on a level 
with Siva; he enjoys all his desires along with the wise Brahman. 
545 Know that if the end of a hair follicle is divided into a 
hundred parts, one of the hundred parts represents the size of the 
fiva, which is capable of dividing itself ad infinitum. 
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Sa Saec bhavati doidhà bhavati tridha bhavati sahasradhi 
bhavatt,° * ete, that as the result of meditation and worship }, 
of Paramésvara, he (ioa), out of His grace, obtains the IVA 
power of assuming several forms simultaneously. It-is to be 
understood as ascertained truth that the S357; which treats 
of the atomic character of the 7iva is one which deals with 
the 7tva in bondage (4addha jiva). Verily, if it is asked 
whether a mukta has, like a family man, his worldly body 
and sensory organs—z.¢., worldly existence—and if so what 
the difference between the two is, the answer is, he has not. 
A mukta, by virtue of his having realized the Purushartha 
—one of the four principal objects of human life 5*1 has 
no worldly desires to look to, though he is connected with 
the world. On the other hand, a muha is bent upon 
meditating upon Brahman only in all his glory. And in that 
place—in the world of the Brahman (Brahma prapancha)— 
the Sruti text Nanyat pasyati nànyat §rundti nünyat viqanatt 
sabhiimd, °** etc., says that a mukéa experiences nothing but 
Brahman. Moreover, it is said in Syuzi texts like E/a4 tato 
bhavati; Akasa śarīram Brahma; Satyütma prauadraimam 
manadnandam Santisamruddham amrutam**® etc., and also 
in the texts Apndti svoürüjyam Gpndti manasampattif, 
etc., that a mukia will obtain the happiness of his 
natural place, z.e, that of the state of Siva Parabrahman 
(Sivasya Parabrahmanah padam). Further, after realizing 
that state, he becomes an absolute yogz who has fully realiz- 
ed his entire wishes in Parabrahman. If it is asked what 
further remains to be realized by a zs, the answer is, the 
Sruti text says :— Vakpatischakshushpatik érotrapatir vigna- 
napatischa bhavati; i.e, the state of lordship of speech 
and observation; also the lordship of hearing and knowledge, 
by which he can have command over his speech and 
Mg P ee 

7*5 Cheh. Upa., VII. 26. 2. : 

" Dharma, artha, kama and moksha are the four Purusharihas. 

548 He sees nothing else but Brahman, he hears nothing else but 
Brahman and he knows nothing but Brahman. Chc. Upa., IV. 1. 

549 Tuitt. Upa., I. 6. 

35?" Zid., I. 6. 2, 
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knowledge. In this way, a mukta will have realized the 
high state of Sivapada in Mahakailasa and continue there for 
/ an endless period of time, in the purity of his affections, in 
the assembly of muktaæs (viśvajālam bhavati). What follows 
next? The Svzdz text goes Ahisa savivam Brahmaiva, etc. 
The mukta acquires the power of Paraprakriti (the natural 
form of Brahman) and Pavamasatta (the Supreme Brahman 
existence, 7¢., reality) and forms himself into the all-perva- 
sive Pavama-akasa wherein Parabrahma Sarira is mani- 
fested. And this state is called PrakifSakinanda samarasa 
Paramaśakti. This state of the mukta is the actual realized 
condition of Paragiva. Here there are several of them who 
are separate from each other from time immemorial. So 
the Sruti texts declare Kohyevanyat kak pramyaz \ Yadésha- 
ábüía ànando ma syāt ı Rasovat sak \ Rasam hyévayam 
labdhva nandibhavati\ Esha hyévanandayatt V 99*. etc., from 
which it follows that the zzu££as will experience every kind 
of Gxanda region (Brahma prapanche). Later on, agreeably 
to the Sruti text beginning with Sa ¢ko minushah, etc., and 
ending with Sa &£0 Brahmana ünanda, etc., the mukta enjoys 
ünanda (from that of a mere man) without any interruption 
(upadhi) to that of (the azanda ot) Brahman. Then as the 
Sruti text Anandàvirühüvastàratamyena declares, the mukta 
enjoys his svarüpünzanda and without any interruption will 
enjoy, among the ss as, ünanda to the fullest extent and 
will be in the state of paripiirua. Then, as the zu text Sa 
&bo Brahmana ünandah *5* declares, a $ro£rZya who is devoid 
of desires finally realizes Brahma buddhi as a result of his 
virtuous acts, such as sacrifices, etc., and becomes fit for 
realizing Brahman (pavavidyavan). In such a condition even 
though he is in 7222, (z.¢., bodily) form, he becomes a mukta 
and equal with Brahman (Brahmanascha tulya éva) and 
enjoys all õzanda. The mukta had been experiencing in this 
world through his meditation and practice of yoga even 
before he realized the dzanda state, even before he left (this) 
Ee eee 
9*- Taitt. Upa., 1I. T. 
552 Jig. II. 8. 
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world. Therefrom, after he reaches Brahmaloka, he 
continues to experience Ganda in his mukta form, beginning 
from that of the human state up to that equal to Brahman 
and ending with Brahman himself. And thus there 
can be no difference between the amanda which a mukta 
experiences in his human form and that which he experi- 
ences after he assumes the m/z form. According to 
Sruti texts like 45 ayaméva paraminandah paraprakritih; 
Para chet ünando Brahméti vyajanat, etc., Brahmatva and 
jagatkavapatva is established for the muta. He will then be 
installed, according to the Syuzi text Saisha bhargavi varuni 
vidya parame vyoman pratishthitd, 9 etc., in the ethereal 
state of Brahman. And thereby a mukta here assumes that 
great ethereal form (JavamakaSariipa $ariram) of the Brah- 
man in the region of Brahman and enters into the highest 
bliss (savamdnanda) like Brahman himself, absolutely devoid 
of all connection with bondage or misery (Brahmana iva 
duAEhünushangübhdo0 darsita). Verily, after thus real- 
izing the Parasivabvahma siripya, Brahmagnana lopam 
dar$ayati, t.e., the mukta loses the sense of difference be- 
tween himself and Brahman (Ze, he feels he is one with 
Brahman. For he feels no knowledge of difference between 
himself and Brahman). The Sruti text goes Pragnéna 
Gimand samparishvakto na bahyam kinchana veda münta- 
‘yam, *** etc. (Being enveloped in that supreme knowledge 
of d¢ma, he does not see anything else beyond himself.) 
How can a mukta, then, be said to have acquired the 
sarvagnatva, the omniscient (or all-knowing) power? The 
reply is furnished by the Sütrakàra in the next Sūtra 
(IV. 4. 16) Svāpyayasampattyör anyatarapeksham vish- 
Eritam hi. 'This statement does not refer to a mukia; but 
refers to one who feels exultant in his own self by his own 
meditation in his sws£wpZ condition. In the Sruti text 
beginning with Sømpattischa marayam vangmanast sampa- 
dyaté and ending with Tēja% parasyam devatayain, etc., 1t 


is declared that in the two states of existence, viz., 
er ee ee ae e 


"53 Taitt. Upa. III. 6. 
74 Brihad. Upa., VI. 8. 21, 
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the sushupit and the maraza, the reaching of prdgua (i.e., 
Brahman) is imperceptibly the same. °°® Therefore, in 
the Sūra, the statement azyalaripéksham denotes that 
the stages of sushupiz and araga are almost quite the 
same for a muğla when he has reached the sarvagua state. 
According to .Sru texts like Ndham khalvayamévam 
sampratyütmünam janàtyayamakamasmiti ; 99. No évémini 
bhitani vindsamevapito bhavati; Nahamatra bhigyam 
pasyami, °°" etc, the muta knows himself during the 
time of sushupéi and recognizes himself as a za without 
any perception of difference. The Sru/i text Sa và ésha 
divyena chakshushi manasaitin kimin pasyan ramaté ya 
ete Brahmalokam,** etc., says that the mukta will attain the 
sarvagna state. And similarly the Srusi: text Sarvam ha- 
pasyak pasyatt sarvamapnoti sarvagna, etc., states clearly 
that when he attains sayvagnuatva the mukta perceives that 
there is no difference between sushuptz and maraga. And 
the saying declared in the Syuzi text Etébhyé bhiile- 
bhyak samuththaya tanyévinuvinasyatz, etc., will have been 
experienced, so that the zkta does not experience 
anything beyond himself. Therefore, according to the 
Sruti text Tasmat prignéndtmand, etc., he will have 
obtained that state of self-knowing wherein he does not, 
as stated in the Suva, require the help of others.**° 

Verily, according to the Svué text Sarvéshu 
lokéshu Eümachüro bhavati | Iman lo£ün kāmān  Eüma-' 
ripyanusancharan,* etc., the mukta can, through his 
meditation of Paragiva Brahman without any break, can 
freely travel all over the worlds (/ó£as) as he wishes. If 
it is doubted how he could travel over various worlds 
simultaneously, keeping a plural number of bodies, our 


555 In the Chch. Upa., it is stated that in the sushupéi state the 
jiva is enveloped by fragza, i.e., Brahman. 

55* Thid, VIII. 11. 2. 

557 Chch. Upa., VIII. 9. 1. 

558 Mukta. Upa. ; 

559 The Sruti says: Svapyaya sampattyor anyatarapeksham avish- 

500 Toit, Upa., III. 10. 5, [Aritam hi 


- 
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answer is, ‘‘ There is no need for such doubting.” For from 
Sruts texts like Sa no bandhur janit sa vidhütà dhàmüni 
veda huvanäni vised °°! Fatra dévü amrutamünasuh tri- 
Aye Chimanyabhyatrayanta i Paridyiva prithivi yanti 
sadyale ; Larilokan paridisak parisuvah Rutasya tantum 
vitatam viwrulya tadapasyat tadabhavat\ prajasviti, etc., 
it is clearly proved that the mukia being absolutely 
liberated from the bondage of avidyü, enters the region 
of the all-pervading Brahman. The meaning of the Sruti 
text, Esha hi déva tt, is that the all-renowned Mahadeva, 
the Creator of the universe, is our father (asmü£am 
bandhur janitā); he is the cause of all our happiness and 
joys (sa vidhata sakalagréyasim kartā); he possesses ma- 
jestic lustre of an extraordinary kind (dhdménc £ej0rü pani 
aprü&rulümi); he is the Creator of all the universe 
(bhuvanāni visvinyapi janita); he is the maker of the 
eternal abode of happiness and meditation (¢atva bandhu- 
tvadi yogasya dhima viávasya cha prayojanam uchyate). 
And making it the abode for the eternal company of 
bandhus (spiritual brothers) and staying in such (happy) 
regions is the chief utility of gwama. Yatra yasmin 
tha devé amrutam kaivalya lakshmim na Sasa aprapya- 
nubhavantah  dévih  tadbhivat védanasilah — trifwye 
dyusanguak& tatpadé mayatite dhamint nijaléjak, 
pradhinani svibhimatini abhyatrayanta suvkritavantah : 
he becomes subject to the grace of Mahadeva, the posses- 
sor of the svariifa of Parabrahman, who is the sole 
eternal well-wisher just as a father and spiritual brother 
(Zandhu), who finally cuts off all bondage whereby 
immortality is attained (amrutabhavam gatih). The mukta 
in the third stage passes to the region of Paramavyome (the 
distant sky), where his own permanent station 1S actively 
realized by him as the result of his meditation and worship. 
And therefore (he) is then said to have parama prapit, 16., 
to have attained the realization of the Supreme. The Sruti 
text Paridyāvā prithivs yanti"? etc., Says that a mukia 
5" Rig-Véda, X. 82. 8. BOTE : 
30 
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will, by the strength of his realized position, put forth his 
glorious lustre all throughout the aerial regions, which 
finally reach the ZZiragyagaróka lokas, which position he 
will then realize. Then he will cover up by his lustre far 
beyond Svargaloka. In this way, all the zzz/as will be in 
this condition. Verily, itis said Tēna sarvagnatak satya- 
karmanak vistirnam bhogam tantum vioritya bhituā punya- 
papavinirinuktak santah sarvapranishu tadeva Mahidévikhya 
vastapasyan sarvitmakataya ladabhavat tatsvabhavachcha- 
bhavat tatréti sambandhah. Having realized that state of 
sarvagnatva, having obtained a large part of the mak/a world 
and being released from the touch of all puzya and papa, he 
immediately sees nothing except Mahidéva. This will be 
the natural final result of the za, who sees no other form 
except Mahddéva in himself (Mahidéevakhya vastapasyan 
sarvaimakataya tadabhavat). He wil thus be existing 
ever afterwards in that state. Therefore, those who are 
called jivas at first finally develop into the mukéa state 
by virtue of the saddharma of Mahadéva and will be after- 
wards called after Mahddéva (Muhidéva sabda vackyaA). 
They will then be called by the designation of Dévavrata, 
those who will spread over to and live in the regions of the 
distant sky. In the text Yé déva divishadah, etc., is fully 
described the state of these Dévavratas. In the Purügas 
also it is said: Zé Ai sakshat divishadatvantariksha- 
sadastada | Prithivishada ityant& déva d&vavratüstuud iti. 
In this text, 272270: implies the whole form of Brahmünda 
and the word 2»à£zz/ (in this text)'^* implies the firma- 
ment (anztaviksha); dvitiyam implies the abode of Maya 
(7Mayagadam) ; trifiyam, property of dasa (a£àsa parydyam) 
synonymous with that form of pure $244 of Sivapada. And 
thus the zzz//as are those who have realized the wibhutva 
ripa (2.e., the Supreme form). 

Moreover, the Sruti text Prügnenütmanà samparishoa- 
kiau na bahyam kinchana veda nüntaram,9* etc., states that 


*98 Not quoted but indicated in the citation. 
"^ Brihad. Upa., IV. 8. 21, 
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muktas will not have any other knowledge about the world 
in any kind or form except that of Siva. What is said in 
this text refers only to those who are tied to the bondages 
of the world, such as sleep, dream, etc. In other words. a 
mukta will have no more even the touch of a thought of a 

thing other than Siva Parabrahman. g y 


A Thus ending his commentary on the Sandhyidhikarana, 
Sripati proceeds to the consideration of the next topic, 
whether zew/as attain to the power of creation of the 
world, etc. Verily, if it is said, remarks Sripati, that those 
muktas who by virtue of their meditation on and worship of 
Parasiva Brahman are capable of realizing satyasankalpatua, 
vyadpakatva, sarvagnatva and other characteristics, the 
doubt arises whether they will also be in a position to bring 
into existence (by means of creation) man, agai, etc., ie., 
whether they will also possess the powers of creation, 
protection and dissolution of the world. Sripati answers 
the question thus raised by saying that the next Adhikarana 
sets the distinguishing marks of mukias** and Paramēśvara. 


The first Siva in this Adsikarana called the Jagadvya- | 


paradhtkaravam, is IV. 4. 17, Jagadvyüpüravarjam pra- 
harvanadasannthitatvachcha. , 


It having been clearly shown above that those who 
meditate on and worship the zivavayava form of Siva Para- 
brahman will realize Siva's characteristics of 2üzza£va and 
vyGpakatva—like the all-pervading sky—and realize Sivatva 
themselves ; and it having been also shown above that those 
who meditate upon and worship the sévayava form of Siva 
will realize vyüga£atva—like the light which sheds its 
brilliance on the space all round and illuminates it—svatan- 
tratua, sarvalokasancharatva, savvakamavapitiva, etc., in 
the present Adhikarana, the distinctive marks of mukta- 
fivas and Paramasgiva are further explained.*®° In this Suéra, 
where jagadvyaparavarjam is treated of, the state of those 


595 ‘Chose who have become muklas through meditation on Para- 


Siva Brahman. 
_ 95. What follows is the Parvapaksha argument, 


- 
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editate on and worship Parasiva Brahman, absolutely 
free from the influence (aya para) of all thought about déva, 
gandharva, manushya and every other kind of thing con- 
nected with the worldly creation, except their own indivi- 
dual realization of Para$iva and his powers, is treated of. 
These only will realize the very form of Siva (Sivasyatoa). 
Such can be no other than Siva only. How? Prakaranit 
(says the Sūtra). Sruti texts like Tasmüd và étasmii 
ütmana Gkasah sambhiitah a£asadvayuh vayoraguih | agn&r 
üpah| adbhyak prithivt | prithivya Oshadhayak | Oshadhi- 
bhyd'nnam | annat purushak V yato và tmant bhüiäni 
jayanté\ yena 7atani jivantt V yat prayantyabhisam- 
visanti V tadvijignāsasva | tad Brahmete 1587 dhyāyī- 
tesanam pradhyayitavyam®®* | sarvam idam Brahma Vishnu 
Rudrēndrāstē samprasiiyanté ;*°° etc., prove that such 
meditators on such a form of Brahman will acquire the power 
of creating the chētanāchētana world—z.e., the characteristic 
of the living and the non-living—and also the power of creat- 
ing dévatas as well. And the Srutis, Smritis and Puràügas 
bear witness to the fact that such meditators will acquire 


-i 


| powers to create dévas and every other being except them- 


selves (svasartratirikia). Moreover, as regards the expres- 
sion asannthitatvachcha, we have to observe that Sruti texts 
like Visvadhiki Rudro maharshih; YO Brahmümam vida- 
dhàti pirvam yo vat védümscha prahinots tasmat ; Tamhi 
dévam Gimabuddhi prakasam mumukshur vai $avagam aham 
prapadyé,*” etc., state that the mzkta by virtue of his having 
acquired the power of creating devas, gandharvas, etc., like 
Parasiva Brahman in the form of Hiranyagarbha, gets into 
contact with Paragiva (saxnihitetvichcha) and enters into his 
antaranga (antarangatuat) (i.e, becomes closely connected 
with him or enters into his interior) He thereby becomes 
immediately separated from those other muktas who have 


not acquired the powers of creation, etc. These mukta 
TL T e a S DENM 


507 Tout. Upa., III. 1. 
$68 Atharvasiras. 

509 Thid. 

Uo Sveta, Upa., VI. 18. 
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jīvas™? are kept distant (asannihitatvät) from those who have 
acquired the power of creation and have entered the anta- 
ranga of Paraśiva. That these (Z&, those who have not^ 
yet acquired the power of creation) have not got the power 
of creating the /ag4, 7ivas (beings), etc., is the essence of 
this Stra. The doubt arises then whether Syuzi texts 
like Yato vā zmüni bhitldni jayanté,*" etc., give the power 
of creating jagat to those who attain mu%ti through medita- 
tion and realize Sivatva and to Siva or only to Siva Him- 
self. .Sruf texts like Yada pasyah pasyaté ruk mavarnam 
kariäramīisam purusham Brahma yonim\ Tadà vidvin punya- 
pape vidhiiya nivanjanak paramam sämyamupaitin"?? declare 
that Siva grants to mukas Supreme Equality (aramam 
sümyam). Also, Sruti texts like Va Gta apahatapapmna,*"* 
etc., explain that suktas obtain satyasankalpatva and other 
powers just as Paramésvara Himself possesses. Again, Svuti 
texts like Sw yadi pitruldkakimd bhavati,*™ etc., declare that 
by virtue of mere determination (sazalpa), a mukta will be 
able to create 27/ru/o£as, etc. And further Sruti texts like 
[mn lokin kamdannit kimariipyanusancharan,®” etc., state 
that the zzuZ/a is capable of every kind of creation (sazva£va 
vyadparadyotanat). And therefore the mukta is almost the 
same as. ParaméSvara (Paramēśvara  sümyé sankalpa- 
yogüchcka). And therefore a mukta, like Paramésvara, will 
have assumed the power of creation. Thus argues the 
Pürvapakshin. The answer to this doubt is: Jagad- 
vyüpüravarjam, i.e., according to this Suva, he is excluded 
from jagadvyapara, i.e, creation’ of the world, etc. The 
meaning of jagadvyapara is ntkhila chétanachetana svarupa 
sthiti pravruttibhéda niyamanam, ie, the owes of 
creation, controlling, etc., of the whole animate and 
eo EI — o S 

571 Of a lower kind—those who have not got the power of 
creation. 

572 Taitt, Upa., III. 1. 

53 Mund. Upa., III. 1. 8. 

"^ Chch, Upa. VILI. T. 

5e Thid., VIII. 2. 

570 Taitt. Upa., III. 10. 5. 
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inanimate world and their different states of existence. Zad 
varjam, i.e., that is excluded. What is excluded? Azaszz 


nikhila tirõdhānasya — mirvyja Brahmünubhavarüpam 
muktasya aisvaryam. In the bliss that the mukta has 
earned, he is excluded from obtaining all the further hidden 
powers of the genuine (nirvyāja) Brahman and the state of 
his further enjoyments. How? Prakaranal nikhila jagan- 
niyamanam hi Parasia Brahma prakrityamamnayaté. The 
original power of creation, powers of control, etc., are solely 
ordained and reserved by Parasgiva Brahman as declared by 
the Srutis. Sruti texts like Vatoud inani bhütäni jàyante T 
Dyaviprithivt janayan deva Chak "s Somah pavaté 7anità 
matfinüm, etc., declare that muk/as cannot commonly earn 
the characteristic (xasamgachchaté) power of creation, 
etc., of the world possessed by Brahman. This is an 
extraordinary power (for the A/ukéajiva) to possess. (It is 
a power that cannot be claimed by him—for it is reserved 
to Brahman)./? Similarly SvwZ texts like Sadévasaumye- 
dam agra asit;**° Ekam évidvitiyam; Tadaikshata bahu- 
syam prajayeyett ; Tattejo srujata ; Yadà tamastam na diva 
na rātrih na san na chüsachchiva éva kévalah ; Tadaksharam 
tatsavilur varényam pragnacha tasmat prasruta puras ;*** 
Brahma và idam &&am éva agra üsit | Tadékam sannavyabhi- 
và! ; Tachchreyorüpam atyasrujata kshatram yauyélant deoa 
nakshatvaut; Indro varunah somo vudrak barjanyo yamo mru- 
thyur tSanah; Atmaviidam &kam éva agra dsit; Nānyat 
kinchana mishat ; Sa tkshata lokin asrujata ; Sa imän lokan 
asrujata ; Eka eva rudro na dvifiyàya tasthe ; beginning with 
Yah prithivyim tishthan brithiuyà antarë and ending with Ya 
Gtmant tishthan, etc., declare that Parasiva Brahman is quite 
peculiar in his characteristics which are indescribable in 
respect of his powers of creation, etc., of the universe 


UT Tou. Upa. IIL 1. 
518 Rig-Védu, X. 82. 8. 


59 This seems to be the point involved in the use of the word 


asadharaualakshaua. : 
5 Chch. Upa., VI. 2. 
581 Svēta. Upa., IV. 18. 
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and such characteristics cannot be 
who cannot partake of any 


(creation of the world, etc.). Moreover, while ru 
texts like Hivanyagarbhak samavartatagré bhiitasya jatah 
patty ēka asit; —Süryüchaudramasau adhata yathà- 
pürvam akalpayat ; Eka éva Narayana üsii; Nariya- 
wat Brahma jayaté ; Nürüyandt Rudro yate ; EB ha vai 
Narayaua Gsin na Brahma néSanah,** etc., declare openly 
that Hiranyagarbha, Narayana and others are evidently 
empowered with the powers of creation, etc., of the world, 
how can it be said, that to Siva Parabrahman alone is 
reserved jagad janmidikaraua, etc. Therefore why should 
not zagatkarayatvam be attributed (without contradiction), 
in a similar way, to muktas as wel? The answer is 
propounded in the next .Süzrz IV. 4. 18, Pratyakshopa- 
desannél chénnidhikarika mandalasthokléh. 


attributed to a mukta, 
part of such vyāpäāra 


The expression Pratyakshopadesat in the Sūtra 
explains the meaning of Sruti texts like Azvanyagarbhak 
samavartatigré, etc., which explain in a self-evident manner 
that Hiranyagarbha, Upéndra, etc., have the power of 
the creation of the world. If it is asked that Siva 
Parabrahman is not the only one who is capable of 
creating the world, Sruti texts — DAyaywesünam 
pradhyayitavyam, Sarvam idam Brahma Vishnu Rudren- 
dvasté samprasüyantz** etc., state that just like Siva, 
Hiranyagarbha, Narayana, etc, though they have the 
power of creation, yet they cannot claim equality with 
Siva Parabrahman. Why? Because (the Swéva states 
that) adhikavika mandalasthokteh, t.e., the charge of 
superintending creation was given to Hiranyagarbha, 
Indra, etc., out of the grace of Paramasiva, so that they 
may, within their respective domains, Vaikuntha, etc., 
create the world, according to his specification (upadesa). 
Also, .Swui texts like Tēna deva ajayanta sadhya 


- rushayascha yë, etc, declare that Siva Parabrahman alone 


AME MM ae o o 
5 Mahopa., X. 19. 
553 diharvafiras. 
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can bring into existence 


the dévas and every other kind 


\ of creation, while secondary (avantara) creations could 

only be done by Hiranyagarbha, etc., he himself being 
in them and guiding them: 

Moreover, if it is asked that, according to Sruti 

texts like Sa svarā bhavatt; Tasya sarveshu lokéshu 

Lümachüro bhavatt ; Iman lokén kaGmainnt kamarupya 


= ausancharan ;°** etc., a 


mukta can derive all powers 


relating to the world (jagadvyapara) just like Para- 
méévara, the reply is “ It is not so”. These Sruti texts 
| mean that the mukta having undergone several changes 
has at last realized the vibküti state of Paragiva 
Brahman, so that he can freely take any kind of divine 


body (divya Sarīra) and 
Upéndra, as he pleases. 


enjoy like Brahma, Indra and 
Apart from that, he will'have 


no control over the world (Tasmät na jagadvyapirah). 


If itis doubted whether 


even though a mukia becomes 


free from the bondage of the world, he should still, 
' even in his realized slate (of mukta), experience only 


happiness, continuing at 


the same time in the circum- 


scribed position (4addhasséva) of a subordinate being 
(antavadéva)*> and whether all that he has attained is 
only a Umited (alpa) happiness (höga), the following 


Sūtra (IV. 4. 19) remov 


es this doubt :—V£àzàvarti cha 


tathahi sthitimüla. The meaning of this Siva is uthare, 
janmādikēë na variata iti=vikārãvarti ; nirdhita mkhila 
vikivam, nikhila héya pratyanika kalydyatkatanam nira- 
tisayünandam Parasiva Brahma savibhiitikam sakala kalyāna- 
gunam anubhavati muktah. After mukti, the mukta is abso- 


lutely free from further 


changes (vikāra); he will have 


abandoned by then all that he should have left behind ; 
and he is fit to enjoy all happiness and pleasure, without 
any abatement in it, along with Parasiva Brahman, in the 
fullness of his realized condition (savibhiutikam). A mukta 
enjoys every blessing and eminence. A mukta by reason 


59 Tait. Upa., III, 10. b. 


585 Antavat+ va. 
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of his having entered into (antargata)** Para&iva Brahman . 
will cease to undergo further chang 
called the SA er of “bhukta bhoga" (Z.e., bhuktabho gyatoa). 
That E SSISUDE In Parabrahman, without further change, 
and enjoying limitless happiness is the state of a mukta while 
he exists in Parabrahman.*! Sruti texts like Yada hyévai- 
sha elasminnadrisye anatmée aniruklé antlayané abhayam 
pratishtham vindaté; Atha s)Ühayam gato bhavati ; Raso 
vai sah ; Rasam hyévayam labdivoa" nandibhavati, 555 etc., de- : 
clare that the mkéa enjoys the state of full blessed happiness 
in that zZ/a's world in which he exists. Other .Sru£ 
texts like Tasmin Jo£ah $rità& sarvé tadu nātyēti Kaschana, 
say that the a lives in that blessed world along 
with all others, without any diminishing of happiness and 
therefore he will be near Parabrahman, in him enjoying 
his realized condition like others enjoying full happiness. 
Sruti texts like Sarvéshu lokéshu  &amachüro bhavati, 
etc., declare to the same effect that the ;;£/a can exist 
as he pleases throughout the maka world. Moreover, as 
regards those stivis (sages) who are ut¢yamuktas and who 
inhabit the Kailása of Paramasiva, who always move 
about as they desire, as stated in the Syrus text Kamannt 
&ümarüpyanusancharan, 9? etc., who could transform them- 
selves into any kind of form and who are quite free from 
all worldly ties, SZ texts declare that they are absolutely 
possessed of zchchaiSakti, grünasakti and kriyasaktt by which 
they can immortalise themselves in absolute happiness and 
self-effulgence and enjoy Stvasémarasya (equality with Siva), 
and can exhibit the full Sarva Sivatmakabhava.*” Again, 
Syuti texts like Ahamannamahamannamohamannam; Aham 
LLL eS s 

586 Antargata or Antargama : in; into ; between ; in the middle; 
inside ; within ; interior. 

597 This is a condition (sthitimaha.) 

588 "ait. Upa., XI. T. 

999 Ibid., III. 10. 5. 

590 ‘The stress is on 9/874, i.e., 
or condition of possessing the endearin 
condition of Sivahood. 


the mukta gets that peculiar sfa 
g form of Siva ; he exhibits the 
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annado hamannado hamannddak ;°** etc., declare similarly to 
the sameeffect. And so the experience of a muda is thus 
clearly shown. Further, Szu£z texts like Tvishu dhimasu 
yadbhojyam bhokta bhogascha yadbhavet V9* TebAyo vilaksha- 
nak saksht chinmatro ham Sadasivah W Mayyéva sakalam 
jatam mayi sarvam pratishthitam | Mayi sarvam layam yàti 
lad Brahmadvayam asmyaham V" Anodvaniyain ahaméva 
tadvanmahünakam visvamnidam vichitram \ Purétand’- 
ham purusho hamis hiraumayohan Sivariipamasmi u etc., 
“declare that a 7tvanmukta obtains the Sivatva with 
the designated characteristics (ufalakshaua) of Sivatva, 
possessing the all:pervasive character of the sky and 
knowledge of Siva like Vamadéva and the like.5°* Those 
jivanmuktas have the form of Siva, enjoy the form of Siva, 
and enjoy all the powers of /chchasaktt, Gudnasakti and 
Kriyasakt except that of creating the world, etc. The term 
Aham (Self) is used in the Svudz text (Ahamannam,®* 
etc.), to convey the idea of superiority and emulation to 
which state the muta is raised in order to show him- 
self in comparison with dévas, men and others, who 
are indistinguishable in creed and who possess such charac- 
teristics. Here the word “Akam ” should be understood 
to mean that the state of a zzu£/a is Siva himself and with 
all his full qualities (Sa£a/a chidachtt prapanchüvagütitvena 
garipurnatvüchcha). In this wise the next Suva (IV. 4. 20) 
Darsayataschawam pratyakshinumané, should be inter- 
preted. In the previous Adhikavana, it was said that the 
mukia who is a pratyagatma (reflected form of Brahman) but 
subject to 2yamana and to the control of Paramapurusha 
Paramasiva, cannot have the right to jagadvyapara (creation, 
etc., of the world) and control of the jagaé. By the expres- 
Sion vyapara is meant zzkhila jaganntyamanariipah, i.e., the 
* chief controlling power of all the worlds and their creation. 


Mes. 


9 uit. Upa., III. 10. 

592 Mand. Upa. I. 5. 

"3 Vàmadéva is the name of a sage, said to have been an incar- 
nation of Siva. : 

74 Taitt. Upa., III. 10. 
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Sruti and Smriti texts such as 


d oer Bhishismadvitah pavate, 
B/Askodeti süryah; Bhishismidagnischa indvascha mrutyur- 


dhāvati Danchamak; 59» E tasya vă akshavasya prasdsané girgi; 
Suryachandramasau vidhrutay tishthatah, 5 etc, - texts like 
Esha sarvéSvara ésha bhiitidhipatih ésha bhiitapala &sha 
séturuidharvanak éshim ldkanam asambhedàya, etc. ; 
Apa čuva sasarjidau tāsu viryamapisrujat; the following 
text from Manu Smriti: Sivéndtpaditam Siena parira- 
kshyaté punah Sivé Mahadévé liyaté sacharückayam ; state- 


ments in the Sadatapaand many other texts declare that Siva" 


alone is the cause of creation, etc. Syuzi texts such as 
Nivanjanah paramam sümyamupaiti ; Mukiah Sivasamo bha- 
vati,*°* etc., declare that mukas attain only a state equal to 
that of Siva and attain to sameness (samo, ĉe., identity or 
equality) with him wéthout acquiring his other powers, 
such as jagatkdévanatva, etc., and therefore to such muktas 
as appear as Siva (Sivavattéshim) itis but right that they 
cannot have the power of 7agadeyüpüra as it is excluded 
from their purview.9?? — Sui texts like EZo vishuur mahad- 
bhitam prithagbhiitanyanékasah, ctc., and Pado’ sya visvabAu- 
tani tripadasya amrutam divi," ètc., declare that the expres- 
sion wiSvébhiddni denotes the infinite, innumerable and 
unending Brahmandas which are existing and Narayana, 
Indra, Flivanyagarbha, etc., stand for the animated creation 
among them and Z/üjaZi stands for Paramasgiva; and 
the Sruti text Tripadasya amrutam divi?" stands for the 
Satchidananda Sivapada which characterizes the remaining 
three-fourths of the world. And, therefore, Paramasiva 
surpasses all the three (Brahma, Vishnu and Kalarudra) 
in greatness. ; 
; : And, therefore, though according to the text of the 

595 Tuitt. Upa., II. 8. 

7* Brihad. Upa., LII. 8. 9. 

Y Thid., VI. 4. 22. 


"S Mund. Upa., III. 1. 8. vm. 
599 This defines limit of SZwarasya set down by Sripati. 


$00 ait. Upa., III. 12. 
eol Thid, 


> 
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manyante sa alma sa vigneyak ; and the text of the 
Tasttiria Upanishad, Yo vedüdau svarahk prokio vedante cha 
pratishthitah | Tasya prakriti linasya yak parah sa maheés- 
varak, etc, which mean that the 7?vanmukéa attains that 
form equal to or same as MahéSvara (favatvam mahésvara 
samyatvam) which denotes ^ a£üzüküramakürütma£a 
Brahma Vishnu Külarudra and that though he attains 
to paramasamyatva, yet the statement 7agadvyüpüravarjanm 
is not contradicted. Verily, though the zzz/as are excluded 
from the powers of Maheévara (such as jagad janma, etc.), 
yet both the Svuéi and Smriti texts, such as Niranjanak 
jaramam sümyam upaiti ^? Muktassivasain6 bhavel, etc., de- 
clare without contradiction that a 7/2 is entitled to obtain 
paramasimyatva. This contradiction between the .Süzra 
and the Svwéis is unavoidable (dwrzivürah, i.e., difficult 
to ward off) To meet the doubt (à$az£ya) arising from 
this apparent contradiction, the Sütraküra propounds the 
next Sura (IV. 4. 21) BAogamütra sümyalingüchcka. In 
this Suva, the expression Bhogamdatra establishes that the 
mukta is entitled to enjoy all that is granted by the Srutis, 
viz., the state of Brahman within the limits prescribed for 
those who meditate on the Mürta Paragiva form of Para- 
brahman and nothing more. The expression “ngdchcha 
denotes that with the exception of the power of jagadvyd- 
para, reserved to Parameóvara alone, he can enjoy every 
other form of happiness (z.¢., every power except jagad- 
vyapara). But if it is said that mwk¢as generally have 
jagadvyapara without contradicting Sruti texts like So'$uute 
sarvüm kamin saka brahmand vipaschita,°™ etc., and that a 
mukta is equal to Paramapurusha Siva in all his enjoyments, 


.then the reply is that the expression Zizgat°* in the 


Sūtra restricts his power for enjoyment with Parama$iva. 
Hence the expression jagadvyapadravarjam: excepting 
jagadjanmādikāranatva, etc. Even though the mukta 
meditated upon the formless form of Siva Parabrahman, 
Md s o SSS COTA OT pecca 


9* Mund. Upa., III. 1. 8. 
008 Svēta. Upa., III. 8. 
®* Zinga means distinguishing mark or characteristic. 
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yet that particular pow : = 
be obtained by the ke ge nn E 
dévas, manushyas, etc., they can never as mur x 
: : pire to get it, 
even if they obtained many other kinds of forms 
ias. Sruti texts like E = ahd qs 
is ae $ exts like Esha hyévanandayati,*5 etc., de- 
feted ae ae bres ee) ess 
attained and what is aimed at (f ese ee whet E 
Iso i z VR on attainment). Sucha thing 
also is not in contradiction (to the Syuzi texts), for we read 
Bn the Shanda, Fadyapi bhédipagamé sümbatavüham na 
manakinastvam ; Sümudro hi larangah kvachana samudro 
"a tarangahk, etc., and Yadā sarvé pramuchyanté kama yasya 
Aridi sthitak ; Atha marthyo mruto bhavati yatra Brahma sa- 
masnuté ;°°° Na tatra prininndthramanté tatraiva samava- 
liyanté; etc. These texts declare that those who medi- 
tate upon the formless form of Siva Parabrahman attain 
that knowledge which makes them realize all their desires 
for obtaining Szvatativa soon after the //pasarira*" is de- 
stroyed. —.SruZ texts such as G»/và $ivam Sintim atyanta- 
mēli, Na sa punarüvariatà na sa punarüvaríate 9 etc., 
declare that the #uéa enters into that state of Szva/attua, 
after which he has no punaravrilt (no turning back). As 
the meditation and worship of wyapaka Brahman in a parti- 
cular form is unreal just as the rope which is mistaken for a 
serpent, similarly zzu£Z is not realizable through meditation 
and worship of such an unreal form of Brahman. So, the 
answer to the question whether ZZ is realizable through 
meditation and worship of such a form of Brahman who 
is zirguga and niruisésha, thereby postulating funarüvrzti, 
is that as declared in Szuzi texts like So'Snute sarvan 
kāmān saha (Brahmagd) etc. a óaddha 7iva also will 
attain through meditation such a state of Brahman as the 
TUNE POUSA ST bees sce ed M 


005 Tat. Br., III. 2. 12. 


oè Katha Upa., VI. 14. T 
607 ‘The subtle frame or body, the indestructible original of the 


gross or visible body. Cf. Panchakosa. 
cos Syza. Upa., IV. 14. 
99? Tid., III. 8. 
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result of his full realization. And if it is doubted whether 
such a thing is possible, the next Adhikarana (Antoriti: 
Sabdadhikarayam) ensures that position as the result of 
the firm truth definitely declared throughout all the Vēdas 
and Szddhantas. i 

This 4dhikarana consists of one Sutra (IV. 4. 22), 
Anüvritti$abdàt anavrittisabdat. In the previous Süra, it was 
declared that a mukéa will, by virtue of meditation, power 
and ġhakti realize silokya, sarvakümüvapti and süzzya with 
satyasankalpa sarvachetanachétana prapanchadhika bhakta- 
paradhina paramakiruntka Umipati, who is Parabrahman 
but does not attain to jagatküraqgatoa, which is an extraordi- 
nary (ananyasadhivana) dharma. That is, Umapati Para- 
brahman has got this power solely in him. In this 
Sūtra (IV. 4. 22), in accordance with Sruti texts like 
Brahmavidagnoti param Brahmavid Brahmaiva bhavati ;°*° 
Tarati Soham Gimavit ; Gualva Sivam Santim atyantamēti ; 
and Tattvamasi, etc., it is declared that those who meditate 
upon and worship the form of mvavayava Brahman will 
realize Brahmatmakatva. So, according to the LóAarasüdi 
nyaya,? a mukta by virtue of his meditation on that 
(formless) form of Paramé$vara alone will naturally realize 
Éivatattua.S9 He has no punarävritti just like a pasabaddha 
jiva. 

But in the text Umāsakāäyam pavamesvaram prabhum 
trilochanam nilakantham prasantam \ DhAyàtvà munir- 
gachchatt bhitayonim samastasakshim tamasah parastat n614 
itis declared that those who worship the murta form of 
Paragiva will realize that extraordinary state of existence, 


610 Mund. Upa., III. 2. 9. 

811 Sa. Upa., IV. 14. 

922 By the use of the juice of a plant, a base metal is turned 
into gold. 

$3 Taitva: The true state; the real nature of the human soul 
or the material world as being identical with the Supreme Spirit per- 
vading the universe. It should be noted that he attains Sivatva 
and not Parasivaiva, which is an ananyasadharaya dharma referred to 
by Sripati. 

9:4 Kawalya Upa. 


Gil 
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i.e., attaining Sivatea, after absolutely Shaking off all their 
worldly qualities. Also, Sruti texts like Vedanta 
vignana sunischitar tha Sanyasayo gat yatayak Suddhasattuah | 
Të Brahmalokétu parantakalé parāmrutāt parimuchyanti 
sarve, etc. 915 Sa khalvévam vartayan yavadiyusham Brahma- 
lokane abhisampadyate ; Na cha punarivartaté na cha puna- 
rüvartaté, ctc., declare that those who meditate upon and 
worship the mürtà form of Mahéévara, after realizing all 
that they desire and after enjoying it in Brakmaloka along 
with ParaSiva Brahman, will finally cease to turn back 
(na cha punardvartaté); and thereafter, it is in evidence in 
the Svzéis that they will attain, in accordance with the 
Bhramarakita nydya, because of their fullness of knowledge 
(vignana paripürga bhivéna), Sivasüyuj ya siddhi. 

This Sūra teaches in its essence that those daddha- 
jivas who meditate on and worship the mūriā form 
of Paragiva Brahman will attain the  never-returning 
state (punarüvriltir na sambhavatili siitrasiichita süksh- 
mürihak) Sruti texts like Umdsahiyam Paramēśvaram 
jrabkum, 9 etc. declare also that those who meditate 
upon and worship the zziz Brahman will also attain 
Sivataltua, and thus, agreeably to the Svuéz text, Tarati 
Sõkam ätmavit, amiirta brahmopisakas will be absolutely 
free from the touch of the sorrows flowing from family 
life. And if it is asked whether both mir topasakas 
and amiivtopasakas will alike realize apunaravreti, then 
the answer is that, as stated in Svwé texts like 56 snute 
sarvin Lümün saha Brahmaua vipaschitēin ”" etc., muria- 
brahmopasakas will attain sarvakGmavaptr, t6 all their 
desired states in mudi, we state that S7ud ee 7 m 
sarvé pramuchchyantë kama yasya Aridi sthitāh is 


- al 8 - 
martyo merito bhavatt yatra or ce p es 
ed ut) any zH pilyushah; Kt 
ee ee declare that all those 


kamiaya S§arivam anusancharet, etc., 


5 Ch. Upa., VIII. 19. 1. 
91 Kaivalya Upa. 

617 Svēta. Upa., III. 8. 

$5 Katha Upa., VI. 14. 
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who have realized the real knowledge of Brahman will 
obtain all their desires (savva dma) whether they be 
murtabrahmopasakas or others and to them there will be 
no punarãuritti. 

Moreover, texts like Ames Eümarüpyanusancha- 
745,9? etc., declare that m#uk/as who meditate upon miirta 
Brahman wil attain the power of assuming any kind 
of form they like and enjoy every kind of happiness 
(¢h6ga) they like. And this is self-granted by the Syuzi 
text Kartrutvam arthat siddhyatt. Further, Sruti texts 
like Punyachito lokah kshiyaté karmachito lokah kshiyaté ; 
Jyotishioména svargakamo yazéla ; Kshiné punye martya- 
lokam visantt ;°*° etc., declare that just as those who 
get their existence in the world as soon as they finish 
the enjoyment in svarga, similarly those 4ZaZ/as who 
realize Kailàsa, may also chance to come to the 
world, if they so desire. Texts like Puarikshya lokan 
karmachitan | Brakmago nirvidam  àüyàti ; Nédstyakritah 
kriténa ; etc., declare that those who have completed their 
karma and are entitled to mdksha, do not any more 
enter the world as they have finished with it. If it 
is doubted whether a ukła, by virtue of his meditation 
on müria Brahman, cannot on any account realize eternal 
mukti, we declare that Syvudz texts like 7€ Brahmaloké 
tu parantakalé; Ndardyavak param Brahma tattvam 
Narayauah parak,®** etc. state that the term raa 
(Brahma Sabda) refers, according to customary usage, to 
Chaturmukha only and therefore one should realize only 
those regions (z.¢., the regions of Chaturmukha, i.e., 
Brahma). And for those who worship the form of 
Narayana as Parabrahman, they will also obtain those 
regions where Narayana is Parabrahman, according 
to customary usage. And therefore the term ‘Brahma’ 
is common to Chaturmukha and Narayana. And these 
will gradually, after several generations, realize the 

99 Taitt. Upa., III. 10. 5. 

620 Chch. Upa., IV. 14. 8. 

Ul Mohz5a. XI. 10, 
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forms of Chaturmukha and Nārāyana without experiencing 
a turning back (sunardvritti). With regard to the rest, 


cannot eternal mukéi be obtained by those who medi- = 


tate upon and worship the sügayaza form of Brahman ? 
The answer is andvrittifabdit andvritti$abdat. Accord- 
ing to Sruti texts like Dvé vàva Brahman6 riipé mürtanchà- 
mürtam éva cha ,9??. Tadàádi madhyünta vihinamékam vibhum 
chidinandam ariipam adbkutam ; Umüsahüyam paramēś- 
varam prabhum trilochanam nilakantham prasintam 5? 
etc., Siva Parabrahman has two forms, wiravayava and ` 
süvayava. Texts like JVirüpebhyo ^ visvarüpebhyascha 
vo nuam namah, etc. found in the Satarudriya, declare 
that devout followers (bhaktānām) can realize both the 
forms. Both those who meditate upon and worship the 
mūri and amūrtā forms of Brahman will attain to 
andvritti, because it is so declared in the Véda. Also 
Sruti texts like DAyütvà munirgachchati bhittayonim,*** 
etc, definitely predicate azávri/fi particularly to those . 
who meditate only upon the zzüz/a form, while texts 
such as Yatha nadyah syandamanah samudvé astam gach- 
chanti namaripé  vihüya| Tathā vidvin nümarüpüd 
vimuktah paratparam purusham upaiti divyam $ Esha 
samprasüdo smat Sarirat samutthiya param jyolt rupa- 
sampadya svēna  rüfeua abhinishpadyaté,°*° predicate 
apunaravrith, i.e, no coming back again (że. into the 
world). 

As regards those who are ümürtopàsakas (those who: 
meditate upon the formless form of Brahman), they will enjoy | 
well all their desires (savvdn Aman) in the company of: 
Brahman (saka Brahkmana). In the Sruti text (So! nude savuan 
Lümün saha Brahmagà), the peculiar characteristics of the 
baddhajiva (the 7iva in bondage) are seen and how it realizes 
Brahman in enjoying all its desires. Svuéi texts like 


022 prihad. Upa. IV. 9. 1. 
933 Kaivalya Upa. 

624 pid. 

025 Mund, Upa., II. 1. 

828 Chch. Upa., VIIL. 12. 14. 
3] 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri , 


Baa 


DA 


482 INTRODUCTION 


Aplakamah piiruakamd nishkāämö jirnakämö bhavati, 
etc., clearly prove that mukdimans realize just like 
Brahman himself (z.e. in the same measure as Brahman) 
all the characteristics of Brahman and acquire the in- 
dependence, of Brahman for attaining all their desires. 
If bondage is admitted to exist by the learned (vidusham), 
then, according to texts like .So'£ümayata bahusyam 


- prajayeyéti, etc., it is absurd that even Brahman should 


have certain desires—which ends in ativyaptt. Syuti 
texts like Yadà sarvé pramiuchyanté kami yasya hridi 
sthitaf,°-" etc., predicate that those who meditate upon 
and worship Paragiva Brahman without any desire 
(xishkama Sruii) will, at the end of their lives, realize 
Parasiva (Parasiva prāpti) having destroyed in course 
of time all kinds of bodily form. If this were not the 
case, then, those sages such as Vamadéva, Suka, Agastya, 
Dadhichi, and others, who are jivanmuktas, and others 
like Indra, Upéndra and  Hiranyagarbha would not 
realize what they wanted. Syuéd texts like Xāmānnī 
£aümarüpyanusanckaran, 9*3 etc., have admitted that seuZ/as 
will realize Szvasá/o£ya (z.e., realize eternal undiminishing 
happiness with Siva) Also, while Syué texts like 
Braddhà bhakti dhyüna yogidavehi; Atmanam aranim 
kritva pranavancha ultarivanim ; Dhydina nirmathană- 
bhyasat pasam dahati panditah®® V Ksharam pradhanam 
amritaksharam harak ksharitmand visai déva ēkah ;°*° 
Lasyabhidhyindt yojanàt tattvabhavat bhiiyaschanté visva- 
maya miorittih; Amritasya devadhürano bhiiyasam; Sari 
rammé vwicharshanam ; Triyambakam yajümahà sugandhim 
pushti vardhanam; Urvivukamiva bandhanat mrutyOr 
mukshiyamamrutat 3+ Atmavi'vé drashtavyak §Srotavy6 
mantavyo nididhyäsitavyah I°? etc., definitely enunciate that 
S 0 ENDE 

9T Brihad. Upa., VI. 4. 7. 

M Laitt. Upa., III. 10. 5. 

9* Kaivalya Upa. 

* Svēta. Upa., I. 10. 

eet Atharvasiras, 

"^ Brihaa. Upa., 1I. 4. b. 
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bhakti and dhyana of Paragiva Brahman through dhyana 
dhārana, puja, namaskava, $ravama, etc., will enable the 
mukta to attain the dodily form of Paragiva Brahman 
(sikshat Parasivaprapatti). The procedure adopted in the 
method of meditation and worship through sacrificial offer- 
ings, such as 7yü£shioma, etc, will make a mukta get 
back into creation again."9? 


Sruti texts like Yàvadüyusham Brahmalðkam abhi- 
sampadyate na cha punardvartaté,** etc., declare that the 
expression Brahkmaloka should be interpreted as applying 
to the world of Chaturmukha, as stated in the Syutis, 
Puranas, etc. Therefore, such of those as meditate upon 
the form of Chaturimukha Brahma will realize only his 
world. Sruti texts like 7Z'va» dévanam  Brühmanünüm 
adhipatih ; Vishuuh kshatriyinim adhipatih,*** etc., and 
Smriti texts like Brahmanandm Sivd dévah Eshatriyügüm tu 
Madhavah, etc., declare that Vishnu is the deity of the 
Kshatriyas. And as Narayana does not combine in 
himself the 4avyz and Advauatva, and lacks the overlordship 
over the Trinity (mirttrayatitatva, etc.), Pavabrahmztva 
cannot fitly go with Narayaya. Makopantshad texts 
such as Aürüyagah Parambrakma, etc., settle that Siva 
who is the overlord of Narayana is Parabrahman. 
Later on, in the texts Brakmadhipatr Brahmagodhipatir 
Brahmā Sivé më astu Sadisivim ; Ritam satyam param 
brahma purusham krishnapingalam ; Urdhvarétam viri- 
paksham viávarüpüya vai namo namak ;83* etc, the words 
Siva and Brahma are clearly used synonymously, just 
as ghala, kumbha and kalasa are. In the Mandikya 
text Praganchopaáamam santam Sivam advatiam chatur- 
tham manyanté; Sa ütmü sa vignéyah; and in the 


933 Sruti texts predicate Sivasakshalkara to those who offer 
etc., through dhaki: and dhyana, there being no 
but to those who offer sacrifices, there is 
ll get back to creation. 


dhyana, dhéraut, 
punaraouritti for them ; 
funaravritti for them and so they wi 

834 Chch. Upa., VIII. 15. 1. 

935 Kaivalya Upa. 

93 Mahopa., X. ll. 
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Kaivalya text beginning with Umdsahiyam paramésvavam 
prabhum trilochanam nilakanthane prasintam®*" and ending 
with Sz Brahma sa Kiva sa Harih sendrak sO’ksharah para- 
mak svarat,°** Siva alone is spoken of as the overlord above 
the Trinity (mirtttrayatttatva). And also the Atharvasivas 
texts DAyaywesanam pradhyayitavyam ; Sarvamidam Brahma 
Vishuu Rudréndrasté samprasuyante; and Siva éko dhyë- 
yak Sivamkarak sarvamanyat parityajya, declare that every 
deity other than Siva is prohibited for purposes of medita- 
tion. The expression Sivamkara plainly indicates, agreeably 
to the Bhramarakita nydya, Sivam kartīti $ivamEara which 
means that the meditation makes the é/ak/a get Siva’s own 
form (svasvartipa pradiyakatvam). The word Bhagavin is 
generally seen used in the case of Indra, Upéndra, Dinéndra, 
Chandra, Yatindra, etc., in worldly language"5? (z.¢., in com- 
mon parlance). The word Bhagavaz is also used in connec- 
tion with Siva in the Svécasvétara Sruti, Brahmakinda, etc., 
for example in texts like Sarvānana $irogrivah sarvabhiita 
guhisayah | Sarvavyipi cha Bhagavan tasmat sarvagatah 
Şiva% il etc. And alsoin the text of the Atharvauasirvas : 
Fo vai Rudrah sa Bhagavan yascha Brahma | Yö vai Rudvak 
sa Bhagavin yascha Vishuuh;etc. The expression Bhagavan 
is frequently used for “Siva” as an attribute. Also, in the 
Satarudriya, in the text namasté astu Bhagavan Visvésva- 
vaya Mahidéviya, etc. Similarly such expressions like 
“ Bhagavin” have been applied to deities other than Siva in 
common worldly parlance. But we should hold that there is 
a difference between the word as used in the .SruZi texts and 
as used in common worldly parlance. The former must 
be admitted as indicating a more appropriate and stronger 
(daltyastuit) usage. And therefore the word “ Bhagavan” 
is chiefly applicable to no other deity but Siva. 
Sripati’s Final Summing up. 

Thus at the commencement of the jigndsa, in discus- 
sing the first Sūtra (Athato Brahmajignasa), it was 
Ge a re rs 

aen Mahopa., XI. 19. 
| The text has laukika prayöga. 
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concluded that a mumukshu should, after discussion, know 
Brahman. In this connection, the argument relating to the 
nirviśēshatva of Brahman was completely repudiated 
(ntvastak) and Brahman was proved to be savisésha. In the 
second Sü£ra (Janmidyasya yatak) it was, agreeably to the 
maxim Lakshana-praminadhinad hi vastu siddhih,* clearly 
proved that in order to realize Brahman, the characteristics 
(of Brahman) should be clearly understood. And the 
characteristics of Brahman (v2Séshatva) are fully borne out in 
the second Siva. In order to further establish the character- 
istics of Brahman, Syuzi texts like Yao và imüni bhutan 
jüyante 9 — Tasmüdvà yetasmat ütmana Gkasah sambhitak ; 
Yasya niśśvasitāni védah; Rigvédd yajurvedassimavedo 
hyatharvanah and Tantvaupanishadam purusham pruchcha- 
mii? etc., have been adduced. These texts substantiate the 
truth of the third Sava of Badarayana, Süs/rayonitvüt, 
which establishes that Brahman is the chief cause and 
effect of creation of prapancha and by this means the 
nivvisésha vada and jagad asatyatva vada have been repudi- 
ated. It has also been proved that there is nothing like any 
asat paddrtha (unreal object), just as in the same way 
that there is no pair of horns to a rabbit (Sasasringadel). 
And such a thing cannot possibly come to pass (2.e., 
into existence). And it has been clearly proved that all 
things are real (sa paddrthasyaiva utpattik nirdishla) and 
that nothing created could be unreal on the authority of 
the Siuévas enunciated by Badarayana, Asadttichenna prati- 
shédha mātratvāt (1I. 1. 7) and Patavascha (II. 1. 19). So 
that even when the whole creation is reduced to pralaya 
or destruction yet, according to the Bijan£ura nyaya, the 
germ of the thing exists in an infinitesimally minute form. 
Just as when an extended cloth is compressed, it exists in a 
very small form, the world also exists in a shrunken state in 
a siikshma form and gets extended in the form of creation. 


Therefore the prapancha, which is real, cannot be said to be 


640 A thing is recognized fully by its characteristics. 
841 Toit. Upa., III. 1. 
$42 Jig. TI. 1. 
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asat. And the jtvas who are in the ché¢ana form are also 
eternal in their own forms (svartipato nityatvam), just as 
Paramatma is eternal (Paramātmavat upadishtam). On the 
strength of the .Sxu/ text Nity nttydndm chëtanaschēta- 
nanam’*® and also on the strength of the Smriti texts like 
Pravakavat prapanchasya satyatvam wupadié$yat& | Svarū- 
patoht satyatvam chetaninam vidhiyaté | Ativivodhing 
satyatvam svatassiddham Sivasya hi W etc., the learned 
delight in thinking about the 27v7Sésha chinmatra Brahma- 
vada.*** If it is denied that the glorious body of Brahman 
is as unreal as the delusion in mistaking vajju for sarpa 
(vaj7u sarpavat), then how could the truth of the Syuzi text 
Bhishasmadvitah pavaté, bhishodéti sitryah,  dhishisma- 
dagnischendrascha, mrityur dhavati panchamah,®* etc,, be 
clearly explained by the learned and how could the 
Sun as well as Vayu (wind) be infused with fear against 
the extravagant discharge of their (respective) functions? 
In the Svué text Judr màyabAik pururiipa VídnaA, 9 etc., 
Paramasiva, who is distinguished by Paramai$varya, is 
proved to manifest himself through his md@ydsakéi in 
various Godz/y forms characterized by several (countless) 
lakshauas, as is seen from the Syuti text Sthivébhivangath 
pururupa ugrah, etc., which figures he was pleased to 
partake of, assuming most brilliant and uncommonly 
auspicious appearances of pure knowledge and significance, 
whichare all eternal and which will have to be given up 
(dattanjalt prasangah) as if by the (proverbial) pouring 
of water (when donating away something). Moreover, 
texts like Yada tamasstam na diva na vitrir ma san- na 
chasat Siva éva kévalah,®*" etc., proclaim an unusual form 
assumed by Siva at the time of Makāpralaya. In the 


———— A—— Ma — S 

M3 Katha Uba., V. 19. 

SA JVirvifésha and chinmatra are contradictory; if you have 
one of these, you cannot have the other. CAiuma/ra means pure 
intelligence and nirvifzyha means giiributelessness. 

95 Taitt. Upa., II. 8. 

95 Rig-Veda, 1I. 7. 17. 

UT Svēta, Upa., IV. 18. 
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Sruti text Rudra yatté dakshinam mukham tena mam pāhi 
niiyam, $13 etc., Paramé$vara is described as having had no 
birth. Again, texts like Visuddhikd Rudré maharshih ;°*° 
Purüsya Sakti vividhaiva érüyat& svabhiviki gnina-bala- 
kriya cha; Mayantu prakritim vindyàt müyinantu. Mahés- 
varam;  Tasyüvayavablütotiham ^ vyüplam sarvamidam 
jagat99* etc., declare for Siva visvadhikatuam, sarvasakli- 
tvam and sarvakdvauatvidikam. Moreover, texts like Eka 
éva Rudro na dvitiydya tasthuk na tasya käryam käranam 
cha vidyaté na tatsamaschibhyadhikascha drisyaté, etc., 
declare advittyam (for Siva). Texts such as Purushō vai 
Rudvassan mah namo namak; Visvam bhiitam bhuvanam 
chitvam bahudhi jūtam  jüyamünam cha yat; Sarvohyésha 
Rudrah tasmai Rudrüya namo astu; Visvariipaya vai 
namo mama," etc. declare that Siva is oisvà/ma£a (all- 
pervasive in the universe). And Svuéi texts like Mamo 
hivanyabihave senünyé disüm cha patayé namak ; Flivanyaya 
namah; Hiranyalingaya namah; namo hiranya bahavé 
hiranyaritipaya hivanyapatayé ambikapataye umapalaye 
hivanyavarnaya pasupataye namo namah,’ etc., declare for 
Siva jyotirmayatva (the all-supreme Light).°* If it is asked 
how does the term “ Airayya ” come to mean “ /yoZzs ”, then 
the reply is that in the Saséras the term “ Airauya " is well 
known to mean “‘as consisting of a fiery element” (vahnyatma- 
katvam). And the term “/ydéis”, in the light of the 
above meaning, means Siva who prevails in the Sun, who 
is bright-bodied, who is as well in Fire, which has a golden 
colour and in the form of a flowing lustre (dravatuaprasaktya 
nityatuaprasango durnivarak). And generally speaking, the 
term cannot be understood as bearing any other meaning. 
In the A ¢harvasiras text, God's own expression (Bhagavad 
vachanam) is, Pushkaramaham pavitramaham agryancha 
er ui eA 


848 Kaivalya Upa. 

9:9 Afahopa., XI. 19. 

950 ma. Upa., VI. 8. 

951 Ty. Upa., III. 10. 
95 Aehopa., XI. 18. 

853 atis, light of Brahman; 
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madhyanctha bahischa purastat; Jyotivahamékah sarvé cha 
mameva ; mam yo veda sa sarvan vedan védeti, etc.: “ I am 
Pushkara; Iam Pavitra; Iam the Foremost; I am the 
Middle; I am the Outside; I am everything leading 
ahead; and he that knows me that I am the all-glowing 
Light, he will have known everything." Thus it is said 
in the Sarve Purana: —Dinakritbotisau£ü$am  sthümam- 
adyamumüfatek | Sarvakama samdyukiam visuddham 
nityam avyayam\ Samprapya tatpbadam  divyam atah hlésa 
vivarjitah V Sarvagnassarvada suddhah baripürgà bhavanti 
cha | Visuddhakaryakaranah paramaigsvaryasamyulah \ Sa- 
dehascha vidéhascha bhavantydiméchchaya punah | Yë sam- 
prapiak param sthanam. gnünayogaratà narük V Na tüshàm 
punaravritith ghoré samsdvamandalé | etc. These and 
other texts declare that he who is in the place of Parama- 
Siva in Mahdkatlasa (Paramasivasthinasya mahükazlüsasya), 
possessing a light resembling (sam&daSa) millions of suns 
(dinakrit ot), will doubtless enjoy all 7yozrmayatva 
(Supreme Light) In the Syuzi text Sd’dhvanah para- 
mapnott ladvishnokparamam padam,°** if the words 
tadvishuoh paramam padam are construed as being the 
Favamapada, then it should be said, “It is not so". 
Because, it is said in the Sruti text, Parāt parataram 
Brahma tatparat parats Harih | Yat parat barato 
‘dhusastanmé manah Sivasankalpamastu, etc. Also, in the 
Bodhayana Süira and in the Sivasankalpopanishad, it is 
declared that the state of MahéSvarapada is much higher 
than that of Viskuupada. In the above Sruti text, it is stated 
that the state of Narayana is not so high as Sivasthana 
and therefore Sivasthdna is the highest of all states. And 
it is higher than Viskyupada and therefore the Mukta Siva 
will enjoy Brakmalokam. Tasmit Brahmalokam abhisam- 
padyate ; na cha punardvartatéis the meaning of the word 
anüoritti used in the Suva (IV. 4. 22). 

And the term Bvakmaloka should be taken to express 
Sivapada. For Sruti texts like VirüpebhyO vi$varüpebAyascha 
90 namo namah, etc., declare that those who meditate upon 


Uh Rig-Veda, X. 90,8. 
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the formless form of Siva and realize the nivavayava state! 
will enjoy S:vapada in the niravayava form ; and those who: 
meditate upon the sdvayava form, will enjoy in the visuarüfa: 
form. Sruti texts like NilagrivassitikanthaSéarva adhi 

hshamacharah, etc., declare that dhakéas in realizing Szva- 

pada wil have the characteristic of xi/akanthalva of Tévara 

and such other similarities (¢ddviSani) as owned by Siva. 

And the suggestion of some that the word anduritti, which 

is repeated twice in the Siva, indicates the ending of a 

chapter, is not approved of by us. It should be taken to 

indicate that the other qualities of Siva will also be realized 

by the mukta in enjoying Szvapada.99* 

In the previously enunciated Sūźras such as UbAaya- 
vyapadesat ahtkuudalavat; Ubhayatha cha doshat; Na 
sthanato' pi parasydbhayam lingam sarvatra hi; Adhi- 
kantu bhédanirdésat; Tadananyatvam Gdrambhaua sabdadi- 
bhyah; etc., Bhagavan Badarayana suggests that dvazta- 
dvaita is the system which he approves of as containing 
the essence of the whole of the Vēdānta (sarva védanta san- 
hocha dvaitüdvaitamatam). He holds that opinion from the 
start without anywhere contradicting himself and confirms 


it in the Siva propounded by him Duddasihavadubhaya ` 


vidham Büdarüyauo tah (IV. 4. 12). Therefore, for those 
who desire to follow in the path of the Véda, the system of 


DEREN 5 
955 Ramanuja commenting on this S#ra, writing of the 
repetition of the words in it, remarks:— The repetition of the 
words of the Séra indicates the conclusion of this body of 
doctrine.” Anandatirtha commenting on a similar repetition of 
words occurring in I. 4.29 (the last Sg of the last Adhikarana 
in that Adhydya) Eténa sarvé vyakhyata vyakhyatah, writes:— In 
the Varaha Samhita this is said, 'In a work propounding general 
doctrines (leading to final conclusions), at the end of each chapter, 
the wise sages repeat the words twice over, so that what has 
been said from the beginning of the chapter may receive emphasis. 
Sankara has the following comment on the repetition ini IV. 4. 
99. "The repetition of the words ‘Non-return according to 
Scripture,’ indicates the conclusion of this body of doctrine. 


The remark of Sripati may, accordingly, 
Anandatirtha. 


be held to apply to 
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Duaitadvatta, which approves of both dvazta and advaita, 
should prove acceptable. "This postulates that the iva 
and Brahman during the samsdvadaga are naturally quite 
different from each other (suddhdvikabhinnatvam) ; if in the 
mokshadaga, the jtva is abhinna like Brahman himself 
(tadvadabhinnatvam) ; and Brahman is possessed of both 
the murta and amiria forms. Therefore those dhakéas 
who meditate upon these forms will realize both these 
states of Brahman. Personal testimony is accordingly 
borne in this Suva (Andvrittisabdat andvritti íahddl) 
that both the 7züz/à and amitrta forms should be 
meditated upon in order to realize the state of Siva Para- 
brahman. And therefore it is the confirmed truth that 
the system (mata) of the Sütrak&ra consists in the dvaitä- 


dvatta mata. 
The Dvaita View. 


- Jayatirtha in commenting on Brakma-Siitras IV. 4. 17 
(Jagadvyipivavarjam) states that if the widusha (mukta) 
became the essence of Brahman (ddddtmya), ie., ob- 
tained unity with Brahman, then it would mean that 
he has acquired savvalokddhipatyam. In that case, the 
Sütrakara should have said that this wise man (z.¢., mukta) ` 
would become Paramütma himself. This much would 
have been sufficient. Instead, the .SzuZi text Na £u somu- 
natva tit, etc., declares that he is by himself unable to get at, 
t.e., the 7iva has the power to become by himself one with 
Brahman (Brahma taddtmya). If he had the power of realiz- 
ing Brahma tadaimya (becoming identical with Brahman), he 
would have acquired it unaided (¢adatmya praptim taddhar- 
masya svatasstddhatvat). So the Sruti text could have also 
said (in the shortest manner) Ayam asau bhavati, he (the 
wise man) will become He Himself, z.e., one with Brahman 
Himself. Instead of these few words, the Sywéi text uses 
many words, thus stranding the Syéz text in the dosha of 
| akusalatva, (Ze, in the folly of inauspiciousness). For no 
wise man will put forth much exertion for obtaining a parti- 
cular result which could be attained by him by the smallest 
effort. Moreover, is Paramé$vara to be understood as 


^ 
* 
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saguna or mirguua? If he is the first, then the wise man 
(vidusha, 2.6. mukta) cannot have ¢addtmya, because nothing 
(like gaa) was granted (ex hypothesi); nor can it be the 
second, for if Brahman is xivguya, attributes such as 
Aditya, Aivarya, etc., would be inapplicable to him and 
prove contradictory. And such a one cannot acquire 
savvalokadhipatya. That is, nirguya is incompatible with 
savuaprakdsakatva, sarvarsvaryatva, etc. Then the argu- 
ment would end in efavyá£yàza (misinterpretation) of the 
truth. Therefore, the Süzra Jagadvyüpüravar;am was enunci- 
ated by Badariayana in order that it might be clearly under- 
stood that a za even though God's own (svakiyavara 
mukta), yet he is only next to him (ż.e., less than him)*** 
and therefore he is excluded from 7«gadvyapara. Ja- 
gadvyaipara is a matter which is apart from the pro- 
vince of a mukta (muktétara jagadvishayam). Therefore 
this Sara uncontradictingly indicates that nothing that 
relates to jagadvyapdva has anything to do with a 
mukta. If it were not so, it would not have been 
ordained in Svuéi texts that~ Paramatma is the person 
who nominates those who are lesser than himself as 
fit for mukti. That is the very reason why Paramatma is 
styled “ Ananyadhipatih” i.e., one without a superior [cf 
Brahma-Sitra, Ala éva cha ananyüdhipatih (IV. 4. 9)] and 
therefore what all a mukta can realize is only @¢miyatva [2.4.5 
that which relates to Bvatmapada (ayam dima Brahma)| 
and not at all PavaméSvarapada. This means, the mukta 
attains everything by the grace of Paramésvara, short of 
his own—i.e., Pāramēśvarapada. Because the S7w/t uses the 
expression /a£ prasidat—out of his grace everything next to 
Paraméévara.°** ; 
Sripati’s Philosophical Standpoint. 2 
It will thus be seen that Sripati makes the Dvaità- 
dvaita theory the central point in his interpretation of 


t less than and dependent 


956 Syakiya but avara, i.e. his own bu l 
follower, or an inferior, 


on him. Avara means an younger in years, 
less, etc. Cf. Mastnavarah, pirvajenavarak. 
987 Jayatirtha, Wyaya Sudha, IV. 4. 17. 
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B&dar&yana's Su/ras. Round it he builds up a System of 
philosophy, to which we may now turn our attention. 
We may conveniently study it under the following heads :— 

(a) The material world, 

(4) Brahman and the material world, 

(c) The purpose of material creation, 

(d) The nature of the fiva, 

(e) The origin of the jtva, and 

(f) The attainment of mukti. 


His Conception of the Material World. 


Sripati's conception of the material world is elaborated 
by him in II. 1. 26 to 33. The world existed in the minu- 
test form of matter (parvamauvadinim fagat£üranatoam 
upapannam) and this was developed into Brahmànda through 
the infinite power and uncontrolled independence of Siva 
Parabrahman. He quotes the Syuzi texts 4 lastasya sarva- 
Sakittval sarvasvatantratvat (And therefore he is of infinite 
power and uncontrolled independence) and Sa sarvam aSTU- 
atas (fe created all) in Support to show that there can be 
no limiting of the Parabrahman’s power. He quotes further 
the texts Machasti vétta mama chit sadiham (Thereis no 
one who can know my will) ; Vedairanēkaih ahaméva vedyo 
(Throughout all the Vēdas I alone am extolled); Veddata- 
krii védavidd vachiham (I am the author of the Vēdas and 
can be understood through Védic expressions). These show, 
he adds, that Paraśiva Brahman, without having a bodily 
form, consisting of the bodily organs, can exhibit his 
infinite powers. This is thus the wonderful power of 
Brahman in being the cause for the creation of the jagat. 
But how could the Brahman, destitute of bodily form, 
become the creator of a jagat which has a bodily form? 
This doubt is answered by him in II. 1. 28, Artmani chaivam 
vichitrascha hi. [And in the Atman only are such. wonder- 
ful (powers).| The power of A¢man (Parasiva Brahman) 


. is thus indescribably wonderful. Though bodiless, Paraáiva : 


Brahman, in the form of Atman, has always confined in 


"5 Brihad, Upan p 4, 4, 
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him the infinite, variegated power of creating, through his 


Méy4, countless things which are possessed of bodily form 
(Parichchinna Sakti visishté niravayava Jwütmani UM 
Saktyā vichitra nünüvoidha Brahmünda kalpana mupapan- 
nam).°°® Such a Sentient Being is visible in such inanimate 
bodily forms as hair, nails and other lifeless objects; also 
in the forms of water and fire which are dissimilar n each 
other. This same thing is seen actually in an ocean in the 
form of heat and water co-existing without any opposition 
to each other, just as darkness and light are seen in the 
same manner. 


Also, in the same way in the interior of the body 
of living beings, the digestive fire (/afZarügn:) is observed 
(without burning the beings themselves). Therefore to 
Paragiva Brahman, who is beyond all the worlds (/0£à/42) 
and who is possessed of all wonderful powers, there is no- 
thing impossible. (That is, he can reconcile even irreconcil- 
able opposites.) It is for this reason, that the venerable Bada- 
rüyana in answering the following query of his disciples, 2z2., 
How did Lord Brahman, who is uivguza and apramēya and 
faultlessly śuddha,®®® acquire the power of creation (kartru- 
iva, etc.)? said: Lord Brahman's powers are so great 
and so many, beyond one's comprehension or knowledge. 
And for the same reason the capacity for such variegated 
creation, etc., is quite natural and possible to him, just 
as fire is naturally associated with (the resultant) heat. 
The Syzdéis also support his (Bádar&yana's) statement : 

Q. Kimsvidvanam kam usa vriksha üsid yato dyava 

: prithivr nishtatakshuh 1 
Manishin6d manasà prichchatetu tadyadadhyatishthad 
ühuvanüni dharayan \ 


959 Sripati’s use of the word “creating re 
be noted, for that is the key, as it would seem, for reconciling the 
theory of bhedabhéda. ‘The 
both the idea of "creation" 


word "creation?" here is meant to convey dea o 
hich was invisible before. 


and the capacity of making visible that w 
990 Devoid of qualities, immeasurable and HB pure, 


= 


r 
^ 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri a: 
eae 


u (kalpanam) here should } 


| 


? 


à y 


^ 494 INTRODUCTION 


A. Brakmavanam Brahma savriksha asid yat dyàvà 
prithivi nishtatakshuh | 

Manishind manast vibravimi vo Brahmdadhyatishthad 
bhuvanani dhārayan Ul 277.991 

Q. What was that water and which was that tree that 
‘then existed whereon the Heaven and worlds depended? 
Thus inquired the great beings to know how so many 
worlds held together. 

A. Brahma as water and Brahma with the tree existed 
whereon the Heaven and the worlds depended. Thus 
know, O holy Beings! in this manner Brahma existed 
sustaining all these different worlds. 

Even according to the rus and Siritis, the bodiless 
form of Paragiva Brahman possesses this power of creation. 
This is to be seen in them (Svuéis and Sritis) and this is 
to be expected from them as natural. If itis then questioned 
whether Parasiva Brahman is influenced by JàyaásZzi just 
as ordinary jtvas, Bàdarüyana answers the query in the 
next Süźra (II. 1. 29), Swapakshadishachcha (And 
because of the defects of his view also). 

Agreeably to the maxim, that the needle is attracted to 

— . the magnet, if Nzrguna Brahman is attracted by sa in order 

to render Prakriti the agent for creation, then the Advaita 

position is made faulty inasmuch as zvavayava Prakriti 

` . is made to appear as possessing the power of creation. Or, 

-^in other words, even though the inanimate Pradhina-Pra- 

kriti**? is incapable of creating the world, the very fact of the 

nearness of Vizvguxa Brahman makes it appear to possess 

that power of creation just as the loadstone attracts the 

needle. This obviously breaks down the theory of zzvv:$e- 

shatva. According to the maxim Tachchaktéh tadadhinatoat, 

(To that power it is subservient, i.e. To its own power 

tt is subject to), the conclusion that Brahman is Sa- 

guna, becomes unavoidable. It is also agreed to by 
el Taitt. Bra. Upa., II. 8. 9. ao 

7? Prakriti considered as the first evolver, originator or source 

of the material world ; according to the Sankhya system, Pradhana is 


the primary germ out of which all material appearances are evolved. 
"s 


AL aet CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


w, 
is 


INTRODUCTION 495 


the Sankhya School that wivavayava Pradhana in the: 
. form of Akasa, etc. (mahadàdi) has wonderful powers of 
transformation in developing the form of the world 
(vi$va£üra partwamatvam). Similarly, the Kanadas agree 
that ziravayava niramsa nishpradésa Pradhüna-Prakriti, 
coming in contact with the inanimate minutest atom 
(aramāzu) attains the power of developing into the form 
of the world (/agadü£ára).9? Even though the inanimate 
Pradhàna is devoid of having any free action independently, 
yet, that it is, by the help of Brahman, by its very 
proximity, capable of developing wonderful transforma- 
tions, is self-evident. Therefore, such a contradiction of 
one’s own position (svapaksha doshak) in the case of 
Advaita, is inevitable (durvürak). As the etymological 
derivation of the word Māyā, in the compound yä ma sa 
maya, would have it, the existence of A/dya is seen to 
be (as real) as the horns of a rabbit (yà mà sa māyēti 
vyutpatlya süyüyàh §Sasasringatvat). In the same way, 
the nature of the inanimate and the animate, Maya and 
Brahman, satyatva and asatyatva, become like the 
pot (ghata) and the cloth (pata), destitute of -their 
characteristic marks. If such a combination does not 
exist, the development of the world or its cause would not 
be possible. Else Brahman, who is never changeable 
(uiroibürasya), could not have associated with Mayda. If 
it is doubted whether Brahman is enveloped in Maya, 
just as the rope (vajju) throws. the illusion of the 
serpent (sarpa), the next Sūtra, Sarvopela cha taddarsanat, 
meets the doubt. [And (the Supreme Deity is) endowed 
with all powers, because that is borne testimony to.] 


903 The name of the founder of the Vaiséshika system of philo- 
sophy is preserved in his nickname Kagada—sometimes styled de- 
risively AagabAu] or Kanabhakshata, Kagabhakshaka, etc., a 
atom-eater. Kayak means a grain, an atom „Or particle. pee 
propounded the Vaiséshika system of philosophy, MEA ay e 
shortly described as the “ doctrine of atonis : The yaua ika x p 
called from the category of “ particularity (visésha) on whic 


Considerable stress is laid in its theory of atoms, 


- 
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Parasiva Brahman is possessed of every power 
(sarvasakti) including the world-creating powers, etc., 
(jagad-janmadt) and thus is seen as pardsakdz, for it 
is so experienced (taddarSanachcha) and proved by 
Syutis. And this is plainly observed in Paragiva Brahman 


_and often expressly declared by Sruti texts such as Parāsya 


Saktiy vividhaiva Sriyaté ;°°* Svdbhavikt gnàna bala kriyā 
cha °° Mayàntu prakritim vindyat miyinantu mahésvaram ; 
Indro mayabhih pururiipa Vryate,* etc., which declare that 
the bodiless (vavayavasya) Paramésvara naturally possess- 
es all kinds of powers (savvaSakiz). Therefore he possesses 
also the complete <‘viguudtmaka hétubhiita pradhana 
Sakti (the operative part of the three-fold creative 


power). This Sak/ is called dbhinna Sakti and the . 


chat-Sakii in him is called the adhinna sakti. Thus, 
Ivara possesses these two kinds of Saéé in their entirety. 
Possessing these two varieties of Sai, which are 
opposite to each other, Siva Parabrahman on all three 


occasions (svéshtz, sthiti and laya) remains in the same - ; 
unaltered identical state (Adlatrayépi ékariipataya sthitak). - 


Then, if Parasiva Brahman is possessed of 2évviséshatva, 
then there is no need for creation (jagat-kdvavatva na sam- 
bhavatt) as it is clearly contradictory to Sra, Smriti and 
Purüga which state expressly that Siva Parabrahman is 
naturally possessed of the power of creation (svadhavika 
Sakiimattoa sarvakarapatvadt:), And it is not just to ignore 


these facts and argue the adhyasla mithydvada (i.e. that 
. whatever we perceive is an illusion and is untrue). If, 


then, Brahman is conceived of as possessed of sa774-$aZ4i, 
we have to accept that he is the creator of the world 
(jagat-karanatvingtkaré); concurrently we have also 


toaccept that he undergoes change into earth and the : 


like (zmuadüdioai). Thus a great contradiction results. 
In order to harmonise this (apparent contradiction), the 


next Sura is propounded : V£azanatoünneti chéttadukiam. 


“o4 Suzta. Upa., VI. 8. 
EE. 
** Rig-Veda, IV. 8, 1. 
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[Not on account of the absence 
of o ; thi. 
A f organs; this has been 
“The texts 4 chakshussrotram tadapinipadam, etc 
define the term vikaranaivat, This means that it t 
the state of being destitute of body, sensory organs 


etc., which are the means for accomplishing. the desired - 


object. The term «eZ chét indicates that Brahman 
cannot become the cause of the creation of the world 
etc. (7agat-kavayatvam). If that be so, the reply T 
to be found in the texts Sabda mūlatvāt and Vichitrascha 
hi. (Sabda—i.e., Véda—is the fundamental cause and ahi 
is remarkably variegated in character.) Brahman, who 
is testified to by the Védas alone, is, even though 
destitute of body and sensory organs, capable of accom- 
plishing every kind of act. Thus the Syuż declares :— 
Apügipüdo javané grilita paíyatyacha&shuh sa $runütya- 
karnah. (Though destitute of hands and legs, Brahman can 
catch hold of and walk ; and can see without a pair of eyes ; 
- and can also hear without ears.) This rw text thus testi- 
fies to the powers of the Brahman. There are other texts 
like Parüsya éa£tir vividhaiva śrūyatē ;°° Pado sya vi$ua- 
bhittant tripadasya amrutam divi,®®® etc., which explain the 
variegated powers of Siva Parabrahman and which also 
declare that a minute part of his saéé# can dominate 


the whole world with all its wonderful characteristics. . 


It is seen in the Szva Purdya :— Visvottarotiara vichitra 
manürathasya yasyaikasaktisakalé sakalah samaptak | Adhya- 


yam adhvapatim adhvavido vadanti tasmat namah sakala- : 


lika vila&shauàya. (I bow down to Him whom those learned 
in the Véda, those who possess the knowledge of the 
Brahman, and those who have realized Him declare that 
He is capable, by the minutest fraction of His will, of 
creating, protecting and destroying a succession of worlds ; 
and who is possessed of characteristics which are beyond 
the reach of comparision in all the three worlds.) 


967 yea, Upa., VI. 8. 


i $608 p; : 7 
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ig- Veda * ; * 
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Therefore, it should be understood that Sarvéévara, 
who is possessed of sarvasakti, should be made to be 
the refuge of all who might seek mdksha (mumukshus), 
Therefore Brahman, who is rvvi§ésha and xirvikara, 
has to undergo wkavatva if the creation of the world 
is to be brought about; and therefore, if in the cir- 
cumstances, the doubt arises whether Brahman becomes 
müyüíabalita (spotted with Maya), then such a view 
“stands contradicted by the next Sura: Na praydjanavattvat 
(None, there being no motive). The Sruti bears witness 
thus:  Pard'sya Saktih vividhaiva $rüyat& svabhaviki 
gnanabalakriya cha iti. [His Sakt is of an indescribably 
variegated character. And gudna, bala and kriy (know- 
ledge power and action) are absolutely natural to Him.] 
Brahman thus can never be of a wevvzsésha character (z.e., 
a character which is without or destitute of distinction). The 
Sruti texts Yat và imäni bhütäni jäyantë ; Yena jäläni 
jīvanti ; Yat prayantyabhisamuisantı,"”” etc., bear testimony 
to the fact that creation (/agat-janmddi) is all the aim of 
Brahman. This is the significance of the word P7ayó- 
janavativat in the Sūtra. 

Moreover, the Syiti texts Pradhina kshétragna- 
patir guyeso samsüra moksha sthitt bandha hétuh, etc., 
declare that Brahman has an aim and end in crea- 
tion, protection and destruction. Again, S7vudz texts 


‘like Amvritasya dévadhàragó bhiiydsam; Sarivam mē 


uicharshanam;  Sarvalingam  sthaipayatt pdnimaniram 
fawitram, etc., declare that in order to save the com- 
munity of dkaktas, Brahman assumes the séhii/a and 
sikshma causative bodily forms in the symbols of 


ishta, prana, and bhava and releases them through mdksha ; 


this therefore is the manner in which Brahman has 
made himself useful to them (graydjanavattvat). Here 
brayojanavativat means prakarshéna yojanam prayojanam, 
4, the extended application of svishti, sthiti and Jaya 
in all possible ways is called praydjanam. Since he 
possesses this sort of power (fvaydjanam), he is called 
99 Tui. Uban III. 1. " 
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prayojanavan. The quality of having this power (gra- 
yopanavato bhavak) is praydjanavattvam. For that reason 
he is called $7ayojamavaitvüt. By the extended use of 
his power, by reason of the spirit of utter love he 
bears, there is yüjamam, praydjanam, samyojanam (of 
his power) (Ze, by the mere combination of love to 
Prakriti he can produce the world) The meaning is 
that Brahman reproduces*'" himself in the self-chosen 
symbolical gross and other bodily forms. As the 
. maxim praydjanam anuddisya na mandopi pravartaté 
goes (even an ignorant man does not undertake anything 
without profit), if those desirous of mdksha had no 
benefit to be derived from Parabrahman, they would not 
have meditated on him. Bžaktas, who are well acquainted 
with the Vēdas and Véddutas, who meditate on him 
for the realization of their long-cherished wish in this 
and the next world, will acquire them in their 
unqualified entirety (žala prayojanam nirviseshé nopa- 
padyaté). Therefore the argument that Parabrahman 
in association with Maya (Mayasabalita Brahma) is the 
cause of creation, is as manifestly objectless and 
aimless as the mistaking of the rope for the snake (and 
basing an argument on such mistaken identity). Just 
as the likeness of an object seen in water and other like : 
fluids is untrue, the creation that is as the result of the re- 
flection of Māyā is also an incongruity. Nishkalam nishkri- 3 
yam Sintam nivavadyam niranjanam 3°! Na tasya kāryam 
karanan cha vidyatë ;°"* Etasmāj jayate jrüno manas sarven” 
driyāni cha; ? Satyakimah satyasankalpa so nveshtavyal 
sa vijignisitavyah ;°™* and other Svwéz texts declare that 
Parabrahman possesses the attributes of wate: 
(redemption) and  ériyaSrayatvain (being connecte 
ee ee a o — 

870 Sambhava: gives himself birth to; gives himself existence 


to; etc. 
675 Syata. Upa., VI. 19. 
(73 Svēta. Upa., Vl. 8. 
9 Mund. Upa., II. 1. 8. 
®t Chick, Upa, VIII, T. 1, — 
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with the execution of deeds) The doubt thus arises 
whether JVivorsésha Brahman, by reason of being 
connected with jagad-janmddi, etc., is the Saviséshe 
§abala Brahman. If Nirvisésha Brahman consisting of Pure 
Intelligence (Supreme Spirit) is never capable of being 
the cause of 7agad-janmadz, on account of his being zzz; 
kava, nishkriya and nissakitka, then the assumption that 


! mayakalpita Sabalésvara is the cause of the jagat (jagat- 


kavanatvan:) is a false one (üzofz). This being so, the 
established conclusion (siddhduta) is as propounded in 
the text za praydjanavativat. We have the Su text 
Pari sya Saktih vividhaiva Sriiyaté. This text shows that 
Nirvigésha springs up in connection with Brahman. How? 
Prayojanavattvüt, because of his being capable of being 
useful to everybody, without any benefit to himself. Savi- 
Sésha Brahman alone is abundantly beneficial in granting 
devas and mdnushas mentioned in the Véddzdas all their 
desires in their entirety by the mere fact of his being 27a- 
yojanavattvat. This doctrine is disregarded"'* by Maya- 
vadins and Adhyatmavadins (those who believe Brahman as 
the Supreme Spirit manifested as the individual life). Verily 
can Nirvi$eshavastuvádins?'? postulate the existence in real- 
ity of a vaszu existing without distinction—and yet having 
a difference (Tatha hi nirviséshavadibhih. miroifüshà vastuni 
idam pramanam iti katham vaktum $akyate) ( Because) 
every vastu is combined with its distinction. It is his 
own avowed doctrine that that vastu is real which is, from 
every known source of proof, within one’s own personal 
experience. Even so is à/ü such a vastu (s0’pyGtma). 
But such a vastu has been contradicted, though actually 
seen and experienced to be saviSésha, by mere (barren) 
argument." When it is said “ This (vastu) I saw” it is 
within the experience of every one that the object seen bears 


“75 “The word used is anGdaraniyam, which would suggest that 
those who should naturally defend are found to be the opposers of 
the doctrine in question. 

*'* Mayavadins who argue the Wirvitasha Brahman. 
"UT Sakshika saviséshanubhava vüdzna nirastak. 
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certain peculiar distinctive attributes (žē vise 

uisishta viskayatvàt). (Such being the Oe m 
we say, by the exercise of untrue ingenuity, that it (the vast) 
is destitute of distinction (sivvisésha)? In order to dis- 
associate /Vzvuisésha Brahman, we have to draw him out as 
the excess of actual Reality (sa¢éitivéka) and as one unlike in 
character to things (vas¢z) which undergo constant changes 
as the result of their natural qualities. All these means of 
extracting Wirvisésha Brahman from the Reality with which 
he is connected, the Reality itself, and the characteristics 
natural to it are in themselves the attributes of Brahman. 
Therefore by whomsoever would it be possible to deny the 
qualities of an object in order to establish it as being quite 


distinct from them? The answer is that it is never possible ` 


to postulate a irvisésha vastu as having been proved to 


exist. 
When once knowledge is in disguise, ignorance is 


dispelled by self-illumination which is acquired through 
practice. That those who are in a state of a mental delusion, 
due to ignorance for the time being, get the same dispelled 
in course of time is in every one’s experience. The reason 
for this could be explained at length. This is, indeed, in 
every one’s daily experience. Such experience does not 
relate to the vas£z alone; it is possible to demonstrate this 
by arguments. In order to establish the existence of a 
vastu as absolutely true, beyond every argument brought 
forward against it, it is necessary to employ every argument 
in order to dispel doubts so that it might not be mistaken 
from those similar to it. Therefore, we have to bring in 
descriptive attributes (viseshairvisishtasyaiva) of the particu- 
lar vastu along with proofs and establish its existence. 
Generally knowledge of a vast is acquired by the use of 
the descriptive expression appropriate to knowing it. For 


what is padatva? It is the formation of a fada with its 


prakriti and pratyaya (the root of the word with its prefix 
or suffix) connected with it. If prakritt and pratyaya are 
' to be considered as being without distinction, the meaning 


of the pada formed by such prakrit and pratyaya cannot be 
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discs Prefixes and suffixes are only intended to 
denote distinctions in the application of the adas. The 
difference as between padas necessarily connotes a difference 
in what they denote. A series of different padas combined 
together in the form of a sentence cannot possibly describe 
a nivvisesha vastu. And therefore if you try to establish a 


- nirvisésha vastu, you are left without a sabda to prove it 


(Na nirvisésha vastunt sabda pramügam). A vastu which 
is before our very eyes, which is separated by differentiation 


' and which is either conditioned (zzvvikalpaka) or is accom- 


panied with doubt (savtkalpaka) cannot be proved to be 
without attribute (szvuzs@sha). Savikalpaka means belong- 
ing to a class possessed of a particular distinction; this 
distinction differentiates it from many other objects of its 
class taken together with all their different distinctions. 
Now, as to the ztvvikalpaka class. It is the opposite 
of those objects which in our experience"? come under 
the head of those which are possessed of distinctions. 
Knowledge (of one of the four kinds) testifies to this fact. 
Then what is z/zoz£a/a£a ! How can such a thing which 
is improved be grasped by knowledge? Therefore an 
object which is so void of all distinctions can at no 
time bé one capable of understanding. As such a thing 
devoid of attributes cannot be determined with exactness, 
it must be declared to be impossible of being spoken 
of thus with definiteness. As it is not possible to describe 
such an object with exactness, it becomes utterly un 
intelligible and untrustworthy. Therefore the conclusion 
previously arrived at should be held to be the reasonable 
one. 

If itis doubted and asked wherefore does Mahadéva, 
who is ever of the favamananda and nivavayava nature, 
‘bring into existence the creation of the world, etc., without 
any benefit to Himself, the next Sara, Lokavattu lilakat- | 
valyam (II. 1. 33), explains it. In commenting on this 

E Inour experience: The word used is svasvanubhiita. Anubhiti 


means knowledge derived from four sources, viz., direct perception, 
inference, comparison and verbal kuowledge. 
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Sura, 1 Sripati Says that Siva Parabrahman is seen at 
Snes in per NAME Dag 
* : : ation on an occasion is His pecu- 
. liar native habit. His thus abiding in Himself is so 
determined for Him. This is parallel with what is 
experienced in this world. Just as we see in this 
world a great monarch, who is the lord of all the 
seven islands subject to his sceptre, with all his wealth, 
his prowess, his courage, his heroism, and powerfulness 
and capacity to bear the burden of sovereignty, determines 
once upon a time, by way of sport, to begin some 
work; and sometimes sits quiet in silent contentment. 
Moreover, all beings are naturally animated by 
their vital breaths; in a like manner Paramasiva who 
is glowing in his bliss, brings into existence creation, 
etc., out of his native sportive nature in consonance ! 
with his determination. Therefore it is seen that 
creation, etc. is a mere sport for Siva, who has 
attained all his desires and is characterised by his 
native joy. After the destruction of creation and upto 
the time that creation is again undertaken, He is 
in His unblameable, habitual situation of sitting quiet 
in silent contentment. If it is doubted whether Paramasiva, 
who is wivguna and nirlipta (without qualities and 
unsullied), being the cause of creation, etc., is responsible 
for health and sickness, wealth and poverty, righteousness 
and unrighteousness, among created beings, such as 
dévas, animals and men and the rest, having created them 
into superior (utiama), middle (madhya:na) and inferior 
(adhama) classes, the answer is that it is inevitable that 
there should result among them, souls in bondage, jealousy, 
cruelty and other sinful qualities. 
Passing on to the Stéra (II. 1. 34), Vaishamya narr- 


ghrinyena sipekshatval fatha hi daráayati, Sripati asks, 


Are inequality and cruelty qualities attributable to Brahman? , 
qualities of twas who get 


It is seen that they are the 
them bestowed on them by Brahman just as they desired 


them. In this world, 77as are seen enjoying happiness or 
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; undergoing misery which cannot reflect upon Parabrahman 
as attributable to him, because He has no share in the in- 
equalities and cruelties seen in it. Why is this so? Because 
these are due to the desires of the 7tvas themselves. Their 
desires are in consonance with the good and evil deeds 
wrought by themselves. This is seen (from the Srutis). This 
truth is brought to light in the Syu¢is. This is the gist of 
the Siva. Nevertheless, Paramapurusha Siva, out of His 
natural power of chitSakt, even though He is bodiless in 
form, may be capable of being the cause of creating, etc., 
many different kinds of wonderful things (in this world) 
and thereby give room for the charge of partiality 
against Himself by the inequalities, etc., seen among the 
superior, middle and inferior classes of beings into which 
men, animals and the rest of the beings in bondage are 
found divided. This shows that these beings are bound 
to undergo the essential qualities appertaining to their 
doings by enjoyment in Sverga and suffering in Varaka, 
and by happiness and affliction (in this world). And if 
itis asked whether by His grace, they could escape the 
suffering from the cruelty, etc., inseparable from their 
own actions, the answer is, it is impossible. 

The expression sapékshatvaé will rule the Siva, 
thereby meaning that “inequality ” and “cruelty” (dis- 
cernible) in creation, etc., will have to prevail because 
they are the peculiar results of the 7a s own karma. 
At the time the world was to be created, in the case of 
the dévas and the rest, the creation had to become 
unequal because of the different desires expressed by 
the 7ivas in accordance with their different armas. 
The Svutis also point to the fact that the dévas and the 
rest (in all their gradations—higher, middle and inferior) 
desire that which is in accordance with their respective 
karmas: Südkwbüri sidhurbhavati (the righteous person 
will be created righteous) ; Pūāpakārī pāpō bhavati (the sinful 
person will be created sinful); Pupyak punyéna karmaņā 
bhavati (the virtuous person by virtue of his virtuous 
deed will be born virtuous); Papak papena karmana 
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bhavatt (the sinf i s einful 
EE s 2 ul person by virtue of his sinful deeds 
orn sinful), etc. Agreeably to th i 
the text of Vyasa: imi. d us 
yasa :—Nimittamdtram évdsau  svirvüná 
svarga karmani! Pradhü äranīèhūtā TA 

£4 A raahdna Lbüragibküld yató vai sriş 

da&tayah- A Nimate uma bionic c 
DEUS NAAT müiram muktvaiva ninyat kinchit 
apekshate A Niyyaté tapatam Sreshtha svasaktyā vastu vastu- 
tam I This (Parabrahman) is only instrumental in bringing 
into existence svarga, while the £avmins (beings) are really 
the chief causes (of their own beings) ; for that very reason 
they are capable of (helping) creation. Those beings, 
oh great among those who have done penance!, like 
muktas who ask for nothing more than what they desire, 
start in proportion to their strength, (for) vastu vastutam 
(xtyyadé), i.e., a thing is controlled by its own properties. 
In this way Parabrahman as &shétyvagna, who knows 
the different classes of persons from the dévas and 
others who for different reasons are to come into the 
wonderful creation, allows them to go into it agreeably 
to their past arma. Therefore there is no contradiction. 


In ‘secondary creation, the desire for doing acts 
involving «zye and papa on the part of one falls to 
the share of Siva; in primary creation, it is otherwise, as 
there are no jivas who are involved in acts involving 
punya and papa. In the agency of Nirgua Brahman, 
inequality, cruelty and such other defects are unavoidable. 
Consequently, jagat being unreal (sithyabhitta), we have the 
result that Brahman's variegated creation itself is unreal. 
To meet this doubt, the next Siva is propounded: Wa 
karmavibhagadite chénnandditvapyupapadyate chapyupa- 
labhyaté cha (II. 1. 35). (Zf it be said ‘Not so on account of 
non-differentiation of deeds, we say, ‘Not so, on account of 
beginninglessness.’ This is reasonable, and tt is also observed.) 


Before creation there was no karma for fias. Why? 


Because they were all undivided from the rest. When the 


world consisting of chétanas and achétanas was dissolved at 


its destruction, Zarma was also destroyed. Such a line of 


argumentation will hot hold. Because the Sūtra says 
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“anāditvāť” meaning ‘‘without beginning or end”. Agreeably 
to the pravahataranga nyaya—the maxim of the current 
and the waves which are endless—creation and dissolution 
are endless and occur in constant rotation without 


break. And hence the existence of the world is also 


endless. And it follows that the result of arma done 
by the 77va previous to the dissolution will remain ina 


- dormant state at the time of dissolution. And again 


re-appears at the time of re-creation as the previously 


accrued favma of the 7tva, merit or demerit according 


as it might have been desired by it with the re-creation 
of the 7agaz. Moreover, at the time of next dissolution, 
it remains over and is dormant in a sikshma form 


. according to the will of Parame$vara. And therefore 


the reality of the world is inevitable. This (Jrapancha- 


! satyatuam) accordingly must be accepted without question, 


- for itis unavoidable (az:vàzyazz). This is the inner meaning 


“of the .Sü/ra as suggested by the words wzpapadyaté and 


aed palabhyaté used in it. 


Before creation, the 7%vas were in the -minutest 
undivided form in a dormant condition in Brahman. 
How? In what form? Visible only in an undivided 
form. Countless hundreds of Svudi texts like the 
following bear testimony to the fact that in the beginning 
nothing like žarna nor the fruits thereof existed :— 
Brahma và idamagra asit; “°? Atma và idamagra āsīt ; 999 
Sadeva saumyedamagra asit;*' Yada tamastam na diva 
na Tülrir na sanna chasachchiva éva Révalah, °°? etc. How 
then can karma and its fruits of the 7ivas become their 


- respective desires at the time of creation unless it be 


due to (a sense of) injustice (on the part of) Brahman? 
The answer is, itis not so. For the Sava text declares 
Andditvai (from without beginning). Agreeably to the 
braviha taranga nyüya, the jivas and their karmas and 
the fruits thereof are flowing in a current without 
beginning or end in creation; therefore, whenever 


~? Aitaréya Upa., I. 1. 680 Thid. 
t Cheh. Upa., VI. 2. 982 yaa. Upa., IV. 18. 
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opportunity permits, these 7ivas come into existence 
during creation, according to the results of their previous 
karmas, just as during summer time seeds sown are seen 

in situ in the earth in tiny little forms of different 

kinds. In the same way, we have to accept that among — —— - 
Jīvas, karma and its fruits are seen in an identical manner. 

If we do not accept such a conclusion, a great contradiction 

will result in the Agama and its proofs. Hence the 

text of the .Sü/ra uses the word ufalabhyatécha (results 

in). Therefore souls with their karma and: the fruits there- 

of have inevitably no beginning or end. Accordingly, 

Sruti texts like the following, Svrishtéh $ravüharüpena RT 
satyatvanu padisyate ,89* Gnā gnau dvüvajaviéüniau,** etc., 
declare that souls have no beginning or end and their 
karmas and their fruits have to be held as established 
from the context (of the Sivas) to be even so. 


Assuming, then, that 7tvas have in them the results —' 
of their beginningless arma. Though this be so, yet. , — 
Paragiva has to provide them with their several encase*^* ; 
ments (bodies) and this forms his principal duty (during 
creation). To impart to the achétana bodily form 5; 
that active principle which renders it useful by reason ' 
of its arma, is the great capacity of Iévara. How 
is it that some jtvas which have abided (in the Para- 
brahman) in a dormant condition in the most happy manner 
at the time of creation have come into this world in a 
bodily receptacle meant for affliction (4/éSayatana arra) ? 

This shows that He is ill-disposed towards some of the 
jivas. vas being unable (of their own accord) to enter - 
their bodies, were quite free from all affliction; except 
for His (Brahman's) will they would not have pus ro 
existence at creation. This is no doubt so; but why 


then does not Brahman give those jivas, who are 


simultaneously eligible for release and who are fit 


for eternal happiness, the same without bringing them 


683 This is quoted by Anandatirtha in his Mahabharata Tatparya- 


nirgaya thus :—Jagat pravehassatyoyam naiva mithyà kathanchana || 


cst Sag, Upa. I. 9. | » 
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into creation which involves the bondage of 46755? 
Because Siva, even though He is All-Grace and capable 
of granting salvation simultaneously to all jtvas who 
deserve it, yet, just as the overlord of a kingdom, who 
feeling glad over the faithful manner in which his sub- 
ordinate has discharged the duties of his office, in strict 
accordance with the laws of the realm, releases him from 
his obligations, so does the Lord Siva dissolve the fetters 
that tie the 7ivas to their karma, when they come to 
fruition. Just as a father, in this world, seeing his son 
behave in an unruly manner, does not receive him into 
his grace, without first duly punishing him, even so js it 
with Parame$vara. Without administering (the fruits) 
. of meritorious and evil deeds done by 7?z«s, lévara does 
~ not grant His grace (sveprüpizm na düsyati. Even 
the rays of the sun only open up the petals of the 


. releases only such 7?zzs from the ties of bondage who 


Y- unblossomed lotus (and not others); even so Tévara 


rh 
neat 
| 


B 


“meditate upon and worship him with sama, dama and 
Chaktt combined. Moreover, it would follow from Syuti 
texts such as Esha éva sadhu karma £ürayati tam tirdhva- 
lokam ninishayatt; Esha Gvüsüdhu karma kārayati tam 
adholokam ninishayati,®*® etc., that it is Paraméévara alone 
that determines the fate of the 7ivas and 7?vas themselves 

"individually hold no responsibility. But if it is said that the 
sins of vaishamya and nairghrinya appertain not to the jzvas 
concerned but to Paraméévara, the reply is: “It is not 
correct to say so.” Even though 7?e&s are not all- 

_ capable and all-knowing like Paraméévara, yet the 7tvas 
~~ because of their capacity, it so happens, possess a little of 
the responsibility and freewill (Rinchit kartrutvamcha 
suéchchaya sambhavati) (appertaining to them) ; the result of 

i the actions done out of their responsibility and freewill can- 
_ hot be denied to the jivas. Justas men and other beings 


- in this world take to their avocations as the sun puts forth 


his rays of light at day-break, even so fwas in keeping 
with the results of their respective £aymas and by reason of 


ie _ 85 Brihad. Upa., VI. 4, 22. 
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ParaméSvara’s existence in them, accomplish their respective 
karmas. Therefore as the Svut text DAyütvà munirga- 
chchati bhittayonim samasta sübshim tamasah parastat, etc., 
declares, Param@évara like the Sun will be witnessing all 
that the 7ivas do. And therefore no taint of sin, etc., 
attaches to Him. Therefore, also jiva, jagat and karma are 
proved to be not only eternal but also are demonstrated to 
be always subordinate to ParaméSvara. Numerous .SzuZ texts 
like the following, Süzyà chandramasau dhila yathapiirvam- 
akalpayat ;°5° Na jayaté na mriyaté và vipaschit;°*" TaddAe- 
dam tarhyavyakritamasit; Taunümarüpabhyam kriyaté; Gua 
gnau dvivajavisinigau ;°** Pradhüna kshétragnapatirguneso 
samsüra moksha sthiti bandhahétuh,®* etc. ; texts like Satya- 
gnanitmakd nanto vibhuratma mahesvarah; Tasyaivams6 jiva- 
lokah prinindm hridayé sthitah ; Visphulingà yatha vahnau jū- 
yant& kishthayogatah ; Anādi karma sambandhat tadvadamsă 


mahééituh ; Anüdivüsanüyublah kshētragna iti Řkīrtitah; 
Sivabhaktischa sarvéshim sarvzadà saroato mukhi; Tasyāntu - 
oidyamünüyüm  yastu martyak pramuchchyaté; Samsüra — 


bandhanat tasmat anyah kō visti müdAkad/AA ; Anādarēza 
Sathyéna parihdséna — müyayü; Sivabhakii ratiryasya 
so'ntyajo pi vimuchyaté; etc., appearing in the Sivagita; 
Prakritim purushamchaiva vidyavadt ubhivapt, a text which 
appearsin the Krishuya-gita ; and Nishkalam nishkriyam sn- 


tam,” etc., Sruti texts while they lay down uishkriyatva and ^ 


other attributes of Brahman, also fix the standing responsi- 
bility which attaches to him in the sphere of creation. 
Satyakémah, satyasankalpah and other Sruti texts have to 
be assumed in the light of the variegated Brahman who is 
reflected by Maya (miyapratiphalita sabalabrahmaparatvam- 
évangikartavyam). If we do not do so, great mutual con- 
tradictions in the whole of the Védaméa will result and 
prove impossible of eradication. In order to remove this 
doubt, the next Siva is propounded: Sarvadharmo pa- 
pattēscha (II. 1. 36). [And all the dharmas ave proved 
(¿o be present in Brahman).\ In accordance with the Siva, 
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Lokavattu lilakawalyam, it is now demonstrated that 
the sport of Brahman ends at times in such results 
(as aforesaid); and at other times, ends in his perfect 
isolation. Sri texts like Vassarvagnah sarvavit®® | Và- 
madévüya mamó fyështhāäya namak Sréshthtya nam ru- 
driya namak  £alüye namak kalavikavaniya nano 
balavikarandya namo baliya namo balapramathandya namah 
sarvabhitiadamandya nam mandumandya uamaki9? Na 
tasya karyam karazam cha vidyaté,°* etc., declare that the 
dharma of Paraméévara lies in the fact of his sarvagnatoa 
in respect to /t/akilaparatua and nishkriyatva, which are 
respectively exhibited through creation and its results and 
in his perfect isolation. And therefore all his sagunatva 
and 2irgunatva dharma have their birth in Parabrahma Siva 
himself. And .SruZ texts like Eka éva rudvé na dvitiyaya 
tasthe V Ekamevaduitiyam Brahma, etc., prove that Brahman 
is the sole author; through the agency of his supreme 
power, he appears in combination in the form of a reflected 
image of his variegated self fashioned after himself. All- 
pervasive yet bodiless, and not possessed of a reflected 
form, yet by reason of the mere agency reflected through 


_the opening and the shutting of his eyes, all dharma (such as 


creation, etc.) proceed from him. These appear manifestly 
contradictory to what is declared both in the Svaéis and 
Smritis, and are argued to be by Gautama, Dadhichi, 
Vyasa and Siva and Kééava, who are agreeable to impreca- 
tions, and others as false doctrines (mdhaSastrayi) wherein 
fva and T$vaza appear as inventions (z.¢., as separate entities) 
and the world as false. This view should be discarded 
and unheeded by Sivabhaktas who seek mOksha. This is 
the established truth. 


“ Some cat-like disputants,°™4 seeking support from the 
Advaita doctrine, state that they stand on an equality with 


01 Mund. Upa., I. 1. 9. 692 Namaka Chamaka. 
90$ pela. Upa., VI. 8. 
eia Kechidadvaitamésritya bigalapratima narak. The latter words 


appear to be used in a deprecatory sense and probably indicate 


" spiteful” disputants. 
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Rudra”; “ Those Brahmans who were cursed by Dadhichi 
and Gautama, having come into existence in the Kali age 
have become objects of censure" ;. “ Dadhichi, Vyasa and 
Dürvàsa and others having received curses have held the 
world as false (jaganmithydtvam GSritya), and expounded 
such a doctrine will attain the region of hell" ; “having 
preached to the world about the world (fagat) and [§vara in 
. a false manner and being devoid of devotion, will neces- 
sarily enter the kingdom of Yama”; “ One who declares 


‘I am Brahman’ (aham Brahma) will by such an assertion. | 


enter the most fearful eternal Hell ”—these and other 
declarations are seen clearly in the Skauda, Laingya and 
Kürma Purügas, where the discussion of jagat being false 
is contradicted and discarded. And hence those who desire 
moksha should without any doubt whatever hold that Siva 
Parabrahman is the sole cause of creation, etc., as the net 
result of Védàntic discussion and follow it as their main 


support. 
Brahman and the Material World. 


The relation of the material world to Brahman may 
now be considered. In commenting on Sééva II. 3. 11, 
Prithivyadhibürarüpa — éabdántarebhyah [Earth (from 
water); earth om account of the subject-matter, the 
colour and other texts] Sripati sets out clearly the 
relation of Brahman to the material world. He starts 
by saying that when water manifested itself through 
the light, it reflected several beings. Svué texts like 
Tā annam asrujanta, etc, declare that in order to 
sustain those beings, food was created. The doubt then 
_arises, "Is it mere boiled food that was created or is it 
: the world (that produced the materials of food)?" Certain 
sets of Syuti texts here and there declare Prithivya Osha- 
dhayah ; Oshadhibhyd'nnam, *. etc., meaning that prithivi 
Was created in which herbs and plants yielding corn were 
created. And these Svuéi texts, even though appearing 
' contradictory, yet confirm that all kinds of plants and 


herbs were created which yield food for sustenance to 
REEDS WETS SCRA at os 
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created beings. And the word f$7v» therefore has 
become synonymous with 44277 or food and not with 
seedlings. How? The expression adhikārarūpa Sabdan- 
tarébhyak implies this meaning. The Svudz text T'a/fejo 
asrujaía,"" etc., declares that those primary -elements 
which possess the authority to give birth to that which is 
sown become «2474, etc., and in their edible, ripened 
condition become named azzam and in that state remind 
one of prithvt. And even water also bears its commonness 
with prithvt. The Sruti text Zadyadapüm Sara asit tat 
samahanyata să prithivyabhavat, etc., declares that other 
terms also express the product of riivi and shows that 
prithvi is the chief source from which food originates. Here 
and there during the time of creation, water assumed the 
solidified form and presented the shape of an arrow. 


, And that form of the arrow in course of time (the solidified 
- form) produced ćma. And that form in course of time 


turned into the hardened form of pvithvi. This is the 
meaning of the Sz4Zi text.°°" Similarly azza, which is cooked 
grain, cannot be said to have directly issued from water. 
It is the result of coming into contact with prithvi, by 
which it became grain and finally assumed the form of cooked 
food. And this is the established and uncontradicted truth. 

So all the SruZi texts referred to above demonstrate 
without contradiction that the primary elements are the 


Chief agencies involved in creation. The Kazva and 


Madhyandina texts like Yah prithivyim tishthan yah prithvi 
Sarivam, etc., also clearly explain that Siva Parabrahman 
appears in the bodily form enclosed in frithvi consisting 
of all the primary elements. Though he cannot have 
a bodily form of his own, if he manifests himself in 
a bodily form which is liable to dissolution, he will 
reduce himself to equality with /ivas. If it be so— 
if he is not one different from the jivas—there will result, 


from every point of view, an inconsistency in his being 
the chief cause. 
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If it is said that a contradiction results by denying 
to Brahman the chief causality for prithvt and all things 
anterior and posterior to it, thenthe reply is, it is not so. 
For the SruZ text, “ Yo Rudrü agnaw" etc. proclaims 
his all-pervasiveness. And further other texts like Yak 
prithivyam tishihan,"* etc. are equal to the .SruZ texts, 


Annam Brahma, etc. His bodily form is only to show his — 
all-pervasiveness and «not for creating the very bodily | 


form like the 7iva. Alternatively if itis argued whether 
jrithw and other primary elements behave even in 
pralaya in the way indicated in the patasamkicha nyàya, 
keeping Brahman within themselves, the ashtamirtitva of 
Brahman remaining undisputed, then, the following texts 
in the Saiva Purina: Mahésvarin mahisakiya $che$üna- 
khys khagitmakah; Sambhiitah purushastasmat pavana- 
khyd mahübalah ; Tasmüdaghoras sambhiitah jvalanassarva- 
bhakshakah; Jalétmak6 vimadévastasmit jatah kripanidhih ; 
Tasmāt bhiimyitmakah sadyd jatamurti$ sSubhapradak ; 
Tasmat oshadhayah sarvé tato nuam jayate kramat ; Tasmat 
püjà bahirbhiitas chétaniichétanitmakah ; Sarvintaryamt- 
rūpēņa saroakartü sadisivah ; Prathamam stkshmarti peua 
sadyojatadi panchakam; janayümüsa dévésah tatha sthūla- 
prapanchakam ; etc., clearly prove that no one except 
(Parabrahman) is the chief cause. The Svwé text 
Ahasadvayuh,° etc., clearly deny to prithot and other 
primary elements, which are mere lifeless objects, a 
hereditary character for causation. If it be doubted 
whether phenomenal agencies may possess such a 
character, the next Adhikarana bears testimony to the 
fact that they do not possess such a character. 


Tadabhidhyanadéva tu tallingat sah (II. 3.12). (But 
he, from the inferential symbol supplied by their reflection.) 
Now it is seen that Parabrahman joins the primary 
elements (mahabhita), and becomes the associate with 
the associated and yet behaves as one separate from 
them. Then the question arises whether the primary 
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n their divine initiative in bringing into 
creative character of the beings or is 
controlling power of Para- 


elements act o 
existence the 
it that they act under the : 
méévara presiding in them. If, in accordance with the 


text Afasadvayuh,?®° etc., it is inferred that the controlling 
power imparted to them in their respective ranges of 
action is used by the primary elements in their capacity 
to create, then a mutual contradiction in the Sus arises. 
The reply is that Parabrahman within the range of the 
capacity of each primary element brings into play at 
a look, as it were, his controling power and enables 
the element appear as if it did the work itself and 
on its own initiative. Hence the word in the Süzra 
Tallingét—that distinguishing mark. The Supreme 
Being (Parabrahman) bearing the distinguishing symbol 
of controlling power over everything, as declared in 
the Sruti text, Yah prithivyam tishthan,"?" etc., proves that 
he is the sole controlling Being. The term ziii 
and its abhimdni dévata should be understood. The 
terms déd§a, etc., are understood to signify only what they 
are held to indicate by their traditional usage and are ex- 
pected to do as their apportioned duty under divine control. 
It does not mean that these primary elements are infinitely 
independent in the range of their actions and so we do 
not hear of the Svuéz text AkaSddvdyuh,*°* etc., giving 
them the all-independent power (of action). Nor should 
the Sruti text, Tā dpa atkshanta’® iti, should be taken 
to mean that the primary elements alone form the chief 
cause in their respective names, for they signify 
nothing more than their own limited range of action. 
As the constant look of  Parabrahman keeps the 
controling power over these primary elements, there 
isno prooffor individual independence of these primary 
elements themselves. Thus it is clearly proved that the 
a ^ c0 
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five great primary elements merge their agencies in 
the chief controlling power of Parabrahman in all their 
actions. 
The Purpose of Material Creation. 

On this head, SüZres II. 3. 7 to 10 are of interest. 
Sripati remarks that when, in Sywéis, we find mutual contra- 
dictions, we feel a doubt whether Brahman is the cause of 
| jagat or not. To remove that doubt, the third pada of 
Adhyàya II is devoted. Param&tma has no desire in creation 
but creation and the jtvas are there. In allowing them 
their range of action in creation and giving them their 
desired realization lies the purpose of creation of Brahman. 
The Syuti texts say that the firmament is Brahman (Kham 
Brahma) and the all-extensive sky is his body (Azasa 
Atma). The formless form of Brahman, out of his will 
power, enters into the five primary elements (fancha- 
mahibhittds) and exhibits himself in their respective actions 
and finally terminates in the creation of ché¢anas of different 
forms. He then occupies the form of gata and in it places 
the 7iva in the bodily form and stands in them in order 
to supervise their actions and also helps them to do their 
actions. The 7?w«es who appear like /adz, by his sole help 
in them, act freely as if they did their acts, in fact, on their 


own initiative. The .SruZi texts express clearly that 7ivas , 


do their own actions and Parabrahman only witnesses their | 
actions in them and helps them to achieve their desires. , 
Sruti texts like Tatté76 asrujata, etc., bear testimony to this. 


Sruti texts like Atmana akasassambhittak™* declare that 


Brahman entered the bodily forms of the jtvas in the form 


of d£a:z and in the form of ¢é7as, etc. And these, ama, — 


i&jas and dpahk present in the jtvas, exhibit the Supreme 
Parabrahman in them by whose help the 7tvas work freely. 
It is thus seen that throughout creation, Parabrahman plays 
the supreme part, both in the ché/anas and achétanas (jiva 
and jada) and behaves in them in their respective manner 


(kdvauabhitée Brahmani yathimukhyatvam). If Parabrahman . 


is Said to possess no particular bodily form, then he cannot 
sa raed EM SVRS MUIBe ero eee ere ee So 
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bring into existence such forms. It should be said that 
he has the minutest form (gavamügvüdunümapi nityaivam 
syat) which is eternal and which helps the 7ivas in bringing 
them into creation and helping them to do their 
actions within their respective ranges. This peculiar 
power of Brahman cannot be contradicted. 

According to the Stra, Pratignavirodhat,"°’ wherever 
"there is cause for Brahman, there also is his action ; else it 
would mean a contradiction. Therefore, in the creation of 
jagat, the purpose of his action lies merely in bringing into 


| play those clé/anas in the form of /?vz2s and allowing: them 


their ranges of action, being himself in them in all their 
actions. This is his peculiar power. There is no contra- 
diction here with the Svués. And the Zaztteriya Sruti 
text and the text Tad brahma t¢70’srujata of the Chchandogya 
prove that there is no contradiction and that the cause and 
the power of action in Brahman are brought into play at 


creation in a manner quite in harmony with the Sruézs."°° 
All the transformations that Brahman manifests in his 
- creation are simply natural (II. 3. 6). The primary elements 
are his chief agencies, through whom these transformations 


' are made to manifest in the 7224s when they come into 


being in creation. And this is the essence of the .Szwzs. 
Nothing is newly invented. Whatever is effected by one 
through an ageucy, will have to be reckoned as his own act. 


The Nature of the Jiva. 


We now pass on to the consideration of the next two 
topics, the nature of the /?va and the origin of the /*va. 


705 Srikara reads the Si#ra II. 3.5 Pratignahanir avyatirékat 
Sabdebhyah thus: Pratignahanirvyatirékat sabdebhyak, omitting the 
negative letter æ in the S#ra. Sankara and Anandatirtha read it 
with the negative @ but with the words saddébhyah, which form a 


- Separate Sé/ra in Ramànuja. 


mA Jivas exist; creation cannot be denied to them; /zvas prefer 
to go as they like into creation; Brahman only agrees and brings 
them into creation, giving them bodily forms and power of free 
action but remains in them throughout in their individual division. 
There is no contradiction whatever in the Sru/is in regard to this. 
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The nature of the 7?ve is discussed in the Amsadhz- 
karana (II. 3. 40—II. 3. 50) more especially in II. 3. 40: 
Ams6 nünüvyapadesüdamyathü chapi  diasakitavaditvam 
adhiyata éké. 

In the previous Sitévas, the ‘atomic character (autua) 
of the 79a, its capacity for understanding, its power for. 
realizing Brahman, its power for independent action 
and the like having been demonstrated, now in this Sava: 
are discussed at length the Oneness of the 71v« (7tvatkatua), 
the Brahmatva of the 7iva (jiva brahmatva), the 7ivas falling 
off (from Brahman) (7?eà/4£atva), the reflected character 
of the jiva (7tvapratibimbaidikam) and other topics 
and how far they are impossible or inconsistent with 
the Vēdas (Anupapannam avaidikatvat). Hundreds of 
Sruti texts like the following, Yatha sudiptat pivakadvisphu- 
lingüs sahasvasah prabhavanté sarüpüh; Tathā ksharā- 
dvividhis saumyabhavah prajdyanté tatra chaivapiyants °°" 
Mayintu prakritim vindyünumayinamtu mahésvaram ; Tasya- 
vayaua bhittaistu vyüplam sarvamidam jagat,*”* etc., declare 
the jtva as the amsa of Brahman. It is therefore not 
right to discuss the question like 7tvazkatva, etc. For the 
expression which occurs in the Sūtra, Nandvyapadeésat, 
clearly points out the meaning of bēda in Svutz texts like 
Dotsuparna,’®® etc., which declare that the 77va and Brahman 
are different. And the expression in the Sūtra, Anyatha- 
chapi, denotes that Svu/i texts like Zattvamasi," etc., 
declare abhéda. Therefore it has to be accepted that there 
exists between the 7272 and Brahman ġ%ēda and abheda. Itis, 

"however, proved by Sruti texts that 7tvas are amSas (parts) 
of Brahman. Even though this is so, the expression in the 
Sūtra, Dàsa£itavüditeam adhiyata éké, points out that the 
A tharvanikasakhins™* declare the jivas as a servant class 
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(Brahmanah dāsakitavatvam) of the Brahman, and therefore 
from the relation ‘‘ of being a servant " and ''of offering 
service " (ddsya dasakatvéna), they declare that between the 
jiva and Brahman there is bhéda. Sruti texts like Brahma- 
dasa Brahmadasü Brahmaivéme hitavah,"* etc., incontest- 
ably prove that jivas even in their mukti stage, having 
attained Brahma sürüpya, offer, by reason of their being 
servants, (holy) services and submit in their subordination 
to Brahman. The word EZé in the Sūźra particularizes E£e 
sakhinak, ie, those belonging to the Atharvanasakha. 
That doctrine is proved to hold good and is held to be in 
conformity with the Vedic doctrine. It is therefore to be 
accepted as proved that those 7?vas who being released 
from the bondage of the world and of family ties and who 
become quite pure and are fit for mukti, they, in their 
mukti stage also, still hold to their status of subordination and 
by reason of fear (by fear of such subordination) (/zya/&tu- 
tvena) offer their services (to Brahman) in the relationship 
of Paraméévara Sésha and śēski (Paraméévara as the 
- remainder and the 7iva as the part taken away from the 

whole) (Paramēsvara sésha seskitodditam upapannant). If it 
is urged, as against this, that Svué texts like Yatha nadyādi 
etc., in which the identity of the 77v@ and Brahman (72a 
Brahmanossvariipatkyatva) is declared, we suggest we 
always argue as those who act in conformity with the 
(teachings of the) Syué texts. But as the saying goes 
Na yu&tim bahumanmahé, intelligence in argument is not the 
only thing that deserves respect. As at length proved in 
the Jignasidhikaranam, intelligence should always be used 
in conformity with the teachings of the Srużis combined 
with experience. Even in the Advaita and the Vis«shta- 
dvaita doctrines, on account of the want of harmony 
created by them as between Syuéz texts as interpreted by 
them, they cling for a support to the shadow of the 
bhedibhéda doctrine. If, as they say, they depend (for 
the truth of their teaching) on the harmony as be 
tween all the Syuzi texts (sarva Sruti samanvaya) then 
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1 they should be held to indirectly accept d4édabhéda. As 
regards the highly argumentative followers of the Madhva 
school of teaching, who utterly hold to dhédavada, they 
cannot be said to have harmonised all the Svawéis—in so much 
as they practically reject all the Advaita Sru£is,—just as 
Bauddhas who discard all the .SrzZis, both dhéda and abhéda. 
That such a doctrine should not be accepted is what is 
indicated as the gist of the Sūtra. 

Now, who is this /?22? Is he absolutely different from 
Brahman (Pavasmddatyantabhinnah)? Or is he Para- 
brahman alone in this false form (Paraméva Brahma- 
bhrantam) ? 

Further, if we postulate that the /?vz is only Brahman 
in disguise (#padhz) or only a part (ama) of Brahman,. in 
either case it would be a contradiction of the Syutis. 
According to the Sivas, T'adananyatoam dvanbhavasabda- 
dibhyah (1I. 1. 14) and Adhtkantu bhédanirdesat (YT. 1.22), 
etc., this conclusion is established : in truth, He is the same. 
Some Svwézs declare plurality ; others identity (with Brah- 
man). If we examine these two sets of contradictory 
Srutis, then we will naturally arrive with the better conclu- 
sion that the iva is a part (ama) of Brahman. So long 
as it is not clearly established that the 7777 is an amé&a of 
Brahman, till then it is to be understood that 7tva is not dif- 
ferent from Brahman. At any rate nothing beyond Brahman 
is established. Then, what is the result? Is it to be infer- 
red that the 7?v« is absolutely different from Brahman. 
How? „Syuti texts like Gra gnau dvàu ajavisanisau,"* 
etc., clearly point to difference (that Brahman and 
the 7iva are different). It cannot be held out according 
to the Syuzi text Guā gnau,* etc, that the tva and 
Brahman are one. The Sruti text 4gninà sinchati, 
etc, declares metaphorically that the 7iea« is an aa 
of Brahman. This cannot be proved. The word amsa 
means part and parcel of a certain thing. If 7iva is then 
said to be an amsa of Brahman and forms a part of Brahman, 
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then it is to be understood that whatever faults exist 
in jiva also exist in Brahman. At any rate, the view that 
Brahman is a anda or part of 7tva is not supported by 
reason. As Brahman cannot deservedly be characterized 
as a part of 7iva, we arrive again at the same contradiction 
as before. ‘Therefore, for one who is out and out different 
from Brahman (atyanta bhinnatvam), to call him an 
amáía is really difficult of proof. If we postulate that the 
jiva is Brahman alone in a false form, on the support of 
the Sruti texts like Zattvamast,"° Ayamatma Brahma, ° 
etc., which explain the 77va as Brahkmétmabhava (as a form 
of Brahman in the form of 7%va), then according to those 
who hold to the «àzà/ve principle,"*’ the result is that 
we arrive at a position which falsifes what is borne 
testimony to by pratyaksha, anumüna and agama, which 
endeavour to prove the Advaita standpoint. According 
to Advaita, the pratyakshidi (anumana, dgama, etc.) 
argument tries to prove the avzdya which lies in Brahman. 
Therefore it holds that Brahman is inseparably connected 
with wfdadhi which ends in the manifestation of the tva. 
And, therefore, it holds that ABrahmatmabhiva is to 
be seen in the state of the 7tva. But it is certain that 
it cannot as a fact be concluded that the 7tva isa 
disguised form of Brahman or his false form. Because 
it is through Brahman that bondage, release, etc., is 
to be finally secured (by the 729a). So we again arrive 
at the conclusion that the 72va is an aa of Brahman, 
for, according to the expression in the Suva, Ndna- 


-uyapadesadanyatha chatkatvéna, the 7iva holds the double 
state of 7tva and Brahman in its respective aæmsas. 


1 


The zazàüfvz of the 7tva is exhibited in the power of 
creation, and controlling (z<yantyutva), and commanding 
Nt le ae 
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(uzyümyatva) and all-knowing (sarvagnatva) and also not 
knowing (agnatva) both svddhinatva and paradhinatva 
(independence and subordination), Suddhatva and asud- 
dhatva (purity and non-purity), ZeZyügagugüLaratva and 
its ozpariatva (good qualities and bad qualities), etc., 
are also seen in these dual states. In the Suva, the 
expression Axyathicha is used. It is seen that the 7iva 
behaves to exist identically with Brahman according to the 
Sruti texts Zattvamasi,? Ayamitma Brahma, etc. In 
the Suva, moreover, the expression Désakitaviditvamadhi- 
yata éké explains the Atharvanika Sruti text Brahmadasa 
Brahmadisti Brahmaivémé kitavah, etc., which means that 
Brahman holds the forms of ddga and tava (servant form 
and the form of the rogue). Then all the 7%vas generally 
hold this different form from that of Brahman. Thus, 
if we have to conclude by accepting the double state of 
the existence of the fiva and Brahman forms, then we 
must conclude that this /?22 is only an amsa of Brahman. 
This is clearly accepting the opinions held by those who 
postulate that the jiva is different from Brahman. And 
it cannot well be otherwise. Then if Brahman is accepted 
to possess the powers of creation (svz/yatva), control 
(uzyamyatva), remaindership (¢atSéshatva), support (¢ada- 
dhäratva), maintenance (éa¢pal/yatva), destruction (daé- 
samhiivatva), meditating upon him (¢adupdsakatva) and 
to obtain through his grace the enjoyment of 
dharmartha kama moksha and release therefrom, then, 
7iva and Brahman are absolutely different from each 
other. And therefore it is clearly proved through ra- 
tyakshanumandgama that the 7iva is other than Brahman 
and therefore so long as the powers of jagat srishti, etc., 
cannot be proved for him, so far it cannot be proved 
that the 7iva is only a disguised form of Brahman. Nor 
can he be affirmed to be akhanda, 2-e., an indivisible part of 
Brahman in a different state (akhaudatka vasa chinmiatra 
svariipena). 
T Chch. Upan VI. 2. 8. 
"1 Brihad. Upa., IV. 5. 19. 
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¢ Tf, against this, it is held that the 7tva enters this 
world of bondage in the panchabhiita srishti stage; 
after thus entering into existence under a certain 
nomenclature and undergoing in this world all the 
results of bondage by experiencing in a mixed form, 
sometimes happiness and sometimes misery and then 
meditating upon that form of Brahman who brought him 
into creation and striving for moksha according to the 
principles of the Sdstra as explained to him by his 
guru; and all the while that he should be in the 7? 
form, himself Brahman in disguise,—all this would clearly 
show in truth the ravings of a mad man in the height 
of his madness (athasati unmatta pralapitatvapatat). And 
“therefore it can never be maintained, however much you 
might try, with the support of the Svzdzs, that the jiva 
is only Brahman in disguise (apadhyavachchinnam Brahma 
jiva ityapi nasddhiyyak), because the powers of creation, 
and command clearly go against such a view (5üzva 
nivdishta niyamyatua niyantratvadi vyapadesa badhadéva). 
It cannot be held to be a proved fact that Devadatta, 
being only some identical person, not only possessed 
the powers of creation, control, etc., of the world but 
also underwent all the miseries of a family man 
through his ignorance. Nor is it possible by any 
Sastraic device to combine in one and the same person 
the attributes of the java and an améa of Brahman 
(7av0yam Brahmanoméhh) unless we grant that the import 
of all the Sr texts which proclaim the dvaita and 
advaita doctrines are in agreement on the fundamental 


points. And this is the conclusion. Svwéi and Smriti ` 


texts such as Sivak satyam jagat satyam jivah satyam 
suabhavatah; Téeshàm abhédassatyova  krimibhramara- 
yorviva, etc., declare that the existence of Siva is true; 
that the existence of the world is true and that the 
existence of the 7iva is true generally. Whether it is a fact 
that they are one and the same (ésham abhédassatyoua), can 
only be understood in the manner in which we understand 
| the relation of the vim to the dhramara (krimi bhramara- 
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yoriva). Those who think thus with the .SyzriZi text that 
Siva is to the /aga£ and jivaas the rimi is to the dhramara 
and Brahman—think in a handsome manner. .Swu£i texts 
like Ayamatma Brahma," etc., also declare of the jiva in 
terms of the Brahman (jivasyaiva Brahmatvopadésat). Tf 
that be so, then do Shéda Sruti texts like Brahmadasa 
Brahmadisé, etc., which declare in the manner exemplified 
in the invented difference which mistakes the rope for 
the snake, lead us to a doubt as to how these two 
different sets of Sru: texts can be reconciled. The 
answer to this doubt is propounded in the next Sava, 
Mantravaruai (II. 3. 41). 


rufi texts like the following explain the gist of 
the Mantravarua, which declares that the iva is an amsa 
of Siva (Sivdms6 jtvah):—Mayantu prakritim vindyàt màyi- 
nantu mahesvaram | Tasydvayavabhiitottham vyüptam sarva- 
midam jagat*™'; Pado'sya viv bhütāni tripadasyamritam 
divi, ™? etc. These texts clearly show that Mäyä possesses 
the character of pvakriti and MahéSvara is never 
separated from it and therefore the whole world is stated 
to be something that has been born out of a membrane 
of his body. Therefore 7tva also is a part of Maya, 
which is a small part of Paramapurusha Siva. 


Moreover, the term aa is synonymous with the 
word #dda.  Paramaáiva represents the wSvabhiita and 
feas, who are innumerable and thus spoken of in the 
plural number, represent only a part or an æsa. Both 
in the Mantras and in the Sivas, the word ama is used 
only in the singular, in order to show that as a class, 
7ivas form only a part of Parama$iva, who represents 
viívabhü!a. In the Sruti text Atma Srutéh, the word 
Sruti is used in the singular number only, thereby convey- 
ing the idea of 7ivas belonging to a “class”.  .SruZ texts 
.like JVz£yo'mityümüm chétanaschétanandm eko bahunüm. yo 


7*9 Brihad. Upa., IV. 5. 19. 
"21 Svēta. Upa., IV. 10. 
732 Taitt, Upa., III. 12. 
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vidadháti Bümün,'?? etc., all go to prove that Igvara is seen 
in jivas in his entirety and eternality though the fiuas ate 
many. This sufficiently establishes the fact that in His 
gnina svarūpa, He is one in all the 79s (though they 
are) quite separate from each other and Himself absolutely 
separate from them. This is the chief reason for the 
separate existence of each .in different forms. This 
is what those well versed in the knowledge of the real 
nature of déman (tma yathatmya) hold as a settled fact.'?* 
sexi On 010600 vtt anite M MM RR RE 


7233 Katha Upa., Il. 18. 

724 Cf Jayatirtha in his yaya Sudha, I. 1. 1(Nirnaya Sagara 
edition, page 18), dealing with mukti, after postulating that 
mukti is possible only through the grace of Hari, says that mere 
gnàna without a settled knowledge of Hari cannot help one to attain 
moksha ; that moksha is the result of Hari's grace ; and that Hari’s 
grace is subject to d/ma yathalmya gnana. Me then observes :—A/ma- 
yüthütmya gnanalanatmant Sariradavalmatuaropé sati hi tadanuküla 
pratikilayoh ragadveshau bhavatah tabhayad prayuktuh  puuyapapa 
lakshanam pravruttimachinulé tatascha sura nara tiryagádi nanā- 
yonishu navina farireudriyádi samyoga la&shagam. janmasya bhavati. 
[If there is no knowledge of the exact @/ma yathatmya svariüfa, 
then it results in r@ga and dvésha, and these two latter lead to 
commission of sin and subsequently end in birth and rebirth among 
the human and inferior (éiryagyoni) species.] Then ‘Tikacharya 
writes :— Zusmüchcha duhkhanubhava ityanadirayam karyakaraua- 
pravahakh samsara  iyuchyate | Atma tattiva gnanachcha agnana 

‘viparyayau nivarteté | Tativagnanasya samanasraya  vishayagnana 
mithyaguana nivartana svabhavyat | Suktika tattva gnanasya tadagnana 
rajatürüpa nivartakaiva darsanat | Mithyagnananivrittau cha raga 
" dweshünudayah karanabhavat 1 Tayorabhavé cha na pravruiter 
utpaltih tata eva prak upachitayaschopabhogena prakshayah | Pra- 
vruttyabhavecha janmantarabhavd hetvabhavadeva vartamana fariràá- 
defcha Grambhakakshayé sati nivruttih | Janmabhave cha na nirbi- 
jasya dukkhasyolpada  ity&uam Gtyantiki duhkhanivruttir muktih. 
(And this ends in involving himself in the rotatory series of 
births and rebirths which is signified by the flow of samsara. And 
therefore in order to free himself from such a flow of the bondage 
of life, dima tattvagnana is the only means—to remove him out of this 
“illusion of ignorance. And this @/mataltvagna@ua has the natural 
power of removing him out of the hold of aguana and mithyagnand. 
Then, he will have been delivered from the ignorance which made 
him to imagine rajata in Sukti. Thus ignorance being lost, he will 


-% 
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The Sūtra, Asantatéschivyatikarah (1I. 3. 46), clearly 
states that the plurality of dtman (Gtma bahutva) is brought 
to manifestation only subsequently. And therefore it is not 
a pleasure to discuss further the dvaita phase of the argu- 
ment as Atmaikatva is also supported. 


Here Sripati passes on to the Advaita point of 
view. In this view, further proofs (for this position) 
are pointed out in the next Stitva, Api cha smaryate 
(II. 3. 42). (Moreover it ts so stated in Smriti.) There is 
in the Szvag/à the text, Sazyagnünütmako uanto vibhuratina 
mahesvarah\T usyatvüm$o jivalok6 hrudayé brüuinam sthitah' 
Vispiulingà yathà vahnau jàyanté &üshthayogatah V Anädi- 
vasanayuktik kshētragnā iti tē smritāh Viti. And also in the 
Krishua-Gita, there is the text: Mamaivāmśð jivaldki 
fivablütassanütanah V Iéoarassarvabhütünüm hruddese rjuna 
lishthatt| Bhrümayan sarvabhūtāni yantrürüdAüni mayaya \ 
Taméva $aragam yaht sarvabhivéna bhivata W iti. Both 
of these texts declare that 7tvas in their plurality also 
possess [§varatva. Similarly in the Taittiviya Sruti text, 
Yatovà imäni bhiitani jäyantēı Vena jüiümi jīvanti Wit 
and others of the same import, there is clear proof of the 
plural existence (/?v« dahutvam) of the jtva. And hence 


the pretended jivaikatva and jitva-Brahmatva disputation 
ES EE eee 
have no more cause for rotatory births, which, when it ceases, there 
will be no more seed left for sorrow to rise. And this state of being 
absolutely rid of any shadow of sorrow is called mukti, Alyantiki 
dukkhanivruttir muktih. The Sruti text, Yasya prasdda@t paramarti 
rüpat asmat samsürün muchyate n@paréua, declares that by nothing 
else but by Paramátma's grace can the jiva be removed out of the 
bondage of sams@ra and made to attain mukti, which is true guaza. 

Cf. Gnàui briyatamo [0 mē tam vidvanzea chamritak | Vrunuteyam 
tenalabhyah (Smriti text). Yamaivesha vrunulé tena labhyak tasyaisha 
atmü vruaute tanüm svam (Sruti text). Quoted by Jayatirtha in 
ANyàya Sudhà (p.17). (A gnani should necessarily endear himself 
to me. Then only he is considered by me as one deserving _ 
of my grace and will thereby obtain it.) The rui declares: 
He whom he aspires for, through Him only could he attain 


mukti. And He will grant His grace in His personal Self in token. 
Of mukti, 
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is also possible. Verily, it is seen in the Purusha Sükta text 
Püád0 sya visvabhiitant, etc., that Vishnu is the sole regulator 
of svishtt, etc. And also in the Kvishua-Gita there is 
the text Mamaivimso jivalokah, etc., which denotes that 
Krishna himself in his ama represents the 72va. And further 
from the invocation of Vishnu as Harih Om, etc., which is 
prescribed as the starting point in the Védas and Vēdāntas 
generally and from the Kapila Smriti, it is seen from 
the text, Vedavakyint sarvdut Harinamüni vai smritah,"* 
that all the words used in the Vēda throughout are capable of 
being interpreted only in terms of Hari. Iffrom this it is 
doubted whether the 7#vas are the amas of Vishnu only, 
our answer is "It is not so”. Because this is a clear 
contradiction to several Svaéi and Smrzé texts previously 
quoted. The same thing is dealt with at great length in 
the Purusha Sūkta I. i. as well as in the Kvishua-Giéa. 
It isa contradiction of all .Svuzi texts if Narayana, who is 
one of the embodiments of the three deities, who make up 
the Trinity (mtirtitraya antarbhitasya), alone forms the 
améa of all jtvas and to appropriate for himself the use of 
that term (Vishnu amsa). In the SwuZ text EkO vishuur 
mahadbhiatam pruthak bhitainyanékasah | it is said that 
Vishnu is one great being who pervades severally in several 
forms all the different beings of creation. Also in the 
Sruti text Vishuvidyuttama déhéshu pravishtd daivata 
bhavet, Manushyadyadhama dehashu pravisht0 manavobhaveli 
etc., it is declared that having entered into the highest 
class of beings like Vishnu and others, they become beings 
of high order; and having entered into the lowest class 
such as human beings, etc., they become beings of lower 
order such as human beings, etc. Thus Vishnu is stated 
to have assumed the īve form. Vishnu is not explicitly 
proved throughout the Syutis that he is beyond the 
pale of the three forms of the Trinity, just as Siva is. Siva 


_ “is present in all beings (sarvdtmaka), and is the underlying 


75 Cf the following citation of this Srufi text taken from 
Anandatirtha’s Sura-Bhashya, Y. 1. 6 :—Namani sarvani yamavisantt 
tam vai Vishnum paramam udaharanti. 
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spirit in all words ( savvasabda vichya). That Vishnu 
should, in a substituted sense, be represented, in the place 
of Siva, as the highest deity, with the emblems of sankha 
and chakra and the marks of drdhvapuudva and as 
keeping the whole world under his delusive sway, is an 
impropriety. It is generally stated that Siva is the 
amsa of the 7a. The phrase Harih Om with which 
Védic texts begin, in token of offering praise to Vishnu 
and thereby suggesting that throughout all the Vēdas 
Vishnu is the supreme underlying deity, is an unfounded 
statement which is not pleasant to discuss (avicharita 
vamaziyam). In hundreds of Syuzi texts like Savvd vai 
Rudrah ; Sivdmaméva pitarah ; I68nassarvavidyünüm ; etc., 
and also in hundreds of Syiti texts as well like Véda Sivah i 
$iy0 v&dah ; Védidhyiyt sadisivah; Nürudrak kramapathaka `. 
ati, etc., it is clearly proved that Siva only is sarvātmakža (one 
pervading all); savvasrutizanaka (one who is the origin of 
all the .Svu£i texts); and saervavedamiyüma£a (one who 
controls all the Védic dhavma). And thus all these powers 
cannot be claimed by any one else. "Therefore in the ex- 
pression Harih Om, the word Hari, which is associated 
with the invocatory suffix Om, only implies Siva in its 
utterance. For it is stated in the Syuż¿ text, Yo vedadau 
svarah probio vedintécha pratishthitah,"*® etc. (He who is 
invoked by the utterance of 6médra in the beginning of the 
Védas and also who establishes himself till the end of it). It 
is clearly shown that according to the Svauta vidhi (Vedic 
practice), the expression Om only, unqualifiedly, is what 
should be uttered in the beginning as well as at the end 
of the Véda."*" 

The Maudikya Sruti text beginning with Om z£yé/a- 
dakshavamidam sarvam iti and ending with Prapanchopa- 
SamasSivodvaita évamomkirah samvi$atyütmanütinünam. ya 
évam véda iti, declares that Om is the chief symbolic 

188 Mahopa., X. 24. 

73” That is, without the name Harih being prefixed. See 
Note at the end of this Volume on p. 488 of the text on this topic, 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


"hs 


528 INTRODUCTION 


Siva as the Supreme deity of the prawava. The word 
“jiva” also expresses the primary meaning which the 
'pranava'"' claims to express. And beyond ''pranava" 
there is no one. This is the chief idea underlying the 
jrauava. Also the Tazttiriya text Brahmädhipatir 
Brahmanodhipatiy Brahmi Sivdmé astu Sadasivim iti and 
the Sama Sruti text Akard Brahma ukard Vishnuh makavs 
£alakülohyardka mitrak Paramasivastasmadoimkiaram linga- 
mahuriti, declare clearly the gist of the Jvavava. And the 
Sruti text Parat paratarod Brahma tatparat parat Harih | 
Vatparat paratodhigastanmé manassivasankalpam astviti \ 
bears witness to the fact that the 27agave Omkäāra can, 
without objection, be used as a prefix to the term Harih 
but notas a suffix. Because the term “Siva” should be 
expressed as being above that of ‘‘ Vishnu " as embodied in 
the 2ragaoz. The Sruti text Ardhova patni Gshütmano 
-grükéshu iti clearly shows and the Smriti text Sivàüya 
Vishnuriipaya Szvarüpdya Vishņavē ı and the Kirmésvara 
Gita text Mamatsha parama mürtir Narayana samühvayà 
declare that in the body of Vishnu the body of Siva also 
is incontrovertibly contained. It is also stated in the Sama 
Sakha in the text Sivasya Saktirviniyogakale chaturvidhabhit- 
chchiva satprasadat | Bhogé bhavant samarécha durgà kridhe- 
cha katt purushécha Vishyuk | itin that Vishnu is repre- 


. sented as belonging to the amsa of Parvati (Vishnoh Pār- 


vatyamsopadesat). In the Szvashtottara$atanümavali there 
occurs the text SazZaraíéülapümifcha khatvingt Vishnu- 
vallabhak \ iti, etc. Also in the Skānzda, we have the text 
Vande surya $a$ün£a vahninayanam vandé mukundapriyam 
ti, etc. The ascriptions in these texts of Vishuuvallabha- 
tua and priyatva bear witness to the ardhāngatva to Vishnu. 
In the same way, as moon and moonlight are related to each 
other, Siva who is the embodiment of the raava and 
Vishnu are so related (as Chandrika cannot be separated from 


Chandra, Siva cannot be separated from Vishnu).'? In the 


Vaiyàsi£a Skānda, there is the text Sivakésava sambhitam 
kalay Kalabhaivavam iti, etc. It is generally stated in the 
Rec TM TURPE 217, ELC VIS generally Statea Ip ti 


"* We seem to have a glimpse of the Hariharésvara doctrine here. 
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Purünas that Siva is incontrovertibly spoken of in terms of 
Vishunuvallabhaiva. If it is questioned that while the term 
Gowrīpati is accepted as the principal expression for Siva, 


then at both the beginning and the end of the Védas and . 


Vēdānta there ought to have been used the expression 
(implying Gowripatitva). According to the saying current 
in the world Yos£à jüramiva priyam, so in the Vēda, in 
order to exhibit the natural tendency for a man to incline 
more towards his paramour in order to indicate his intenser 
love for her, clandestinely than naturally, so in the Védas 
also, the expression Mari% Om is considered to be proper, 
because that term is, even though inextricably woven with 
the name of Vishnu, a source of pleasure.*?? Thus 7?vas, be- 
ing the ama of Brahman in an infinitesimally small portion, 
whatever deficiency attaches to them should naturally apply 
to Brahman also in common. In order to: remove this 


doubt the next Siva is propounded. Prakdsadivattu ` 


naivam parah (1I. 3.43). (But as in the case of light and 
so on. Not so ts the highest.) s 
In this Suva, the indeclinable Zu ($aód2) indicates the 
exclusion of the discrepancy suggested at the end of the com- 
ments on the last Sitva (PrakdSadivat+tu+-na-+-evam+ 
arah). Like the brightness of a light, 7tva is the améa of 
Paramütma. Just as a fire, while it is burning with bright 
light, reflects brightness all about it, and thereby exhibits its 
améas and just as cows and horses of different colours— 
white, black, etc.—possess certain common features between 
them as discriminating characteristics ; and just as human 
beings and divine beings possess a carnal body, similarly 
amsa means a feature common to both.'?* In certain things, 
there are alarger number of characteristics which could be 
compared with any one of them in common with others. 
Similarly discriminating people explain by comparing 
certain features common to the two things for purposes of 
729 See Text note on page 438 on this topic. 
730 Ehavastockadztatvamhi amsatvam : i.e., Where in one particular 
point, there is Oneness, there is amsatva. Being common in one 


part is amsatva. - 
34 F 
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comparison. Thus the améa and ams become matters for 
comparison with their common features in them as their 
natural characteristics. In this manner, the /?vz and the 
Parabrahman are thus compared with their common natural 
features as amsa and amé& in drawing up a comparison 
between the two. Thus, in the .Sü/re, it is said nazvam 
parah, thereby meaning that the 7727 only could be compared 
with Parabrahman and that Parabrahman could not be com- 
pared with anything else. What the 7?v« is as a being, 
the Parabrahman is not (as a being). In the same 
manner, the brightness also is of a different nature in 
these beings. And therefore the äzanda of jiva is some- 
thing quite different from the incomparable dzanda of Siva 
Parabrahman. In this way, the /?v« and the Parabrahman 
stand, for comparison’s sake, having these qualifying charac- 
teristics. And thus these natural differences in character 
stand as the fundamental basis for d4éda between [ga and 
jwva. And these qualities naturally support the argument 
for ēda. As for proving abhéda, there are not attributive 
, expressions of a fitting kind that can help to establish it. 
And such expressions which can establish abhéda are not 
available in particular (abhéda mirdé$üstu pruthak siddhya- 
narha vi$eshanünüm viséshyaparyantatvam Gsritya mukhya- 
tuenopapadyanté). In the texts Zattvamasi;™ Ayamatma 
Brahma,"** etc., and in the expression Ayamdtmédi, the 
words Tut, Brahma and Atma all clearly show that they 
are the controlling agency in the 7tva and thus it is impos- 
sible to postulate kava as between 7iva and Braman. 
This has been already made known above. The Swritis 
also lay stress on the fact that the unhappy state of the 
fais not to be seen in Siva Parabrahman. ‘This is more 
clearly set forth in the next Sava, Smaranti cha (II. 3. 44). 
(And Smriti texts declare this.) The Smritis strongly 
Support the above view. 
The indeclinable cha denotes the Swrifis taken as 
a whole—chasabdassamuchchayé. Take such .Swi texts 
™ Cheh. Uta., IV. 8. T. 
™ Brihad. Upa, IV. b, 19. 
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as the following: Tatra yak pavamitmasau sa satyo 
uirguaassmritah | Nalipyaté phalaischapi padmapatvami- 
vambhasi| Karmatmitvaparoyosau mobshabandhaih. Sayuz- 
yat& V Vigraham dévadévasya jagadétachcharachavam'\ Eta- 
dartham na jünanti pasavak pipagauravit iti, etc. This 
Paramátma is eternal and true and devoid of guzas. He is 
never desirous of realizing any 24a/a for himself, just as a 
lotus leaf on the surface of water. All jzvas endeavour by 
their actions to realize Parabrahman and thereby get 
themselves freed from bondage and obtain Moksha. In 
trying to obtain Moksha, the jivas undergo a great 
struggle in this mundane world. Many a sinful creature 
does not know this real truth in what he is aiming at. 
Thus the Smritis clearly declare that the clear glow 
of light of Parabrahman attracts the 7tvas; to obtain 
it they put forth all their efforts in their amsa form. 
And this relative feature of jtva and Brahman is 
sufficiently explained in the Swritis by Paraéara and 
other Rishis. The Sriti text EkadéSasthitasyignér 
Jyotsuü vistarint yathà | Parasya Brahmanassaktistathé- 
dam akhilam jagat | etc., declares that though fire 
burns in one particular place, it throws its light over 
a large area around it, similarly the glow of bright- 
ness of the sak of Parabrahman is radiated throughout 
the world. Thus Ivara partakes absolutely nothing 
of the miseries found in the jzvas. So proclaim the 
Smritis. The indeclinable cha lays stress on the 
absolute absence of duhka in Parabrahman. This is 
clearly declared in the Syuzi text Taydranyah pippalam 
suadvattyanasnan any abhichékastti,"* which declares that 
one of the two, viz., the azyd jivakhya bird enjoys its fruit 
of previous actions in its former births, while the Para- 
matma bird (azasnan amyo) enjoys its eternal undiminished 


, Joy. In this way, the Sruzis and Swmritis clearly explain the 


widely differing features which contrast the iva from 
the Brahman. Thus it is seen throughout the Vedanta 
that in certain respects the 7iva and Parabrahman stand 
tL ore DMSpUeMS Lv XOT e ue PECORA 


"88 Spa. Upa., IV. 6. 
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as objects for comparison—such as amsa, guiina, samina, 
etc.,—and these widely contrast with what is mentioned in 
other wis, their inequalities and improbabilities which 
cast the doubt as to how the Sds¢va should be harmonised. 
In order to clear this doubt, the following Sava (II. 3. 45) 
is propounded: 44zugnà parthürau dehasambandha7yotiradi- 
vat. (Accepting and rejecting goes with the nature of the 
body with which tt ts connected, as we accept or reject fire, 
etc.) Even though as a fact, all 7tvas possess an amsa of 
Brahman and have knowledge about him, yet they being 
located differently among sects differing as those of 
Brahma, Kshatriya, Vai$ya and Sidra, with whom cleanli- 
ness and dirt (SuchyasSuchivdéhasambandha) are a matter 
of like and dislike and are tied up with their respective 
habits and practices. Just as fire which though it is 
‘the same everywhere it is found, is yet always prefer- 
red from the household of a Brahman well versed in 
sacred learning (Svo£rzyügürü! agnirahriyaté, smasdand- 
déstu parihriyaté") being discarded at the same time 
the fire, from the cremation ground and just as a 
person prefers to beg his food from the house of a 
learned Brahman and discards it even when offered at 
the house of a fighting enemy, even so it is in the 
matter of 77vas who possess bodily forms. Thus the 
acts done by Dévadatta and those done by Yagnadatta 
widely differ in their characteristics and in their results.*** 
If it is asked why this is so, it is explained in the next 
Sura:  <Asantatéschivyatikarah (II. 3. 46). (Being 
different in descent, they ave not reciprocal.) Though it is 
true that the amsa of Brahman is the same in all 7?zz5, yet 
it shows a difference in every individual body by reason 
of the difference that exists mutually between different 
bodies. The experience of these different bodies cannot 


73t This is an elaboration by Sripati of Srikantha’s short com- 
ment on this Sz/ra. Both do not explain the term z4i in the Sutra. 
Nor does Ramanuja bring out the force of this word. (See Syi- 
Bhashya, III. 8. 48). Sripati herein seeks to establish the dualistic - 
position between j#va and jiva throughout creation. 
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be blended together. Judging from the (Advaita) theory . 


which propounds the doctrine that &£rüz/i makes us 
differentiate the 72va from the Brahman, from the jiva 


point of view, the differences that exist between jivas ' 


seem as though they were inherent in the j?vas severally. 
In the experience of the 77s severally, there is 
found to be difference; this seems a defect in them. 
And these defects cannot, as among the jivas themselves, 
be harmonised. In order to establish that such a natural 
defect in the sīvas cannot be harmoniously blended, 
the word avyatikarak has been fittingly used in the 
Sūra. It cannot be said that the acts of Dévadatta 
can make Yagnadatta responsible (for them), as both 
Yagnadatta and Dévadatta are bodily absolutely different 
from generations and therefore the character of the 
one cannot be blended with that of the other. Those 
j*vas who are naturally wise and fit for realizing mdzsha, 
until they have reached that stage they change their bodily 
form, behave differently from the other jtvas who are 
affected by upädhi; and these two cannot be harmoniously 
blended either. Just as a java in bondage (baddka iva), 
which undergoes both happiness and misery as decreed to 
it by its fate, cannot be blended with one that is not so sub- 
ject to bondage,"*5 by possessing a profound knowledge re- 
garding Siva Parabrahman, a java will be free from all family 
and other illusory bondages. To this effect, it is clearly 
. said in the Sivégama:—Baddha $uddhadi bhédéna jivatrayam 
idam smritam V Gurudiksha vilinascha Sivabhakti vivar- 
jitah | Svakartrushvabhimanitu baddhassa pasuruchyaté | 
Gurudtkshim param labdhva kaimkaryatraya samyutah ! 
Sautyidi sadgunopéets mumukshü raga varjitak V Sivadhina 
sud/A bhaktas $uddha jiva iti smritah\ Sivayoga Sivagnana 
vibhavananda samyutah\ Prachauditapa madhyastha Suddha 
&arpüra dipavat V Sivakavé parākāśē kotisiirya prakasake | 


785 Does Sripati believe in the theory of Anandatirtha: Zrividha 
jiva sanghastu déva manusha danavak? According to Ananda- 
` tirtha, these cannot be blended together. See Zatparya Niruaya, lst 
Adhyaya (T. R. Krishnachar's Edition). See Note 740 on page 536. 
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Vilina chittavrittistu mukta jiva iti smritahi Sa jivan 
mukta ityubtó ragadvesha vivarjitah W The jivas are 
said to be of three kinds: ġaddha, Suddha and others. 


He. who is void of faith in his guru and bereft of 


faith in Siva Parabrahman belongs to one class. And he 
who esteems himself as his own lord and is self-conceited is 
considered to be one in bondage like a gasu. He who is 
always conscientiously serving his guy, who unites in 
himself the triple qualities of servitude, who possesses the 
qualities of humility and other good qualities fit for being a 
mumukshu, who is bereft of personal ties and who always 
realizes that he is dependent on Siva, is said to be a Suddha 
jiu. He who is associated with Siva, who is full of 
knowledge of Siva, who enjoys in himself the company 
of Siva in his undiminished joy and who is always standing 
in the burning sun fearlessly like a piece of burning 
camphor, and realizes Siva Parabrahman in the open space 
in his resplendent brilliance of a thousand suns, keeping his 
mind dissolved, is called a muk¢éa jiva. He is said to be 
a jivanmukta who is absolutely free from either friendship 
or enmity (zàgz and dvésha) of any kind. 


Moreover, if the doubt be raised whether such differ- 
ences (as above) among 7?v2s and their enjoyment, etc., 
hold good in the case of the Bhranta-Brahma-jiva-vddis, 
who postulate that such differences are due only to avidya 
caused by wpadhi and that there could not naturally be 
such differences, itis cleared in the next Sa/va: Abhasa 
éva cha (Il. 3. 47). (It is only fallacious appearance.) 
Brahman, who is absolutely akhaudatkarasaprakasa (all 
fluid-like lustre) in his svavii~a but who on account of 
upadhi (disguise), which is a material which supports 
the cause of dhéda between jiva and himself, is only 
héturabhasa (an unsupportable cause or argument).'?^ 


73* Brahman is absolutely ekhaudaikarasaprakasa in his svaritpa. 
But v?adAi, the material which makes the reflection or deceitful 
appearance possible, on account of which he is made to appear as 
different from the jizz, is a false material and cannot support the 
abhasahétu for asserting that difference. 
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For it is said in the Smritis: Prakāśaika svariipasya 
brakisaka tivodhinam prakāśana eva ili prageévaupapaditam. 
[Brahman is all prakasa (resplendent lustre) only in sva- 
ripa and upddhi is a material which obstructs the ap- 
pearance. This was originally discussed and brought to 
light.] The Siva can also be read as Adhasa éva; the in- 
declinable cha denotes only Aéurdbhasa, i.e. the falsity of 
the material which causes the false appearance by its obstruc- 
tion. But .Sru& texts such as Pyuthagātmānam prériti- 
vamcha matu V Gud gnau dvau ajavisintsau"™ | Tayoranyah 
pippalam  svüdoatti V ttd,"** etc., quite contradict the above 
argument and avidya becomes kalpita upadhi, i.e., an invent- 
ed disguise, which brings into existence an idea of difference 
(¢héda) affecting the svariipatkya (the union of appearance) 
contradicting the déda. The state of opposite experiences, 
as happiness and misery, which is constant between the 
two,—z.e., Brahman and 7tva—is made to appear as only one. 
Moreover, if as is clearly proved in the Svzéz, it is conceded 
that dzmba and pratibimba, forming the Brahman and iva, 
always live together each possessing a separate conscience of 
its own,—as declared in the Syuzi text, Guhdm pratishthé 
pavramé parardhé’’—and Siira texts like Guham prati- 
shthdvdimdnau hi taddaráanàt (I. 2. 11) etc., do contradict 
the position that za and pratibimba are one in their nature. 
This is a subject that it is pleasant not to discuss further. 
If this contention, however, regarding Brahman and the jiva, 
relating to the highest truth, as being enveloped by 
upadht, raises the doubt whether such a difference is 
merely illusory and cannot be said to be real, as it is 
not clearly seen and declared to be so by the Sdstvas, the 
next SSü/ra meets it: Adrishtantyamat (II. 2. 48). (And 
on account of the non-determination of the adrishtas.) As 
the real nature of «gdd/z and its series of changes are not 
clearly understood when coming into contact with Brakma- 
^ svarvtipa, therefore no definite conclusion has been arrived at 

789 Svēta. Upa., I. 9. 


75 Thid, IV. 6. 
79 Katha Upa., III. 1. 
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nor declared and thus stands an unsettled fact. On account 
of this unknown «fàd/ coming into contact with Ja. 
svariipa, the position becomes one of an extirpator or an 
eradicator (of Brakmasvariipa itself). Moreover, according 
to the Advaita system, the 7ivas being alike in their uzdhucva 
(lordliness), in spite of all of them being pvazibzméas, it is also 
not determined in the Sdstvas that these pratibimbas who 
appear different from each other are one in their original 
form. There is also no declaration about the nature of 2uzya 
and papa with which these different Ava/zbzmbas are connect- 
ed. The Sdstvas do not clearly lay bare which class of prati- 
bimbas are naturally of the poorer class and which of the 
richer class. And therefore we have to concede necessarily 
that 7294s, even in their minute form, are innumerable 
(Gahutvam) and are by their very nature different from 
each other (pvatSariva svdbhavika bhinnatvam cha angi- 
£artavyam).'*9 If it is doubted whether in such a case the 
vas as prattoinbas are of different kinds—saying ‘‘ Verily 
I may obtain this fruit"; “I can get rid of this fruit” ; 
“T will do this”; “I wil not do this" and so on—thus 
exhibiting the 7ivas as being in a confused state and making it 
Impossible to determine their nature or the classes to which 
they really belong, etc., the next Sūra clears the doubt. 

Commenting on Adhisandhyidishvapi chaivam (II. 3. 
49) (And it ts thus also in the case of purposes and so on), 
Sripati remarks that it is also equally undetermined as to 
which class of 7tzas could be stated to be possessed of raga 
(love) and which of dvéska (enmity). And therefore, under 
such indeterminable circumstances, it cannot be exactly 
stated in clear terms the distinction between the two classes 
of jivas. Verily, it is said in the Syuzi text, Eska éva sidhu 
karma karayatt,"** etc., that the 7iva is absolutely devoid of 
independence and whatever is achieved by it as guzya 
BEA eis usb in its birth to evene TD 

"^^ Sripati accepts that the jivas are different from each other. 
Cf. Anandatirtha’s Jivétayorbhidachaiva jiva bhéda parasparam.— 


Taiva Viveka. (T. R. Krishnachar's Edition.) 
"5 Brihad. Upa., VI. 4. 22. 
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it is said that Zarma is subordinate to Iévara’s prompt- 
ings, that Iévara is its prompter, and that Zzzma itself 
(which prompts action) is eternal (anādi) and that the 
result of actions done by both classes of 7izas goes to none 
other than Iévara, then the answer is “It is not so". Be- 
cause the /?vas unlike Igvara, though devoid of all knowledge 
and all power, yet they are not as lifeless as ghata and pata 
and are not jadapadarthas (motionless matter) ^ But still as. 
a servant behaves towards his king in his subordination, and 
acts agreeably to the king’s commands, though his power of 
action within the pale of a servant cannot be denied to him; 
in the same manner, within the pale of their subordinate 
position, even though their liberty of action be very small, 


vas do enjoy the effects of their actions resulting in 2uzya } 


and papa. The Sruti texts Jydtishtoména svargakimo 
yajéta; Karmachitd lokak kshiyaté, punyachitd lokak 
kshiyaté; Parikshya lokan karmachitin Brihmano nivvéda- 
mnyà ;"** Satyam vada dharmam chara, etc., and hundreds 
of others similar to them declare clearly that the 77 
is one having some small right to action (4e 
karvivutva), some small knowledge (£zzeAid guanatva), and 
possessing a body fettered in eternal subordination (£zcAZz£ 
kartrutva, kinchid gnanatva baddhanaditva sarivah). Sruti 
texts like Ishanddi praveSantam svishtiviséna kalpité | 
Jügradddi prapanchasya svishliy jivéna kalpita ı iti, etc., 
clearly state that beginning from the time the 77a desired 
to view the world, etc., until the 7#va@ enters the final stage 
(tkshanadi pravésantan), his creation rested in the respon- 
sibility of Iga. Thereafter his (the 72va’s) wakefulness 
(jagrati), etc., (2.e., after he came into the world) was of his 
own responsibility. This shows clearly that 7ivas have their 
part of £arv¢rutva, though it is minute in its character. The 
Sun whose action results in the day dawning and the night 
following and also the actions of pasu, pakshi and mriga 
and the smaller creatures such as insects, etc., have 
within their own sphere their independence of action, 
"* Mund. Upa., I. 2. 12. 
"43 Taitt. Upa., I. 15. 
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which are not denied to them. In the same way, I$vara 
has prescribed to the different.classes of 7?vas their limited 
nature of independence of action and there is, according 
to the Svuéis and Smritis, no contradiction in this state- 
ment. If this were not so, the aforesaid .Svu/zs and 
Sritis would become seriously opposed to each other. 
Therefore, the Svuéis which grant the double Žartrutva 
—Lthe unlimited and the limited (ukaya kartrutva)—are 
not contradictory to each other. It is therefore seen that 
jiwas, on account of their BvahmamSa, are in a divided 
form from Brahman (BvahkmimSatvéna parichchinnatoat), 
even though ama and az are not different.4* Therefore 
if the doubt is raised whether sua and dufkha are not 
clearly determined, then the next Süra explains it:— 
Pravesabhedaditichénnintarbhavat (YI. 3. 50). [Should it 
be said (that this is possible) owing to the difference of place ; 
we deny this, on account of (all upādhis) being within 
(all places).| (The word 7iva is understood here.) 

If it is said that whatever it may be, Brahman is one 
and it is not possible for him to go into a divided condition 
by reason of his coming into contact with «padhz of various 
kinds in various different places, the answer is that Brahman 
himself does not come into contact with different kinds of 
upadhi. On the other hand, he closely accompanies the 
fva in order to give the latter the experience of the different 
states. Therefore it is that the 7tva is said to be subordi- 
nate. By Brahman following the 77e to make it undergo 
the different changes, Brahman remains in the jiva controll- 
ing it, himself absolutely unaffected by upadhz. This state 
of altered existence is always, in every state of existence, 
permanent to the Brahman and the jiva for all time. But 
since Brahman wanders in every place, together with the 
ftua, the experience gained by such connection also proceeds 


solely from the 7iva and has nothing to do with the 


d 


Brahman. Therefore, the statement that the  /9v2 is 

the result of the ufadhi of Brahman and that it !5 

ee 
"4 Bheda and Abhéda are both provided for here by Sripati- 
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subordinate to wfadhi.is not a matter relevant to the 
present subject to discuss. : 

Sruti texts like Ya/0 và imüni bhittini jüyanté;:5 

Gua gnau dvau apivisanisau iti, ** etc., clearly contradict 

the position. that Brahman is affected by upddhi. [They 

in fact declare that Brahman is absolutely free from upadhz. | 

In the Sura, Utpattirasambhavit, the venerable B&daràyana 

has clearly said before that the /?vas are not brought into ex- 

istence afresh. [Both Brahman and the jivaare xitya, eternal.] 

In the present Zd/uZaraga in the Sutra, Am$o nānā vyapa- 

désat, etc., itis clearly stated that some of the jzvas, who 

are eligible for realizing Brakmapada, do so at the pralaya 

by entering into Brahman (Zra/zmünupravishtàündm) in a 

naturally divided condition (seabhdvabhinndnadm) and occupy 

their respective reserved places (ada). At the time of the 

next creation when they come into existence, jtvas who 

are naturally divided (svadhdvabhinna) appear again in their 
amsa form only, even though they belong to Brahman's crea- 
tion and they cannot, on any account, be called as belong- 

ing to Brahmdméa in their origin (Z4, they are born in 
their own améas and not Brahman's, though the svéshti is 

Brahman's) In this world, by reason of the knowledge 

: derived from the memory of several different previous 
" births, men generally come into existence, just as a son 
is born out of the womb of a member of the female sex, 
and then are called, according to the Svat text, Atma 
vai putra nümüsi iti saying that “ Thou art born to me 
as my son out of my dà", thereby proving that the son is 
of the amsa (svāmsatvam) of the father. Therefore, in our 
opinion, those several kinds of 7tva who entered Brahman 
in the previous pralaya went in their own aa form. 
And this has been accepted as a proof of amsa and améz 
always going in conformity. The Siévas and Syuéti texts 
do not contradict each other when they declare that some 
was are eligible for coming into creation while others are 
not. The wu text, Zayor anyak pippalam svüddeatti 


"45 Svēta. Upa., I. 9. 
746 Tait. Upa. III. 1. 
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anaánan anyo abhichakasute™*" iti, etc., clearly proves that of 
the two (javakhya pakshi and pavamakhya paksht), the former 
(the javakhya fakshi) always seeks to enjoy the results of 
the actions of its previous births, whereas the latter (the para- 
makhya paksht) which is always unaffected in its joys, exults 
in its transcendent splendour. This proves that there is no 
contradiction when it is said that the 72va always enjoys the 
results of its previous births. The theory, therefore, that ; 
for the mere reason that the /īvæ comes into Brahman's | 
creation, he is of Brahman’s ama and because he is subject { 
to sorrow and joy, such sorrow and joy belong to Para-' 
&va Brahman, stands rejected. Syuti texts like S6’s¢ara- 
dantaram prüviíat 39? \ Antah pravishtah $astà janandm | 
Isanassarvavidyanim Isvarassarvabhitinam, etc., in their 
spirit clearly declare that Tévara is all the while in the heart 
of the sivas controlling them and directing them towards 
the results of their’ previous actions, which theory has 
been agreed to and accepted. And therefore it is establish- 
ed that whatever the fīva does, according to the results of 
| its previous acts, be it sorrow or joy, the enjoyment of it 


cannot go to Iévara. 
Origin of Soul. 


The principal Sivas dealing with the Azman are the 
following :— 
(1) I. 4. 26. Atmakritéh parindmat. 
(Rümanuja and Srikantha treat 

this as two Sutras: I. 4. 26, 
Aimakritéh and I. 4. 27, Pariyaneat. 
But Sripati follows Sankara and 
Anandatirtha in reading the two 
Süūtras together as one.) 

(2) II. 1. 28. Atmani chaivam vichitrüscha ht. 

(3) II. 2. 33. Evanchatmakarchchnyam. 

(4) II. 3. 16. Natmasrutérnityatuichcha tabhyak. 


™ Mund. Upa., III. 1. 1. . 

T48 4tharvasiras. This text would seem to suggest that the 
j#va was already in a subordinate position (az/a78/) and was enabled 
to enter into (77avifa?) a subordinate existence (antaram). 
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(5) II. 3. 19. Svātmanā chottarayok. 

(6) IT. 3. 28.  Yàvadàtmabhvitvàchcha na dàshastad- 

dar$anát. 

(7) III. 3. 15. Atmasabdichcha. 

(8) III. 3. 16. Atmagriitiritaravaduttaràt. 

(9)III. 3. 51. Ekātmanaśśarīrē bhavat. 

(10)IV. 1. 3. Adméti tüpagachchanti grihayanti cha. 

(11)IV. 4. 3. Atma pra£arauüt. 

The aman is accordingly dealt with in each Adhydya. In 
the first Adhydya,in Sutra I. 4. 26, the term üZmaz is 
applied to the jiva when it has reduced itself to the 
infinitesimal part—azuztva—agreeably to the dadhikshiva 
nyäya. That is, the dtman (jiva) has by giving up 
its own form (svazüja) only obtained its another form 
(rüpüzara eva) and thus has transformed itself. 

Sripati, commenting on this .Su/ra, says :—By becom- 
ing the instrumental and material cause, Brahman made, as 
connected with himself, the vipa of ama (nimittopada- 
natvé Brahmanah ütmanassambandhim kritivatmakritip). 
In general, Brahman exhibited himself in his own form 
(Atmakriték) as the chief instrumental cause. According to 
the text Zadatmanam svayamakuruté (Then the Supreme 
Brahman makes himself of himself a Zàzya ; t.e. he makes 
himself Zàzaza and £üzya), ParameSvara to whom is applied 
the appellation of Azman, then transforms himself both as 
chief cause and as action itself, in order to bring about 
attainment of creation. If it is doubted how Siva Para- 
brahman became himself £z and karma (katham kriti 
karmatvam), the reply is summed up (in the word) 
Parintimaé (in the Sidra), i.e. transformation. In the 
great, supreme, all-pervading Lord ParaSiva, who is all 
glory, far from any defilement, and who is above all, 
these two kinds of forms—4ziZ karmatvam—are not 


contradictory. These two forms of Parabrahman, wzz., 


the Zi form and the arma form, culminated in 
evolving in the two states chéfana and achétana or the 
prapancha form in the final transformation. Verily, 
according to the dadhikshira nyaya (milk converted 


` CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


v 


542 INTRODUCTION 


into curds) so Parabrahman, out of his original 
form, converted himself into two kinds of forms leaving 
the original. Pazgüm means exchanging the original 
form by conversion into these two states of existence, 
viz., chétana and achetana. If it is doubted whether it is 
possible for the eternal unpolluted one (Ze, Brahman) 
to assume a transformed inferior state, destroying his 
original state in all its glory, the reply is, " Even though 
Paraméévara exhibits himself as the instrumental and 
material causes respectively, yet, there is no actual 
destruction of or harm to his original glory. Paramesvara 
always has at his call the Maya Sakti, with which he 
can transform himself into the agat-riipa (i.e. worldly 
form). That Maya Sakti of Paramé$vara (Tat Paramés- 
varasya) is the nimittakārana (t.e. the instrumental cause) 
for the process of transformation. For, it is said in 
the Sruti text, Mayüntu prakritim vindyàt, etc.,"*? by which 
 Mayà Sakti, which is not different from himself, is the 
| chief 424 of Param&$vara whereby he stands as controller 
and also as the (controlled) (Svabhinnamayaya niyãm- 
yatvam Paramésvarasya niyamakatvam cha Sravanit). These 
(controller and controlled) can be predicated in this 
world of no other. This is proved. There are other 
reasons as well. 

In the next Sutra, VoniScha hi gtyaté, the other 
reasons are developed. Sripati says, commenting on 
it, that in this word Y6wi is used as the synonym for 
Prakriti, Because in the Upanishad it is stated, Prithivi 
yonirüshadhi vanaspatinim iti, etc. (Prithvi is the womb 
for generating several kinds of plants, trees, etc.). Y6vz is 
also a special organ of §vishtz. Indra is also called 
Yoni because he is one of the sources of creation. 
Therefore Géman assumes the form of Prakriti in order 
to generate svishti of various kinds through the instru- 
mental cause acting upon the material cause. This 
view is supported by the Syuzi text, Yathornanàbkissrigaté 


'9 Sys, Upa., IV. 10. T50 Mund. Upa., 1.1. T. — 
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cause also is evidenced by Siva. And there is thus no 
contradiction.*?! 

In the second Adhyiiya, in Sūtra II. 1. 28, Atmant 
chaivam  wichitrü$cha hi, the question is answered, as 
we have seen above, how Brahman, destitute of bodily 
form and qualities, becomes the creator of jagat which 
. has a bodily form and has many qualities. In answering 
the question in the affirmative, the further question 
is raised whether Brahman is influenced by Maya Sakti 
just as ordinary 7?vas are. 

In the third Adhyäya, we have Sūżras III. 3. 15 and 
III. 3. 16, Atmasabdichcha and Atmagrihitivitaravaduttarat. 
Commenting on the former, Sripati says that in this Siva 
the term A£z;a denotes Parabrahman. Texts in the 7az/ziya 
Svuti such as, Tasmādvā e/asmüdütmana akisassambhiitah 
iti, 75? etc., declare that A¢man, that supreme form of Para- 
brahman, is the chief cause of creation. And through him 
akasa, etc. (Vayu, Agni, etc.) were originated. It is also 
said in the Mdazditkya Sruti in texts such as Prapanchopa- 
Samam Santam Sivamadvattam chaturtham manyanté sa 
dima sa vignéyah iti, etc., which state that the term dma 
is here used in order to denote that He is Siva Para- 
brahman who is the cause of prapancha. It is also 
declared in the A¢harvasikha text beginning with Dhydy7- 
téSdnam pradhydyitavyam sarvanuidam Brahma Vishnu 
Rudvéndrasté samprasiyanté it, etc, and ending with 
Siva &bó dhy&yah Sivamkarah sarvamanyat parityazya, etc., 
that all those who wish to obtain mdska in its final 
(charama) form should meditate upon Paragiva Brahman 
only to the prohibition of other forms. Therefore, it is that 
it is decisively proved that Siva Parabrahman, who is eternal 
and who is all-happy, who is all-auspicious and all-bliss, 
pude d dd IE See Ss E CU UU I E 


751 In this connection, Anandatirtha quotes the Mund. Upa., 
I. 1. 6 :—Yadbhittayonim paripasyantidhirak ; and follows it up with 
the following citation from the ZraAmagda Purana :—Vyavadhanéna 
sittistu pumstvam vidvadbhiruchyate \ Sutiravyavadhanena prakritituam 
iti sthitih 1 Ubhayatmakasütituat Vasudéevak parak puman u 

75? Taitt. Upa. YI. 1. 
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isthe dual cause of this world under the nomenclature 
of Atman, Smriti texts like Ritam satyam param Brahma 
purusham krishuapingalam \ Ürdhvaretam | virüpü£sham 
viévarüpüya vai namo mama," etc, declare that the 
Krishnapingala and Virtipaksha form of Parabrahman must 
always be meditated upon. Thus say the weis: Sivam 
bhajanti yë narak Stvam vwrajanti të narah V Sivétavam 
bhajanti tē Sivétaram vrajanti t£ | Those persons who 
meditate upon and worship Siva finally go to realize Siva, 
while those who meditate upon other forms of Para- 
brahman than that of Siva, go to and realize only such 
other forms. So, therefore, those who are fond of 
and anxious to reach Siva should meditate only upon the 
Siva Parabrahma form in order to realize the fruit of 
Anandamaya Siva and should not think others. The Srazi 
text, Anyd ntara Gimanandamayah, etc., declares clearly 
that Sivamantra should be the chief term employed in 
meditating upon Siva in order to derive Anandamayasiddhi 
and this is clearly explained in them (the .SruZ texts). 
Moreover, in other contexts also wherein, the text 74zyo- 
ntara Gtiminandamayak appears, the word à; denotes 
Parabrahman and in that context explains that Siva 
forms the head of Parabrahman and that the other sides of 
Parabrahman, such as the two flanks and the back, are 
represented by other forms of deities. And therefore in 
order to derive complete happiness and enjoy it, head 


~. is the chief part of the body and this part being the 


form of Siva Parabrahman above all others, must be 
meditated upon. The Sruti text, Zudriy&bhyak parahyartha 
arthebhyascha param manah | Manasastu para buddhih bud- 
dhévaima mahin parah! Mahatak param avyaktam avyak- 
tat purushah parah | Purushinnr param kinchit sā kashtha 
sã farà gatif\i iti, etc., declares that subtler are the elements 
than the senses; subtler is the mind than the elements; 
subtler is the intellect than the mind; subtler is the great 
Atman than the intellect; mightier than the great Aman is 
the Avyakia; mightier still than even the Avyakta is the 


755 Mahopa., V. 8. 
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- Purusha ; there is little beyond the Purusha. He is the final 
limit, and the final refuge (for the 7tva)."** The Svudz texts, 
Anyontava ütmà prünamayah V Anyontara dima mandmayah \ 
and also 44zy0zara dima vigninamayak™*\ point out that thé 
term AZ is used for the subordinate azdéma, because this 
is the highest reward that he could reach in realizing Atman 
on whom he meditates. And therefore the word Azma is used 
in these two senses (for Atman and Andiman).™™ But how 
can we determine the eZgzàzamaya andtma to realize the 
dnandamaya Gtma by meditation as declared in the SvuZ 
text Anyintara ütmünandamayah ? The next Sūtra clears the 
doubt : Atmagrifitiritaravaduttarat (III. 3. 16). The term 
Atma inthe Sruti text, Anyontara Gimanandamaya iti, points 
out only the Paramatma and should be understood only as 
such. The expression z¢avavatin the Süra means clearly ““ as 
compared with the word Azma used elsewhere "—(z.«., the 
secondary sense signifying andtma, ie, wa) The Sruti 
text, Atma và idamēka @vagra GSit | Sa thkshata lökān sria 
i£," etc., in which the word daéma is used, refers only to 
Param&tman and should be understood in that sense. Then, 
why is this term used in this way? The expression «//azà£ 
in the Sü/za explains the meaning of the Sui as an answer. 
So kamayata bahusyam prajayéya."*® It was his desire to 
create many such prajas (Gémans). And this is the answer 
of Parabrahman when questioned. 

In Eka Gtmanassariré bhavat (III. 3. 51), Sripati 
says: Atmanah—In the body of the 7iva, Parabrahma Siva ' 

164 Katha Upa., III. 10. Avyakiam: The undeveloped. Paul 
Deussen translates it as za/ura naturans and Vyakfam as matura 
naturata or the already developed. See the Philosophy of the Upa- 
nishads, 240. Purusha: Spirit ; the Knowing Subject. Jid. 

KE Anyontaraima=Anyah+ antarak+ Atma, where anya% denotes 
Parabrahman. Cf. Uttama} Purushastvanyah (Zhagavad-Gita, XV. 1T); 
antarah--átmá denotes the subordinate azá£mà (i.e., the jiva). 

755 Anandatirtha quotes from (i) Vamanasmriti : Anatmanyatma 
dabdastu süpachürah prayujyaie; and (ii) from the Zu. Br. Upa. : 
Dvevüva brahmagürüpe Atmachaiva Anatmácha. 

78 4staréya Upa., I. 1.1. 755 Taitt. Upa. II. 6. 
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prevails as its chief (or dominating) innate property. 
The texts, Grihapratishthé paramé parürdha \ Iéünas- 
savvavidyünüm tSvarassarvabhitinam | Pradhana kshétragna- 
pativguntsak samsüra mbksha sthitibandha hétuk'\ Brahma- 
vidapnoti param V Tattvamasi | iti, etc., clearly denote 
that Brahman as Aman exists in the body absolutely over 
and above the 7iva (jivdtirik/atvéna) as supreme and unsur- 
passed. And it is therefore not correct that the 7iva 
should meditate upon himself for realization. This is the 
gist of what is intended to be conveyed by this Sura. 
In all this Brahmavidya, during meditation, the updasaka 
(Ze, the meditator) should clearly understand the svariipa 
of Parabrahman in order to differentiate the wpdsaka 
from the updsya. Inthe Sitva, T'ayügümeva chaæaivam- 
upanyüsak prasnascha iti and the Taittiriya Sruti text, 
Bhrigur vai varunih V Varunam pitaramupasasüra V Adhihi 
bhagavd Drahmati | Tasma etat provacha\ Annam pranam 
chakshukh érotram mand vàckam iti | Tam hovacha | and the 
text beginning with Vato và imani bhiitant zayande"™* and 
ending with Sasha bhargavi vüruqgi vidya parame vyoman 
pratishthita,’™ it is said in answer to the question raised 
whether in order to meditate on dxandamaya Brahman 
should the ~fdsaka (the meditator) think upon the Para- 
matman or the 72va:—In the Svuézs it is said Ayamatma 
Brahma'** (This aa is Brahman) thereby meaning that the 
7^va alone is Brahman. The Syvuti texts Yo'nyàs devatàm 
upasté anyo süvanyo hamasmt Na sa véda yathà pasuk Y Mri- 
tyOssamrutyumapnott iti,” etc., clearly state that there is no 
other beyond the meditator himself to realize as the Supreme. 
The Sruti texts, Ahamasmi Brahmühamasmi zt? etc., 
also support the same view. Therefore if it is argued that 
it is the conclusion of all Vedantic texts that the meditator 
should meditate on himself for realization, then the reply is 


79 Taitt, Upa., III. 1. 1. 
189 Tbid., III. 1. 6. 

T? Brihad, Upa., II. 5. 19. 
702 Tbid., IV. 4.19. 

163 Thid., I. 4. 10, 


= 
+ 
CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION — BAT 


that the explanation is propounded in this Süzrz: Eka Gima- 
nassarivé bhavat. The expression “ E£a£" means “ Para- 
māiman; Pradhana kshétragnapatiy mahēśvarah” ; the 
expression '' Aéma”’ means “ sthävara jangamaimaka fva " 
i.e., the being in the movable and immovable world; the 
word Bhinnah is to be read here after the word “ Atmanah”’. 
This word is suggested as completing the sense of the 
Siva, which Sripati reads as to mean that “In the jiva’s 
body, Param&tman dwells as the Chief Lord; on account of 
iva, He is different from him (7/702) ". As read by him, the 
Sūtra would run: Eka Gtmano bhinnah Sariré bhavit. 
Sripati then proceeds. The .Sru£i texts Ritam piban- 
lau sukritasya loké guhküm pravishtau paramé parardhé | 
Chehayatapau Brahmavido vadanti panchignayo yë cha triga- 
chikétah™®* | Dodsuparua sayuja sa&hüyau | Kshavam pra- 
dhànam amyritiksharvam harak kshardimana visalé déva 
ékah, etc., declare that the two internal beings, 7tva and 
Iívara, are always living in the Pundarika (heart) of the 
body as two different beings. All Védanta agrees in declar- 
ing that the two are ever constant and this is amply proved 
in the dialogue between BArigu and Varuzi, in the manner 
of question and reply. Bhrigu has clearly explained 
the Brahma dharma, viz. that the vigudnamaya iva is 
absolutely different from the Anandamaya Brahma, as exist- 
ing in the body of the 7iva. This peculiar characteristic of 
the two is inevitable. In conclusion, the Svwz text 
beginning with Sa yaschayam purushé | Yaschasavadityé \ 
Sa ēkah V Sa ya évam vit | and ending with Ahamannamaha- 
mannamadantamadmi V Aham visvam bhuvanam abhyabhu- 
vam \ Suvarna jyotik V Ya évam véda \ and also the Sruti texts 
Saroó vai Rudrah | Sarvam khalvidam Brahma V Ürdhvare- 
tam Virūpāksham visvarüpaya vat namo namo os | Hiran- 
mayoham Sioarüpamasmi V Namo hiranyabahavé V iti, and 
numerous other texts declare that Parasiva in his form of 
Hiranmaya and the All-pervading prevails everywhere. This 


cannot be claimed by another (nara paratvam). Sruti texts 
cannot be claimed Dy anoe VA 


Ven Mahopa., X. 21. 
Tes Thid. 
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like YO vignané tishthan yasya vigninam Sarivam \Ya ütmani 
tushthan yasyütmà Sariram' 99 | Hivanmayé parékosée vivajam 
Brahma nishphalam \ Tat $ubram jyodtishim pyotistattadat- 
mavido viduh \ Atmüvü rë drashtavyah  $rotauyo mantavyo 
nididhyasitavyak V Brahmavéda Brahmatva bhavati | iti, 
etc, declare that according to one's own and other 
Sakhas of Vēdānta and every other branch of learning, 
Siva Parabrahman is the one to be meditated upon and 
that the jiva is the meditator. And that by his medita- 
tion upon Brahman, the 7#va can obtain and realize 
Brahman is also clearly explained. The meditation on 
Brahman as Aznam Brahma by the vignandtmaka jiva 
during the period of meditation refers only to Para- 
méévara Brahman who pervades him. And in order 
to reach him, the various stages of his meditation show 
the several steps that he advances in his progress of 
meditation in order to reach him. The conception of 
the jiva as Brahman himself absolutely is flatly contra- 
dicted by several Sruti texts :—Anisaya $0chati muhyama- 
nah | Tarati $obamatmavit'" V [gam gnütoà amritatvam&ti | 
Tamevam viditoà atimrityumëti V Nanyak banthà vidyaté 
ayanaya ;®5 Svaddha bhakti dhyüna yogüdavehi | Atmainam 
avanim rio pranavam chottaravanim | Dhyana nir- 
mathanabhyasat pisam dahatt panditak ı etc., and many 
others. This forms the subject of discussion of the 
Bhriguvalla dialogue from the beginning to the end. 
Svuti texts like Akam Brahmasmi, Tattvamasi, 212,9? etc., 
though they lead to the inference that the meditator and 
the meditated are one in the result (a/a), yet they have 
not sufficiently proved and declared that the j7va, who 
enters into aezüdz malasamsara (an infinite series of sins) 
and binds himself for entering into several generations in 
his bodily form, now going into it and now coming out 


of it, and who thus keeps struggling on in this fire of 


e Brihad. Upa., III. 7. 22. 
T" CL; Upa., VIL. 1. 3. 
188 Taiti, Upa., III. 8. 

189 Cheh. Upa., IV. 8. T. 
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tapatraya and feels burning pain (dandahyamana), could ever 
come out of it and ever could possibly attain Brakmatva 
—this is kept as a great doubt. That this is never possible 
is conclusive  (Züfatrayüanala dandahyamina svabhüvasya 
na$vato Brahmatvam sambhavatiti siddham). 
Evanchitmakartsnyam (YI. 2. 33). (And in the case 
of space also, on account of there being no difference.) 
Thus, it follows that the aZ; az (as 7tva) became a totality 
with the Supreme. In other words, the 7%va is, as com- 
pared with the body, in small size and occupies but a small 
portion of it. There, in that small space, it lives in a very 
diminutive form; inthe same way it lives in small insects 
occupying but a small space in them, and making the totality 
of its form with the Supreme Atman. Moreover, if it is 
conceded that the 7%va occupies the body in as mall form, 
then, there is room to think that it goes even to Puvaloka 
in that small form. And therefore we have to accept that 
the 7iva assumes the sūkskma form and lives in the body. 
If we have to oppose such a view, the next Sura— 
Serivauam chünavasthitaparimünatoàt (II. 2. 34) (And on 
account of vecognition)—explains that it cannot be so 
contradicted. 
We have seen insects such as flies, etc., in minute 
forms, born as the result of their previous kerma; 
such insects are born again in their future lives as 
elephants as the result of their previous kayma."° But 
the suggestion, because the 7iva is small and minute, it 
can ascend to the other world in that form (4e, with its 
body), because its body is small and that the elephant cannot 
because of its heavy body, is fallacious and cannot be 
accepted. Such a reasoning ends in contradicting the 
siddhanta (the theory) that no 7tva goes to the other world 
with its body but leaving the body behind. 
Natmasrutér nityatvachcha tabhyak (II. 3. 16). 
The word Atma cannot obtain the meaning of zziz. Why? 
Because it is not so supported by the Srużis. We do not 

tto A fly in one generation may become an elephant in another 
birth. See Mahabharata, Anufásanika Parva, Rijipakhyana. 
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hear from the Syuzi texts describing creation that the 
jivas were created anew. (They already existed.) Syuzi 
texts like Gna gnau dvüw ajavisanisau, etc., bear tes- 
timony to the eternal existence of the jtvas. This is 
the gist of the meaning of this Siva (Na+dtmatasrutép 
+nityatuat+cha+tabhyak). That this entire world was 
originated through the influence of AédSa, etc."'* and that 
Brahman became manifest through Parabrahman is 
stated in the Sywéé texts. Then, if it is asked whether 
the 7iva also came into existence along with Brahman 
and the entire world, the question arises which is the 
right answer. The answer should be in the affirmative 
(astttz). How? The ready reply is provided by the Syuzi ` 
text Ekavigninéna sarvavignanam'’*—by understanding 
one we have to understand the rest in the same way, in 
order that we may be consistent with our previous 
pratigna (Gua grau duau ajavisanisau, etc., texts). We 
have agreed that originally there was only one svishti 
(creation) during which just as G£àíz and the rest 
became manifested, jivas also became manifest and this 
is supported by the zz texts as already set forth in our 
arguments (texts like Ya/aà prasiiti jagatah prasiti- 
toyena 7m visasarja bhiimyam).*** From whom the 
world came into existence, through him (the Parabrahman) 
îe., the same source, came also the jivas. .Prajapalih prasad 
asrujata ; Sanmitlassimyémak sarv% prajak sadayatanak 


I Akasadvayuk vayoragnik agnérapah, etc., Rig-Veda, Tuitt. 
Upa., II. 1. 1. 

72 Chch. Upan VI. 1. 4. 

™8 This is a text from the Mahanérayauipanishad, 1.16. It is 
quoted by Anandatirtha, I. 1. 1. The full text is as follows :— 

Yam antassamudre &auayo vadanti yadaksharé parame prajak | 

Yatah prasita jagatah prasūtī tà yena jivan visasarja bhitmyam ı 


Anandatirtha quotes it for establishing his thesis that the 


world is eternal and only became manifest through Parabrahman 


at the time of creation along with the /zgas, thereby suggesting 
that /z725 were no new entities brought into being at the time of 
creation but only previously existing ones brought into manifesta- 


_tion at creation by him. 
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satpratishthah ;"* Yatovà imüni ükütüni jayanté 3" iti and 
other texts clearly prove that the creation of the world 
was along with all the jivas in a sachétana form. These 
texts clearly demonstrate that the coming into being of 
the jivas was along with the world and that it is to be 
understood to be as such. No separate statement (of 
this) is necessary, for Brahman is also said to be eternal. 
This view is amply proved by Sruti texts like Tativamast*™® 
etc., inasmuch as the 7zvas to whom Brahmatva is 
attributed, are also eternal. Svuéz texts like Aztadatmya- 
midam sarvam "T Sarvam khalvidam Brahma ;9 etc., also 
prove that Brahman became manifested through Aéaéa 
etc., though eternal. And therefore the view that even 
the jivas did come through the influence of Akasa, 
etc., has to be accepted. If this is the .conclusion we 
have to come to, then according to the Sūra Natma- 
śyutēr nityatvdchcha tabhyak iti, etc., the word dtma 
cannot be construed to mean the Saviva, because it 
is not so established by the Suzi texts. The Gita 
Smriti says: Najdyaté mriyate và vipaschit’™ (Neither 
is he born nor does he die) And Sruti texts like 
Gnā gnau dvdu ajüvi$ümiau, etc., conclusively oppose 
the holding of a contradictory view. The eternity of 
the Atman (Atman nityatvam) (i.e, fwa and the Para- 
brahman) is amply proved by the Sruti and Smriti 
texts themselves. Svzdz texts such as Az£yO nityanüm. chë- 
tanaschētanānām &&o bahiinam yo vidadhati kāmān; ° 470 
nityassasvatoyam purümo na hanyaté hanyamüné śarırē msl 
iti, etc., declare the same view, viz., that tvas are eternal 
among the eternal things (nityo'nityanam) ; are sentient 


7^4 Chch, Upa., VI. 6. 4. 

115 Tait. Upa., III. 1. 

"5 Cheh. Upa., IV. 8. 7. 

TU Thid, IV. 8. T. 

"5 Thid., III. 4. : 

T? Bhagavad-Gid, Il; Katha Upa. II. 18. 
780 Katha Upa. V. 18. 

181 pLagavad-Gità, II. 
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beings among sentient beings (chétanaschétaninaim) ; 
and one among several eternal things (e£0 dahiinam), who 
realize their desires; this 7#va is called 472 (because he is 
not born); zz£ya (eternal); and Sasvata (ever existing as a 
being); he is always old (gurāza%) ; he is neither killed nor 
does he die although he loses his bodily form. And there- 
fore Géma cannot mean the saviva. Then how is it possible 
to know everything by knowing well one thing (as stated in 
the Sruti text Eka vigndnena sarva vignümam)?$?'Dhe 
reply may be thus formulated. The 7?ves also possess the 
right to act and are in the fields of Advaya and karya 
independent of others. 

This being so, then, we have to admit that the world 
and 77225 came into existence by the influence of Za, etc. 
But it is said that it is not so (z&/yucEyate). Because of 
dravya (substance)'?* being the same, all others are the 
transformed travail (avasthantarapattik) of that one. And 
the same remark applies to the 7iva also. But in the iva, 
there is something more, vzz., while Z/Zàüáa, etc., are aché- 
tana, 7iva is not so, because it is a chēďana (sentient being). 
This is the peculiarity (vzéska). Another peculiarity is that 
the 7tva has in it invested gxana (knowledge) to a small 
extent while AZaéa, etc., do not possess it. But A4aéa, etc., 
have for their part a peculiar transforming characteristic, 
thereby showing a constant tendency to change from 
one appearance to another (svariipanyathabhava). This 
last peculiarity of liability to constant change is not 
found in the 72va, which is prohibited (Jvatishiddhyaté) to 
it, So, in conclusion, it follows that having proved the 
eternity of the 7)» and explained the difference between 
Parabrahman and the jiva, and the 7iva being always 
dependent on the Parabrahman for obtaining all that it is 
to enjoy through his favour and under his control, the jtva 


Can in no circumstances aspire to be on a level with 


2 Chek. Upa., IV. 1. 6. 


83 s 

À Dravyam: a thing, substance, matter; the ingredient or 
material of anything. An elementary substance, the substratum 
of properties, one of the seven categories of the Vaiseshikas. 
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us pe in the many characteristics which mark 
—unilyatva (eternality), wiravadyatva  (faultlessness), 
sarvagnatva (all-knowing), satyasankalpatua (truthful 
determination), £üryaküragüdhipatua (lordship of Zàzya 
and £dvana), and vi$vafatitw. (lordship of the universe). 
And therefore Parabrahman is the ordainer of all the 
states in the chidachit world in the entire creation and 
is responsible for its control ^ And therefore in the 
light of all the qualities proved in Parabrahman, the 77a 
can never acquire any such dharma unto himself. Even 
though in his suZsAa dasd, Parabrahman lies in him (7iva) 
also in a stikshma dasa; dvazta (dualism) is eternal (dvazta- 
sya nityatvam). In the modksha dasa (realized state), by 
virtue of the Bhramarakitanyiya, the iva, being freed from 
all kinds of bondage, attains Szvatva (Sivatoa praptih). 
Sruti texts like Brahmavéda Brahmaiva bhavatt tt1,*** etc., 
clearly declare this truth. Therefore we have to admit that 
in the state of bondage (daddha dasayam), tua and Brahman 
are entirely different from each other (adda dasayam 
jiva Brahmanor bhédatvam) and in the realized state 
(mukta dasayàm) they are one (muktadasayam abhédatvam). 
This is the manner in which Srusi samanvayam is brought 
about. When one’s power in himself expands, Szvatea is 
naturally reached in its fully developed state (Sivasvaéha- 
vika. svasakti vikdsatayd). Just as Sruti texts like Ya- 
thorna nübissrujaté grihyatécha iti, etc., demonstrate that 
both the act of creation of the universe and the act of 
withdrawing of it is in one and the same dzanabhi 
(Paramount Lord), the dvaséadvatta doctrine-follows in the 
same way. If we are to discuss the principles involved, then 
it comes to éAédafwa, t.e., Parabrahman being the cause 
(srishti) and the material world the upüdüna karaya. Judg- 
ing from the material world and its creation (wpdadanatoa), 


abhédatua is established. Both 2arydvastha and kāranā- 


vastha have come to prevail upon /zga and Tgvara and 
this establishes the doctrine of Bhédabhédatvam. ` Judging 


from Züryüvastha, Parabrahman's own Sakti is throughout 


784 Mund. Upa., III. 2. 9. 
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seen to be in continuity without any break (svasaktipari- 
nimatvena abhedatva) and hence abhédatva is established ; 
but judging from zíyāmakatva (the controlling power be- 
hind the creation), d/zxnatva is proved (svantydmakatvéna 
svabhinnatvam). Even judging from the standpoint of 
kavandvastha, every part of the creation is withdrawn into 
himselt—which proves abhédatva (svantarlinatvéna abhéda- 
tvam). Just as in the hot season (g7tskma hale), the earth 
is seen quite free from green grass, etc., being parched up 
these existing but in very minute (sus) form, everything 
having been absorbed in Parabrahman, .svabhinnatvam is 
established by the whole of the /édàz/a (that is, it follows 
that the material world is separated from the Parabrahman). 
Thus adhinnatva is, in Sripati'S opinion, the minutest form 
of dhinnatva. This passes generally as abhinnatva. Sruti 
texts like Sadéva saumyédamagra asit,"** etc. (He was the 
only one that existed at first in the form of Sat) declare that 
at the time of Pralaya in this world, Parabrahman existed in 
the form of chidachidatmaka Parabrahman (t.e., keeping 
everything in himself, He alone existed). Then when crea- 
tion came into being, Parabrahman began to manifest every- 
thing as quite different from himself and brought into 
existence the world and the rest. Syuzi texts like Asadva 
wdamagra asit; Tato vai sadajãyata 14,99 etc., declare that 
the term asa¢ in the Syuzi texts denotes the chidachidatmaka 
form of Parabrahman and that he existed in a very minute 
(sūkshma) form and thereafter everything became minutest in 
a visible form. Thus the things which were in the manifest . 
form at first, became, through the cause of Parabrahman, 
all visible in their gross (sZ£u/a) form. In other words, these 
transformations from their minutest forms to big, bulky 
forms were due to that Supreme Parabrahman, who caused 
these changes from one state to another, z.e., from cause to 
effect through his $2272. and other influences, which did not 
exist before (that is, what was in sü£skma bhinnatua, i.e., 
atkatva, became in Parabrahman’s hands sthitla bhinnatva). 


"5 Chch. Upa. VI. 2. 
"88 Taitt. Upa., Il. 7, 
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Parabrahman in whom chidamśa was latent, minutest 
during srishti its actual, real state, by way of vikāra 
(transformation), in order to prove the fruit of its own 
action (karma phala bhoktvatvdya) i.e., the real nature of 
chidamsa (latent in Parabrahman). (What was latent in 
) him looked like aikya but not really aikya; so in srishti 

it comes out in its real form.) This double manner 
of manifesting himself which is latent in Parabrahman 
and which is brought into play during svishiz shows his 
controlling nature. This manifests his two-fold nature, in 
which chidachit are, in Pralaya, latent in him. In creation, 
these are separated and are shown, by reason of £àzya and 
Řāraņųa as separate, each with its different characteristics. 
These are different in creation (svéshiz) owing to their 
inherent characteristics and are so manifest. These two 
kinds of manifestations look, in their manner of operation, 
quite different from each other, so as to seem that they are 
the result of magic (Prakdvadvayé prakaripicha samānah). 9" 
Therefore an undesirable conclusion is reached  (àa4). 
The Sruti text beginning with ' Vendérutam srutam’ ^ and 
ending with Ekavignānēna sarva vignünam, etc. (what 
has not been heard has now been heard; by under- 
standing one thing thoroughly well, everything will be 
understood) is illustrated in the example contained in 
the Svudi text Yathà saumyékéna mritpindena,'*® etc. 
(Oh sweet disciple! look at this rounded ball of earth, 
etc.) This example seems knowledge in a nutshell, which, 
when expanded, explains clearly the whole relationship 
which is made up of coming together and parting (2.2. 
creation and dissolution). In the same way, you have to 
understand, by way of application, how the /2va is brought 
into manifestation and how it undergoes dissolution 
(jtvasybtpattt mavayavadinyah). Several Syużi texts like 

187 Sikshmadvaita is advaita reduced to the minutest form. This, 
briefly put, seems to be Sripati’s view. 

788 Chch, Upa., Il. 1. 8. 

"9 Zoids VI. 1.4. 
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the achidam§a svariipa jiva comes into existence and 
goes into dissolution. This forms the subject of discussion 
between the two sets of argumentators known as jiva- 
nityatva-vadinyak and 7tva-pratishédha-vadinyak, those who 
argue that 77va is eternal and those who contradict that 
view. Smriti texts like Va 7dyaté mriyaté, etc., and Sruti 
texts such as WVityo’nityandin chetanasch&tandnüm, ?" iti, etc. 
declare the two states of the 7?s« in their svariifa in the 
sankocha and utkdsa form in the illustrating example (of 
mritpiuda) shown to thedisciple. Also, texts like Savā ésha 
mahinaja aima ajardamaro amrito Brahma ;"* Nityo' nit. 
yanim,*°* etc., prove distinctly the Pavabvahma vishaya (iz., 
characteristics of Parabrahman). Thus, at all times, it is 
clearly explained what there is contained in Paraáiva- 
brahman in his latent form of chidachid vastub; while 
he himself is Pūrzak and while before creation he 
shows himself, as one all contained ‘in himself, undiffe- 
rentiated in name, form and division (praksrishtévéhkatva- 
vadAüragam  nümarüpa vibhagabhavadupapadyaté). This 
is how it operates. Svaéi texts like Tavhya vya£ritamüsit 
tannamarupabhyam  vyalriyate, id, declare how during 
svishtt those latent things in avyakta  Parabrahman 
became manifest, and how they have been described in the 
Sastvas by their individual names and forms in their several 
states of existence at their origin and at their dissolution. 
There are interpreters who argue that Brahman himself 
appears in several jiva forms owing to the upadhi of avidya 
(avidyopadhz) in him (Yı etvauidyopadhikam jivatvam vadanit); 
there are those who argue that at all times the f"a lies in 
Brahman absolutely separate from him, but only comes into 
5725412 in order to work out his own destiny (üzamárztAi£o- 
padhikritam); and there are those who argue that Brahman, 
who by himself forms the éZó££ru (the enjoyer), dZ0gya (the 
object of enjoyment) and the controller (niyantiru). All these 
"m Katha Upa., V. 18. 
™ Brihad. Upa., IV. 4. 95. 
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3 Cho. Upa., VI. 8. 
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three sets of disputants maintain avidyüsaEE, vüsüdifabti 
and bh6kivu-bhogya-niyantru Sakti, ol aoe Mer 
clusion that at the time of Pralaya, Parabrahman alone 
exists as Self, And all these say that Parabrahman alone 
exults in bliss without another name, form or division as ex- 
plained in Süzras like Vaishamya nairghrinyéna sapékshatoat 
(II. 1. 34, Na£armavibhügüditi chennünüditvàt hyupapa- 
dyat&chüpyupalabhyatécha (II. 1. 35), iti etc. These texts 
declare clearly that the flow of /?vas in their different states of 
existence (77vabhédasya) in their different series of karma (tat 
Larmapravükasya) is of eternal nature (avád?£và£) and is seen in 
the form of a stream continually flowing. They also say that 
in both the states—pavamarthika and anadyupüdki—Para- 
brahman himself undergoes bondage. As wpadhz is nothing. 
apart from Parabrahman nor anything new from him, Para- f 
brahman alone undergoes all these transformations (Upadhz 
Brahma vyatirikta vastvantarabhavat aparasya Brahmaiva 
vichitrakavéna parigamate). He alone enjoys all results, 
both good and bad. But in thet capacity as controller 
(xiyantru), he does not enjoy any portion of the results ; yet 
the unseparateness from Parabrahman as both ezjoyer and 
enjoyed, he manifests himself as All-alone. As for our part, 
we hold that Parabrahman, out of his supreme power of 
expanding and contracting in the forms Lürya and kavana, is 
always absolutely free from any speck of fault and far from 
any smell of it. His satyasankalpatva (truthful resolution) is 
exhibited variously and without end and is always seen in 
the midst of the ocean of his good qualities. He holds in 
himself chif and achit things ; but He has no other kinds of 
forms which are wanting in His goodness. And therefore 
the demonstrated conclusion is everything is reasonable 
and virtuous in Him. 

Svātmanā chittarayok (II. 3. 19) (Sva+aimana-+ chat 
uttarayok). Is sua (Parabrahman) or déma the greater? 
The answer is in the conclusion reached. In order to 
reject any vibhutva for the 710a, this Sü/ra Is propounded. 
The particle cha in this Sü/ra is intended to restrict the 
meaning of dima. However, death follows from the 
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separation of the 7#va@ from the Sarira. This is called 
uikrāníi. Even if the 7iva as the associate of sva stayed 
in the §Saviva, he finds no secure home in it. (This 
Sü/ra says that the tve cannot reckon on the Saviva as 
its permanent home ; because 7?vz has no widhutva over the 
Sarira.) Therefore azu/va (atomicity or minuteness) becomes 
established (as the chief characteristic) of the jiva. [The Sūtra 
means: The meaning of the word Za (7v) used with the 
term soz (Parabrahman) is restricted by the conclusion 
arrived at later on.] The word sez must be understood 
from its own meaning according to the term used in the 
Siitva, Because the term sva used in Siiéva 21 restricts the 
. meaning to iz who occupies in a minute form the śarīra 
merely for enjoyment of the results of his previous arma 
(II. 3. 20). The term azu cannot apply to 7?ve, but to 
Parabrahman, the chief eZ/i£àz;, who is other than the 
7a and controls the jiva in the Saviva (Na+anuh+atah 
+sruteh-+ ite+chét+-na+ttaradhikarat) (II. 3. 20). In the 
next Sura, Suasabdonmandbhyamcha (II. 3. 21), it is stated 
that the 7tva also is called azu when in the gaviva. Thus 
the Svué text Says, Vésh0 anuratma chétasa veditavy6 yasmin 
branak panchadhi samvivéa,* iti, etc. (This azu who is 
also called Géma and who is determined by the method of 
his actions also entered the Saviva in the form of the five 
elements). This azu form of the 7tva was placed in the 
Sarīra along with the controlling adhikari (sva),™* in order 
to give the 7tva opportunities of enjoying the fruit of his 
actions. The text Says, bhigo jivassavignéyah (The lesser 
one who actually enjoys should be understood to be the 7222). 
The 7iva is usually known to be of such a minute form as to 
be known in the world's parlance as the size of a hair at the 
end of the tail of a horse (viligra matro vyavaharopt). 
Therefore he (72a) is also called anu as wellas the Supreme 
Atma, with whom he Stays in association in the avira. 
Thus under the control of the Supreme Azma, this anu 


"^ Mund. Upa., YII. 1. 9. 
198 gua. Literally, one’s own, belonging to oneself. Brahman, 
the Supreme Soul, claiming the jivas as his Own. 
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jiwa pervades the whole of the Sartva and undergoes 
experiences such as misery, etc.'?? 

In the Süzra, Svasabdonminibhyamcha (II. 3. 21) 
(And om account of the very word—Sva—and of the 
measure of pervasion), the significance of the term sva is 
explained at some length. The term sva is employed to 
show that Parabrahman is also in the æu form. The 
Sruti text, Esko .auurütmà chetas véditavyd yasmin pranak 
panthadha samvivesa"" declares that this 7iva in the 
form of agu is to be understood by his actions; he 
entered the Saviva as prdza composed of the five elements. 
The expression weüzam in the Siitva means Udhrutya- 
mandbhydim, i.e., the measure of elevation as between the two ; 
(Sva) resembles azu in his form; what results from the 
resemblance and the measure of elevation (afforded) to the 
jiva (by Sva) makes it get such elevation applied to itself 
(the jtva).7® The Svuti text declares Valagra sata- 
bhigasya $atadhà kalpitasya cha | Bhagd vas savignéya 
ati. (The 7tva is to be known as part of the hundredth part 
of the point of hair follicle of a horse’s tail divided a 
hundred times.):9? And in vyavahara, the 7122 occupies such 
a small minute form in the Saviva; yet he throws his 
refulgence throughout the whole body during life. And 
therefore it is the G@éma in the agu form that exists 
in the śarīra and it is he who calls himself the 792a. 
In this auu form, whatever experiences he, (the 71v), 
` gathers of sorrow, pain, etc., is for himself only and not for 
the Sua. If itis asked whether it is possible for two sets of 
beings—iva and sva—one undergoing pain, sorrow and 


SS eee 

199 The term uumana used in the Sütra is meant to measure out 
the difference between the /;va and the Parabrahman in auu forms 
in which the 7#va experiences pain and sorrow while Parabrahman is 
all-exultant bliss, controlling the jiva. OUnmana means weighing or 
measuring up ; it is really a measure of size or quantity. 


787 Mund. Upa., III. 1. 9. : : 
Is The sva : in the sarīra in auu form and gives his prabhava 


to the jma and makes him appear as if he was everything. The 
bimba-pratibimba theory is implicit in this comment. 
799 za. Upa., V. I. 
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the like and the other free and exultant in joy, to co-exist, 
the following Siva explains it: Avirddhaschandanavat 
(II. 3.22) (There is mo contradiction as in the case of 
sandal unguent). 

There is no contradiction; because it is like the 
sandal plant in the midst of a number of other kinds of 
trees. Just as the sandal paste smeared over the body ina 
particular spot spreads its scent throughout the body 
and produces coolness, etc., similarly the 77va and £shétragua 
staying in one place in the body throws its radiance 
all over the body and experiences sorrow and joy in 
every part of the Saviva generally. Hence, there is no 
contradiction here. If it is asked in which part of the 
sarira the iva lies in its ama form (KasminnamSéva 
sthānam), the next Süźra determines its special place (in the 
Sarira) Avasthits vatséshydditi chénndbhyupagamaddhrudi 
Ai (II. 3. 23) (Zf tt be said that this is not so on account 
of specialization of abode, we say no, because of the acknow- 
ledgment of a place of the Sva, i.e., in the heart). 

Sruti. texts like Hyridayadésé hydtmanah sthitih; 
Hoidikyayam Gtma tatraikasatam niidindm iti”? etc. ; 
Katama Gima 121,8" etc.; Yo yam vignanamaya prautshu 
hridyantarjyoith ; ®°* etc., declare that the @¢za cannot live 
in any other place than what is allotted to it especially as 
its own, vz., the interior of the heart. The example of 
sandalwood is given only to proclaim the special region 
allotted to it in the Savtva, by which it proclaims itself 
through its radiant rays—just as the scent does the 
existence in the midst of other trees of the sandalwood. 
The example of the sandal is not to show merely its 
position among the trees; but to indicate how it proclaims 

809 Prasna Upa., III. 6. 

"i Brihad. Upa., VI. 8. 7. 

=? These may be thus translated :—A/ma is in the Hridayapradésa 
—the area of the heart; in the area of the heart, along with a 
hundred nerves, this dima dwells; the ama is none at all 
when compared with the Supreme Sv@; he who is proclaimed as 


vignànamayas dwells in the living body in the interior of the 
heart in a glowing form. 
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its existence in the place where it is by its scent. 
Even though its existence is confined to one particular 
spot, its rays carry its fame through the $2772 and 
makes itself all-pervasive (all which is due to the 
influence of Sva in the body by the side of the 7?v4). 
The following Siva gives a further description of the 
jīvæ s existence in the $azva: Gunddva lobavat (II. 3. 
24)*9? (Or oz account of tts all-round lustre). 

The expression và in the Sūźræ excludes all other 
doctrines than what is declared herein. Atma by its 
own property (guga) and knowledge (gxàza) stays in 
its allotted spot with its rays radiating throughout the 
fara. And therefore d/dkavat. Just as a jewel seen 
in the rays of the sun puts out the rays of the jewel 
exhibiting its property, similarly the 7772, remaining in the 
region of the heart, receiving the rays of the Supreme 
Sva (Parabrahman), radiates in his own property as his 
characteristic, just as a mirror, wherever he moves. In 
the same way, the wisdom of the 7?oz, through the 
supreme influence, pervades throughout the sarira. 
Therefore it is, in conclusion, determined that in that 
special region, which gives him the opportunity of 
catching the rays of light by virtue of being under the 
influence of Sva (soüsrayàz), the 7va is so much capable of 
as to throw out rays in his own capacity. Verily, if it 
is doubted whether so long as the /1va Is dependent for 
his gzāna and prabha because of the influence of one 
who is different from himself (svaripa vyatirikta), then 
he should be considered as pee in his propere 

from the Supreme. The next Sura removes this 
cae yarin gandhavattathācha daráayati (11. 3.25) 
um NUM A es 


803 Sripati reads this S#źræ thus: Gunādvā Glokavat. Alokavat: 
erbs and nouns expresses the senses of near, 
from all sides or all around. Aska, as read 
st light, or lustre, spreading all around, 
when used with reference to the 
f the Sva, is held to pervade the 


A asa prefix to v 
near to, towards, 

by Sripati, would thus sugge: 
which is peculiarly appropriate 
jiva who, under the influence o 


"whole sarira. 


F 
90 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


562 INTRODUCTION 


(There ts a distinction as in the case of smell; and thus 
Scripture also declares). 

Just as we experience from different smells their 
different qualities and determine the differences between 
them, in the same way the 7%va recognizes himself by 
his gndna that he is pervading throughout the §aviva and 
every part of it from the particle of a hair to the end of 
the nail and can say that he can feel and experience all over 
the fariva. The Sruti text Alomabhyah anakhigrébhyah 
Jānātyēvāyam purushak iti, etc (This man can feel all 
over and experience his existence) declares that even though 
he dwells in an atomic (azz) form. within the region of the 
heart, yet by virtue of power, he proclaims that he lives in 
every part of the sarīra. Sruti texts like Tattvamasz,** 
. Aham Brahmismi2” Ayamitma Brahma,® iti, etc., pro- 
claim as if the java and Brahman live in the $a7?a as if 
they were one (y Brahmanorékatvopadeésat).®*" If it is 
asked whether they are actually one in their lordliness 
(vibhutoa), the next Sūra answers the question: Pruthag- 
upadesat (II. 3. 26) (Their distinctness is taught). 

Sruti texts like [$anassarva vidyainim ; lévarassaroa 
bhiitandm °° Yo dévandm prathamam purastat ; Visvadhiko 
vudyo maharshif °° Pradhina Eshétragnapatirguueáak sam- 
sava moksha sthiti bandha hétuh ;°'° Dud suparnau,®** iti, etc., 
clearly declare that iva and Parabrahman in their respective 
capacities of the controlled and the controller, and in their 
peculiar characteristics of j?va/va and [§atva, and in their 
subordinate and independent existences and in the state of 
experiencing bondage and in the shape of being free from 


80% Chch. Upa., IV. 8. T. 

805 Brihad. Upa., I. 4. 10. 

soe Tid., II. 5.19. 

37 Some of these texts are quoted by Anandatirtha in his 
Brahma-Sutra Bhashya when commenting on this identical Sé#ra, 
which is according to his text II. 3. 27. 

898 Mahüpa., XIX. 

808 Tbid., X. 19. 

310 Suza. Upa., VI. 16. 

51 bid., IV. 6, 
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, such bondage—in all these the two (/?va and Parabrahman) 
' are entirely distinct from each other. While they are thus 

distinct from each other, wibhuiva is only due to the 
independent Parabrahman, who is the controller. This 
is the conclusion proclaimed by the Svudés. There are, 
however, seen Sruti texts like YO wignün& tishthan "^ 
Vignünam yagnam tanuta, iti, etc. If it is doubted whether 
the jtva cannot be called vigndndimd, the next Sūtra 
explains the doubt: Tadgupasãratvāttu tadvyapadésah 
pragnavat (11. 3. 27) (A particle of the essence of Para- 
brahman’s qualities being reflected in the jiva, he is termed 
as if he were a pragna). 

In this Sūra, the $aóda ‘tu’ screens the blame of 
dependency attaching to the 7tva, because of the good. 
quality reflected by the ray of his (Parabrahman’s) 
grace; because also vignüma is all his (Parabrahman's) 
grace bestowed on the iva through his goodness. And 
therefore the jiva is extolled as vigndndima, thereby 
suggesting that the dma derives that name (vzgnànzüzma) 
purely through his being associated with Parabrahman. 
According to „Srii texts like Yatha pragnasya- 
nanda sürabhütó guna iti, the word pragna as applied 
to the jiva is simply intended to pass him falsely as 
ünanda, because of the grace of Parabrahman. Accordingly 
Syuli texts like Yadésha ākāśa ünando na syat; Anando 
Brahméti. vyajünat?? iti; Pragnasya hyananda sirabhiito 
gunak; Sa ko Brahmana Guandah ; Anandam Brahmano 
vidvan nabibh&ti kutaáchana?'* iti, declare that just as Para- 
brahman is all satya, all gzàza, all dzaz2da, so, this 7/72, who 
becomes a gzüzi by his ( Parabrahman's) grace, also passes 
as such but falsely by the application of the terms 2ügza and : 
gnüni to him as stated in Syuti texts like Saha Brahmaua 
vipaschita *'* Yassarvagnah itt, etc. In conclusion, the 72va, 
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who becomes a-prägna and a gwümi through his samskara, 
calls himself through his qualities vzgzàzz. 

The following .SüZrz assigns further reasons why he is 
so called:  YVavadatmabhavitvachcha na doshastaddarsanat 
(II. 3. 28) (And since the quality of vignāna exists 
wherever the Self is, there is no contradiction here ; thus 
the Scripture declares). The Sruti text Yoyam vignina- 
mayah pranéshu hridyantarjy0tuh puruskassamünassannu- 
bhau lobüvanusancharati, iti, declares that the 7tva when he 
attains the stage of ezgzünamaye, gets the opportunity to 
catch sight of that luminous Supreme Brahman (prdzéshu 
hridyantarjyottk) who, living within the $a7i as an 
associate with the 72va, enlightens as to both the internal and 
the external world. In saying this there is no contradic- 
tion, because it is only when the 77va becomes possessed of 
dimabhavitva (the form of Parabrahman in his mind), that 
he will be in a position to realize the Supreme Brahman 
(taddarSanit), i.e., only by actual sight. Hundreds of SzuZ 
texts like Yatha nadyassyandamdnissamudré astam gach- 
chanti namartpé vihiya V Tatha vidodn mümaruüpad- 
vimuktah parütparam purushamuparti divyam 9* Gatah kalih 
panchadasak pratishtha dévischa sarvé bratidevatüsu |! Kar- 
mani vigninamayascha dima fare vyayë sarva ekibhavanti \*** 
Esha samprasidosmat Sarivat samuththiya paramjyðti- 
rupasampadya svéna yügenàübhintshpadyateS!? itil etc., declare 
that the 7iva, naturally meditating through the ztvrctts 
mārga, will subsequently enter the region of Siva 
(Stvatativa) ; being rid of his carnal body will enter the 
kingdom of Siva through Szva-yoga, Siva-dhydna and Siva- 
gnāna and become a jivanmukta (a jīva free from bondage) 
and enter Szva-dhydna samādhi in the midst of burning 
brightness radiating like the lighted camphor, even in 
his azu form and present himself before the Supreme 
Brahman. And therefore there is no contradiction in the 
declaration of the Sri texts. This clearly shows that the 
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7a through his continuous ardent labour of holy meditation 
and austerity, has finally, like the one in sleep (supéa 
purusha) who awoke at once into the illumination of the 
bright day, through enlightenment obtained by knowledge. 
In the comparison of the 77 in his ayu form along with 
Parabrahman in his widhuéva, of course, there is a contra- 
diction as between the 7tva and Brahman, just as there 
is as between the river and the ocean. The former in 
running through his meditation concentrates on the Brahman 
in the form of a vast ocean ; this contradiction between the 
two cannot be prevented (durnivāra). Moreover, if it is’ 
said that Igvara cannot live in the heart as a separate entity 
giving light to the 77va, and that the azu form of the voz 
cannot be accepted, being merely an illusion through 
upadhi, then the argument becomes inconsistent (asangaia).. 
Sruti texts like Gud gnau dvüu ajavisanisau®™ iti, etc., 
clearly declare that 7ivas were brought into being through 
bhiita srishti and remained so until they reached Para- 
brahman again all throughout in the au form. And 
therefore the aguzva of the voa as its natural form is clearly 
proved as a fact. It has also been proved as an undoubted 
fact that the /?vas were in the state of sushuptt, etc., without 
gnina. And that gwána is not their natural adjunct in 
their svarüfa or their dharma in their original state is 
proved by the Sura: Pumstvüdivattvasya satobhivyaktt 
yogàt (II. 3. 29) (Since, as in the case of virile power, 
etc., there may be manifestation of that which exists). 
The term du in this Siéra is intended to clear the doubt 
expressed above, ĉe., whether the 72va is associated 
with gnuàna in its original form (svariipa) ; or in its natural 
state. Even in the suskupt state, the jiva is not completely 
free from agnána, because it is only after he becomes awake 
that he is able to refer back to what took place in sushupti 
as something that occurred while he was asleep. Therefore, 
gnüna is only what he could acquire as a dharma subsequent: 
ly (to his holy practices). Guana 18 a dharma to be acquired 


819 Svēta. Upa., 1. 9. 
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just as manliness and other extraordinary powers 
become manifest only when the child grows into man- 
hood, because they are extraordinary qualities (asadhé- 
yana dharma), which though they exist in children, 
yet they are not manifest in them until they become 
men, when only such qualities become manifest in them 
and never earlier, nor at all times. The body (Sariva) 
is made up of the sapta dhatu (£e. chyle, blood, flesh, 
fat, bone, marrow and semen), which keep continually 
developing themselves and are attached to the svariipa in 
unbroken sequence (svariipinubandhi). “Body” (Sarira) 
means the thing which is made up of the sæta dhātu, the 
three-fold impurities (¢vzmala), the two births (dvzy6z) and 
the four-fold feeders (chaturvidha aharamaya).**° (Tatsapta 
dhatu trimalam doiyoni chaturvidhüküramayau $ariram.) 
This identical meaning was conveyed previously when dis- 
cussing the swskupii state. The experience and the varied 
knowledge he had acquired, in that suskupt state, the 
jīva was able to recall in the wakened (/à27a4a) state. These 
qualities, therefore, are the natural dharma of the jiva, 
which he can avail himself of always. This point has been 
already discussed. Therefore, even before he develops 
the state of gragnatva, the svarüpa of the jtva was in him. 
Therefore, this déma svariipa is not always small in 
measure (awufarimüga) And this the /?ea, even after 
death, carries with him in a symbolic form, and nothing is 
new in him even in the muha state. And therefore he 
cannot be said to have not possessed it at any time. More- 
over, according to the Syu text Etébhyobhutébhyassa- 
muthhiya tanyévanu vinasyatt iti, whatever of a destructible 
kind is possessed by the java, during the time he is tied to 
family life, such as birth, death, etc., is not seen by him at 
the time he becomes a muta. The same is explained in the 
Sruti text Vatha nadyadi5** etc., which declares that a par- 
ticle of water goes and joins a mass of water. Water attains 
to water at the time of mukti (alé jalavanmuktadasayam). 


= Annamaya, pranamaya, mandmaya, vignanamaya. 
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Similarly, the 7iva as soon as it becomes morally pure 
(Suddha 7ivasya) finds its home (tat praptitva dargandt) in 
itself at the time of its realization. Smriti texts 
such as Aa pasyi mruthyum pasyali narügam: nötaduhkha- 
tam | Sarvam raha pasya paáyati sarvamapnott sarvasah | 
Nopajanam smayannidam Sarivam manasttin kümün pasyan 
zamaté \ iti, etc. (the 7tva does not see death, z.e., he has no 
death; nor suffer illness, nor unhappiness; but he sees 
everything secretly and finally when he comes out, he sees 
everything clearly all round; and finally he always recol- 
lects and keeps in memory what all he saw and experienced 
and enjoys all he wants for ever) state that the azz form of 
the jiva and the iva in his well-developed and all-knowing 
state (svazüfa) are not different from each other and they 
are never a contradiction to each other. (That is, there is 
no contradiction between the agu and pragua states of the 
jiva.) If it is hereafter doubted how the jiva acquires 
knowledge of Brahman, casting off all his ignorance, etc., 
the next Sü£ra clears the doubt : Nityo palabdhyanupalabdhi- 
jrasango nyatara niyamo günyathà (II. 3. 30) (Otherwise 
there would result permanent consciousness or non-Con- 
sciousness, or else restrictive limitation to either). 

If it is admitted that the 77a is capable of obtaining 
all-pervading influence, then the question arises whether it 
refers to his all-knowing character or being present in all 
places at the same time (ie. omnipresence). If the first 
alternative be assumed, then the 7iva should be conceded to 
have possessed such knowledge at all times, which is not 
true. Also the /2va in his azu state should be conceded to 
have.possessed all the characteristics of Parabrahman. But 
according to the above conclusion it is not so. Therefore, 
the /īva should at all times attain to knowledge in due 
course. It means this:—In this world, in order that the 
jiva may realize Brahmatva, he has to obtain gnana by 
meditation and then only he becomes a cause for realizing 
Parabrahman. If not, realization is not possible. If the 71va 
does not continually work through meditation in order to 
realize Brahman, then, mbksha is not realizable. va fails 
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to realize his intended purpose. For our part, it has been 
sufficiently proved and declared that within our Sa7?za, in the 
central region of the heart, the àZ;/ remains and prompts 
the java to realize (Brahman) by his own exertions. We 
have already declared, after offering sufficient proofs, that in 
all cases wherever there is the cause easily workable, in all 
such circumstances, the /?v« constantly meditates upon 
through penance and realizes the à/»a who remains in him. 
Else, it is not possible, on account of the various kinds of 
sins to which he is attached. Therefore, what has been 
previously proved, holds true. According to the Svwéz texts 
. Ayamütmü Brahma iti"? etc, Brahmatva is possible of 
— realization only if the Zs&&£ragza is well understood and that 
he alone is the chief žarźłru within. Else, it is otherwise. 
This.can be realized only when all the illusory bondage 
to which he (7iva) is attached has been absolutely broken. 
In order to throw overboard (eschew) the Advaita argument 
developed in the /tva-Brahmavada, the Atma Adhikaraya 
je, (Kartradikaranam) is begun. 

Atméti tiipagachchanti grühayanti cha (IV. 1. 3) 
| (But as the Atma ; thus he realizes and apprehends). 

In this Sava the term Gtma means jiva. This jiva 
being a mumukshu, constantly meditates upon, by prayer, 
etc., in order to realize Parasiva Brahman and thus realizes 
him. Mumukshu means a bhakta (i.e. a devotee) of Para- 
brahman. After knowing the Vēdānta, etc., well through 
the Dakara, Sandilya and other vidyas (i.e. means of medi- 
tation) he finally apprehends®** the Param&tman, and thus 
realizes him and gets near him.9?* This is the gist of 
the Sü//a as suggested by itself. The term x in the 
Sūtra denotes certainty. Syuzi texts like Yadà pasyal 
pasyaté vu&mavarnam. kartavamisam purusham Brahma- 
youtm | Tada vidvüm punyapape vidhüya nivanjanam para- 
mam sümyamupaiti**5 | Yathà nadyassyandamünüssamudve 

s Brihad, Upa. II. 5. 19. 
523 Grahayanti=jananii. - 
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astam gachchanti nümarüpeé vihiya V Tathà vidoàn nama- 
rüpüdvimuktah parütparüm. purushamupaiti divyam W^ iti, 
declare that those who thus meditate on Brahman as laid 
down in the Mundaképanishad, apprehend Brahman and 
finally realize him. Inthe Kaivalya Sruti text beginning with 
Hritpuudarikam virajam vi$éuddham and ending with Uma- 
sahüyüm paramēśvaram prabhum trilóchanam nilakantham 
prasintam | Dhyätvā munir gachchati bhiitayonim samasta 
sakshim tamasah parastat, iti, it is said that Daharopisakas 
who meditate upon Siva Parabrahman in order to attain 
Sivatattva, finally realize him in this way (Ze, as laid 
down in the Kaivalyipanishad). Upāsana is of three 
kinds:—(1) A žamgrahöpāsanāni ; (2) pratikopasanani ; and 
(3) angavabaddhépasanini. Of these, the first is carried out 
according to the method prescribed in the Dahara, Sdudilya, 
Vaisvanara and Upakisala vidyas. Of these, some hold 
to the Sruti text Vacham Brahmetyupasita (There is 
Brahman in the w¢tevance). This denotes that the chétaxa 
who is the /?vàZza meditates upon Paramatman in order to 
realize him. Some others (z.e. some other vidyas named 
above) hold to the doctrine enunciated in .Süzrs texts like 
Adhikantu bhédanirdésat and Sruti texts like. Visvadhtko 
Rudvó maharshif, iti?" etc. Agreeably to these Süszzas, 
the java is enjoined to meditate upon the Brahman svüóz- 
nnataya ($e, I am not different from Him). This is 
called Ahamgrahbpisanam, Sruti texts like Kam Brahma, 
Kham Brahma, iti, etc. declare that just as we see 
idols made of copper, earth and stone in the forms of Siva, 
Kééava, etc., so, the Sruti texts like Mama Brahmet- 
yupasiia,®” iti, etc. urge that upāsana should be in 
the name of Parabrahman as if he were present in 
these material objects (jadapadarthas). This kind of 
meditation of Parabrahman, keeping in view the form 
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of Brahmopisana is explained in the chanting of 
the Udgitha (Sümavéda) where the sacrificial functions 
are executed by meditating on Parabrahman, through 
the performance of ceremonial functions by the meditator 
as wfüsana. If it is asked whether the 79a, who is 
the upasaka, is meditating in his ché¢ana form thinking 
that he is himself the Azma and meditates upon Siva or 
whether he thinks that he is separate from Siva and 
meditates upon Siva as different from him, the reply is that 
Sruti texts like Ayamatma Brahma,” Aham Brahmé- 
smi, ®t Pragnünam Brahma,®? iti, etc., declare clearly that 
the /īva should settle in the belief that he himself is 
Brahman and as such meditate upon Brahman through 
the knowledge of Dakara and other viďyas thinking 
that he is himself Siva (4évala Siva) as enjoined in 
the .SvuZs that he should do so. And, therefore, it is 
inevitable that he (the /īvæ) is meditating on himself as 
svatma, being Brahman himself, the object meditated upon 
(Svasya svdtmatuena Brahimopasanamanivaryam). ‘Though 
Syuti texts such as Vacham Brahmétyupasiia, Nama 
Brihmétyupastta, Mano Brahmétyupasita, Prind Brahme- 
tyupasita, i£," etc. declare generally that meditation 
upon Brahman should be made by uttering the above Sruti 
texts, even though the utterance in the form and speech is 
inanimate (achétana), yet the Svuéis support the Brakmo- 
päsana of Aima inthis manner. Butif it is asked whether 
it is right for mumukshus to meditate in this manner without 
discriminating between the chéfana and achétana character 
of their methods of meditation according to the Dakara 
and other widyas and whether SadaSivopasana should 
not thus be done, then the answer is that a reference 
to the Syuzi text beginning with Dahavam  wipdpam 
pavamesmabhiitam and ending with Tasmin yadanta- 
stadupisitavyam,®** supports the meditation upon Para- 
matman with Dahava vidya. And if it is asked what is that 
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knowledge, the answer is furnished to us in the Sr text 
Yö védidau svarah prokto védünté cha pratisMhitah \ Tasya 
prakritt  luasya yah parah sa  mahkeáoarak, * which 
supports Stvatattvépasana in this way and enjoins that all 
mumukshus should follow this method without waiting to 
discriminate between chéfaxna and  achélana, often 
discussed (herein) in several places. It is also stated 
in Kaivalya Sruti texts like those beginning with Z7 
puudartkam virajam vi$uddham and ending in Umasahayam 
favamé&$varam prabhum  irilochanam nilakantham 
prasantam, etc. which describe that the /tlémangala 
vigraha Siva Parabrahman, who is the embodiment 
of chit-prakriti, should be meditated upon in the 
interior of their hearts by the mmumukshus. Sruti texts 
like Afdga Sarivam Brahma, Satydtma  prügürümam 
mana ünandam, Ñānti samruddhamamvrutam,99 iti and 
Prachina yügyüpüsva, iti, etc. all prove that meditation 
should be done in the same way as above. And therefore 
it is concluded as a matter of certainty that meditation should 
be undertaken by mumukskus on ParaSiva Brahman without 
exerting to discriminate between chélana and achétana 
character. Svuti texts like Sarvam khalvidam Brahma, Sarvo 
vai Rudvah,*" Ritam satyam param Brahma purusham 
krishna pingalam, Urdhvarétam viriipaksham vi$varüpaya - 
vai uam namah, iti? etc., declare that Siva Parabrahman 
is Sarvatmaka (omnipresent).  Sru texts like Ya 
ütmani tishthan Gtmand antaro yam Gimanavéda yasya Gtma 
Sariram ya ütmünamantaro yamayatt sa ta Gima aniarya- 
myamruta iti," etc., and Yo Rudró agnau yo apsu ya ösha- 
dhishu yo Rudro vised bhuvanavivesa tasmat Rudraya 
nam astu iti, etc., declare omnipresence for sarvüntaryümi 
ch&tanüchatana Parabrahman without contradiction. 

Moreover, Süfra texts like Adhikantu bhédanirdeésat, 
Bhédavypadésachchanyak, and Sruti — texts such 
as YVeshamrso pasupatih pasinam visvadhiko Rudro 
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maharshih,*? Isinassarva vidyanam tSvarvassarva bhū- 
. dümüm:t Kshavam pradhinam amrutikshavam harak 
Ashavatmani viSate déva ēka,"  Tusyübhidhyünàt 
yoranat tatvabhavadbhiyaschanté viSvamaya ntoruttipess 
iH, etc., declare that Parabrahman is visible to the 
naked eye of the mumukshu. They also declare that 
Siva famous as Parabrahman (Sivakhya Pavabrahma) is 
greater than the 7tva (Sivakhyam Pavabrahma jividadhika- 
méva). Notwithstanding this, if we examine Svuéz texts like 
Tativamasi,®** etc., which postulate the ¢4édadhéda doctrine 
and discriminate between the meditator and the meditated 
object as «wfüsa£a and wupisya, we find that they 
declare in the final (chavamdvastha) state  abheda. 
According to the Mahdvakya Sruti texts like Ažam 
Brahmiasmi,*** etc., it is declared in incontrovertible fashion 
that meditation on Siva should be done by uttering 
Sivoham. Further, .Swu texts like Altmdnamaranim 
kritua prapavanchotiaravanim, Dhyana nivmathand- 
bhyasat pasam dahati panditah 1499 etc., declare that 
moksha is realized by constant meditation on the vlakshaua 
Stvatativa form, freed from all touches of worldly feelings 
and attaining unsurpassed  Paramànanda (JVeratisaya 
pavamananda chidachitprapancha vilakshaua Stvatattva 
praptivéva mõkshah). 

In the extant teachings of the Védazéa doctrine, it 
is declared that release from the animality of the jiva from 
bondage can never be obtained without this form of 
meditation. Without this (z.¢., meditation), it is impossible 
to realize Stvatattva yoga. Therefore meditation without 
any kind of break should be constantly employed during 
Sivopdsana. As declared in .Svu/z texts like the one 
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beginning with DhydjtteSanam pradhyayitavyam,®** and 
ending with Sambhurikasa madhyé Siva éké dAy&yaA $ivam- 
karah sarvamanyat parityajya 939 iti, etc, a mumukshu 
is forbidden to meditate upon any other form but that of 
Siva. Either in the animate form of Sariva or in the 
inanimate form of frapancha, the chief source of 
earning mOksha and realizing Szvatattva (the state or 
condition of Siva) is the constant meditation on Siva and 
none else.  .Süzres like Tadananyatvam drambhana 
Sabdadibhyah, iti, etc., declare that the form of the world 
(prapancha) belongs to Siva as a sort of Szvatattva (state 
or condition of Siva) and as such the world is said 
to be the body of Siva (Sivdtmakatvam nirdishtam). 
Here some hold, agreeably to the Svat text Praganchofa- 
Samam  $üniam Sivamadvaitam chaturtham manyanté, Sa 
dima sa vignéyak,"? ifi, etc., and hundreds of other texts, 
that the term déma is used to denote Parabrahma - Siva. 
And therefore the term A¢ma denotes Siva only and he is 
the only one who should be meditated upon by weumukshus 
through the Dakara, Sdudtlya, etc., Brahma vidyas and 
worshipped. This is how those famous Rishis like Upa- 
manyu, Dadhichi, Gautama, etc., meditated upon and wor- 
shipped Siva Paramatman in the forms of Savana, manana, 
kirtana, smarana, etc, and how they understood Siva 
Parabrahman. The word gra@hayandz was taken by them to 
mean /auati, sikshitkurvanti. That is how they under- 
stood and how they got perception of Siva. And the term 
upagachchanti was admitted by them to mean praguuvantz, 
i.e., finally reached Siva. Thus they say. 

The indeclinable cha indicates samuchchayartha, while : 
the term Zz denotes the prohibition of other kinds of medita- 
tion than that of Siva. And even this is rightly said by 
them. Thus ends the Atmadhzkarayam. 

Atma prakaranüt (IV. 4. 3) (The Atma on account 
of the subject matter). This Sūra concludes the first 
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Adhikarana—Sampadyavirbhiitidhikarana**°—of the fourth 
pada of the fourth Adhyaya: i 
The effect of dahara, etc., wpāsana is to attain a Sariva 
which is actually that of the form of Sadagiva (Sarra sakshat 
Sadasivariips thavatt). How? Sabdat, i.e., by the utter- 
ance, Akam Brahmiismi (IV. 1.1). He realizes thus his 
real svarüfa ; as water joins with water and fire unites with 
fire, in the same way, the vez joins with Sivasvariipa 
(Sivasvariipéna svarüpaibya kathandi, 1V.1.2). Thus 
the java attains to Sivaloka through the Prabhakaramandala 
and joins the Szvatativa region. If it is doubted whether 
the jiva entering the Sivalðka (Sivaloka praptiréva) was 
one with the body of Paragiva Brahman himself, the next 
Sūtra answers the doubt—Atma prakarandt. In this 
Sūtra, the term dz means Paramatma and is used in the 
sense of 7yo£i (light regarded as the Supreme Spirit). 
It does not mean the region of the Sun (dditya mandala). 
Why? Because it is a topic by itself (zeZaragàz). Sruti 
‘texts like Ya à£mà apahatapipma vijard wvimwulyurvt- 
sökö vijighatso pipdsassatyakamassatyasankalpak,®** iti, etc., 
declare that àZmü treats of the topic of Prazdpati Brahman 
and this is purely one which speaks of Paramatman, as ex- 
plained in the Sura, Uttaraschédavirbhita svarüpastu iti. If 
the 77va which has neither beginning nor end (addz) is not 
at this stage freed from all worldly bondage, then how else 
could it attain such a condition? .Svu/z texts like Gud gnau 
dvau agüviümióau,9* etc., declare that the jiva and Īśvara 
are eternally little-knowing and all-knowing respectively, 
characteristics which are opposite in character and always 
co-existing. But as the effect of concentrated meditation 
(Brahmavidya mahimna), the iva becomes quite free from 
the mala-traya bondage and in that liberated condition 
becomes a pure 7%va and joins that Pzzaz7y0£i form in his 
next state, just as a river joins the ocean and is transferred 


859 The Adhikarana which deals with that which is brought 
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into the ocean, as declared in hundreds of Syuzi texts like 
Yatha nadyassyandamünüssamudr& astam gachchanti nama- 
ripe vihiiya,  Tathà vidvan nümarupadoimuktah parāt- 
param purushamupaiti divyam,99* Brahma veda Brahmaiva 
bhavati, Tattvamasi,2** Akam Brahmasmi,®* Brakmavidap- 
not param, Gnütvà Sivam saintamatyantamétis®® it, etc., 


which enunciate the truth that the 7iva and the Brahman are + 


clearly explained to be of a dhéda and abhéda character. 
Thus ends the Sampadyavirbhiitadhikaranam. 
The Attainment of Mukti. 
What is ‘mukti’? How is it attained? Is there any 
continuance of ‘ bhéda’ after attaining mukti? These are 
questions which are again and again referred to by Sripati. 
Commenting on IV. 3. 9, Sdtmipyattu tadvyapadésah 
(Parabrahma simipya is mukti), he gives an outline of his 
views. After remarking that the saéda‘ ¢z’ here clears the 
doubt, he states that SzuZ texts like Yo dévandm prabhava- 
Schodbhavascha visvidhiko Rudro makarshih, Hiranyagar- 
bham janayümüsa pürvam sandbudhya $ubhaya samyunaktu, 
etc., declare that the fva came into origin through Para- 


i € 


brahma Siva by the agency of Hiranyagarbha and that in ' 


méditating on him alone lies his union with him. Then 
again the .SruZi texts, Zawsünam. varadam dévamidyam*®* 
nichayyaindm $üntimatyantamett, Yo devünüm prathamascho- 
dbhavascha viá$vüdhiko Rudro maharshih, Hiranyagarüham 
pasyata ;jüyamünam sano budAyà Subhaya samyunaktu, etc., 


declare that the 77va through constant meditation gets within 


_ sight of Ziragyagarba?" through whom he is brought to the 


presence of Parabrahman and within sight of him. He, 


$53 Mong, Upa., IT. 1. 
854 pg. III. 1. 3. 
855 Prihad. Upa., 1. 4. 10. 
856 S za. Upa., IV. 14. 
857 Mahopa., X. 19. 
(959 hid. Foe 
859 Cf. Anandatirtha. HiranyagarbhaA, Rhaprokial ifah Sankara 
evacha srishfyádinà vartayatin S&anda. In the beginning, Parabrahman 
assumes the zyaA/a (sať) form in Ziragyagaróha and begins the work 
of creation, etc, 
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the mumukshu (i.e. the released soul), then has no other to 
meditate upon except Parabrahman and enjoy the bliss of 
his sight (svasamipa Hiranyagarbhekshitrutvam Subha 
smriti hétutvamcha vyavasthapandchcha). Sruti texts like ` 
Yö veda nihitam guhayam parame vydman, So’ $nute sarvin 
Lümünm sakha Brahmand vipaschita,®™ etc., declare that the 


; upasaka of Parabrahman by nearness to Parabrahman and 
Í enjoying. the bliss of his sight will have been entirely 


granted every wish (sarve £üma) of his. This is the 
established fact. Syuzi texts like Tatpurushd ünavassa 
&nün  Brahmagamayati9 etc. (That being—hitherto a 
mere man—hastens towards the determinate knowledge that 
he is gone away to Brahman) declare that the mumukshu 
is one who has speedily gone near to Siva (Siva éva 
avagamyati) Sruti texts like Siva éhkodhyéyah $ivankarah 


"sarsumanyat parityajya}®? etc. state that mumukshus 


should not meditate upon any one other than Siva Parabrah- 
man. In order to remove this objection—for meditation 
on Zzranyagaróha is mentioned above in another text— 
the next Suva mentions the alternative proof: Kdrydtyayé 
tadadhyakshéna sahatak baramabhidhàndt. There are the 
Sruti texts which we have heard: Ga£à£ kalaih panchadasa 
pratishiha dévascha sarvé pratidévatisu ; Karmauz vignana- 
mayascha dima parévyayé sarva ékibhavanti®®* These de- 
clare that all dévas in whom are invested the fifteenth part of , 
Paramatman’s power return to him at the time of sdksha. 
Thus all karmas performed having resulted in abiding 
knowledge, all démas become associated with the Imperish- 
able Supreme. In the Siva, the word Aaryd¢yayé means 
when the mumukshus reach their final stage of bodily 
existence, when they are to cast off their carnal 
sheaths, when the work to be done through their 
sensory organs has absolutely ended. The word ataé 
signifies ‘‘therefore”. Then the word paramabhidhanat 


999 Taitt. Upa., YI. 1. 

81 Ch. Upa., IV. 15. 6. 
392 Sveta. Upa., IV. 14. ` 
888 Mund. Upa. III, 2, 7, 
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means that they are therefore termed to be installed along 
with others already in association with Parabrahman (/24- 
adhishthana Brahmidi dévatibhissaha®** paramabhidhinat). 
This is what is meant when it is said that by the expression 
paramidimanékibhavatva, t-e., becoming associated with the 
Param&tman. Why mumukshus should meditate only. on 
Hiranyagarbha is a topic which is pleasant not to discuss. 
Therefore the Syuzi texts: Esha dévapathd Brahmapatha 
éténa pratipidyaming imam mainavamavartanté = Tayor- 
dhvamiyannamrutatvaméti ;°°° etc., declare that this is the 
chief way for the dévas to. reach the path to Brahman 
(Brahmapatha) by reaching which this mānava (being) has 
not to go back for further rotation (of births and deaths) 
and getting into this path, he rises up higher and higher 
until he reaches the deathless stage (amrutaiva). The 
Svutis here do not mention Hivanyagarbhapatha but since 
the mzumukshu has no further rotation, he is declared to have 
reached the stage known as Chztkazlasa. 

As from Sriti texts like brahma bhuvanadllokah 
punarüorittino rjuna,**" etc., we hear that the Brahma and 
other worlds are non-eternal, the world even before it came 
to be created and after its dissolution, existed only in the 
womb of Siva as propounded in the texts Yada famastan 
na diva na ratriy nasan nachisachchiva éva &&valah ; 5 Ta- 
dakshavam tatsaviturvarényam pragnücka tasmüt prasruta 
purayi, etc. Sruti texts like Adam satyam param Brahma 
purusham krishna pingalam,*” etc., clearly state that 
Brakmadharma is declared to be existing at all the three 
times—past, present and future—without interruption and 


304 Note that the words used directly suggest that Brahma and 
other gods are there already and mumukshus are only installed in 
their group on their obtaining their release—when their sensory 
organs cease to work and carnal bodies are cast off. 

80 (Chro. Upa., IV. 15. 6. 

sec bid., VIII. 6. 6. 

80? Phagavad-Gita, VIII. 16. 

868 Taiti. Upa., VI. 10. 

869 Mahopa., X. 20. 

87 
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no one else but Parabrahman whom the mumukshus should 
meditate upon and none else. 

Smritescha (IV. 3. 11) (Oz account of the smriti). The 
Smriti texts, Sivamáabiütaywünüm Stodpdsanamuchyate ; 
Stivasyainugrahadéva krimi kitakaval sada ; Sivatmakatvam 
samprüpya na punarjanma labhyaté, etc., clearly declare 
that to those who meditate on Siva alone, there is no 
more return as they will have attained Szvdtmakatva.®™ To 
mumukshus, no other #pdsana is prescribed. 

In this connection an alternative practice also is 
explained in the next Siitva: Param Jaiminir mukhyatvat 
(IV. 3. 12) (The highest Jaimini opines ; on account of 
primariness of meaning). The Sruti texts, Ritam satyam 
param Brahma purusham krishua pingalam;®" Brahma- 
dhipatir Brahmanodhipatir Brahma Sivd mà astu Sadi- 
$ivom,*"? etc., declare that the Siva form of Parabrahman 
is the highest form for meditation—the symbolic form 
of prazava. Jaimini thinks that all those who meditate 
on this Siva form of Parabrahman are taken to Szva/o£a 
led by aZea£as (angels of Kailása) Why? Because 
that is the chief place intended for them, according to 
the Sruti text Brahmavidāpnöti param," etc. For the 
word *‘ Brahman ” always denotes in its most important sense 
“ Parabrahman” only (Brahma íabdasya parasminnévat 
Brahmani mukhyatvat)®** At other times, the word Brahma 
denotes Chaturmukha, Hiranyagarbha, etc., according to 
the sense in which the terms are used in the beginning and 
the end with reference to skaduidha linga tatparya without 
contradiction (Chaturmukha Hivanyagarbha pakshé upa- 
kramopasamhivadi shadvidha linga tatparyé virodhachcha). 
Therefore in Syuéi texts like Zatpurushd manavassaénan’™ 


*'? Assuming Siva’s own form. 871 Mahopa., X. 20. 

57 Mahopa., X. 91. 533 Brihad. Upa., IV. 6. 

*'* This should be compared with Anandatirtha’s words : “Brahma 
fabdasya Vishgvavéva”’ (The word Brahma in its highest sense implies 
only Vishnu). He quotes the Sruti text: Zudéva Brahma paramam 
kavinam. Mahopa.,1; See Brahma-Sütra Bhashya, I. 1. 1. 

"5 Chch, Upa., IV. 15. 6, 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 579 


Brahma gamayatt, etc., the word Brahma should be inter- 
preted in terms of Siva (Sivapavatvam). This is the conclusion. 


Further argument as to this is adduced in the next - 


Sūtra: Dar$anüchcha (IV. 3. 13) (And because Scripture 
declares it). Yésha samprasidd’smachcharirat samutthiya 
faramjyütirupasampadya svéna viipenibhinishpadyaté ;°" 
Vathà nadyassyandaminissamudré astam gachchanti müma- 
ripe vihdya\ Tathà vidvin nimariipat vimuktah Parit- 
param purushamupaiti divyam;?'' these and other Syuti 
texts declare that 77va and Brahman are as the attainable 
and the attained (srapyaprapakatvéna)*"* without contradic- 
tion in a manner which exhibits Zea as well as abhéda. 
To attribute to the 7%va for ever the state of Brahman 


awra 


(Brahmatvam sadé) or to postulate eternal difference | 


(sadà bhinnatvam) between the jiva and the Brahman cannot 
ever be accepted (/ivasyatva Brahmatvam sadi jiva 
bhinnatvamcha ningikartavyam). 

The further argument for this is adduced in the next 
Sūtra : Na cha kéryé pratyabhisandhth (IV. 3. 14) [And the 
objective is not towards union (with Hivanyagarbha)|. Vzsvà- 
adhiké Rudvé maharvshih ;9'? Hivanyagarbham janayamasa pür- 
vam ;9** these and other Sw texts declare that there is no 
promise that the iva would attain the Azvanyagarbha form. 
Hence the word pratyabhisandhif—there is no declaratory 
statement that the 72va will attain the Avvazyagarbha form. 
There is no declaration, that through the agency of the 
dissolution of the 7?va form, he-will attain to ivanyagarbha 
form in moksha. Tamévam  viditoà atimrutyumeti ; 
Nanyahpantha vidyate ayanaya 881. Gyatva Sivam Santam 
atyantameti ;*** these and other Svuti texts declare that it is 


810 Chch, Upa. VII. 8. 4. 

877 Mund. Upa., I. 1. ; 

313 Prapaka=Procuring, conveying, leading to attainment. 
Prapya=To be reached ; attainable. 

879 Mahöpa., X. 19. 

880 Tid., XI. 19. 

881 Tojft, Upa. III. 12. 

882 Atharvasiras. 
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only after fully knowing Siva through his gzdna that the ` 
jwa can attain Sivatadàtmya and sayujya (intimate 
union with Brahman) and mwktz. Those who meditate `- 


upon Chaturmukha Brahma will, according to Srutis,. = 
Smritis and Purügas, attain a form of mukti wherefrom no `^ 


further return is declared (to be possible). Syuzi texts 
like Asva iva vomini vidhiya püpam chandra iva 
vahormukhit pramuchya dhiitva Sarirvamakrutam  Erutütma 
Brahmalokam abhisambhavami,*** point out that wherever 
Brahmaloka is referred to in the .SruZzs, it is to be under- 
stood as applicable to Sivaloéa. In this manner, agreeably 
to the maxim, dahavopyéka yatnita, though many may be the 
trials put forward, yet the objective aimed at is the same; 
while conforming to the theories (of philosophy) advanced 
by different Acharyas, our own system of philosophy has 
been made to shine.*?* 

A pratikilambandnnayatitit Bidariyaua ubhayathé cha 
doshattatkratuscha (IV. 3. 15) (Those not depending on 
symbols he leads thus, says Büdarüyana ; there being a defect 
tn both cases; and he whose thought is that). A pratikalam- 
Canam means those who act contrary to pratikdlambana. 
(Those who do not seek the support of Brahman through 
meditating on images (fvafikas) are called A zafü£àlaz- . 
banas.) Such of them—z.e., A pratikilambanas—are led by 
the group of Ativahikas—i.e., divine carriers of mužtas—to 
the presence of Brahman through the Archirädi märga. 
Thus opines Bàdar&yana. This Sava declares thus: 
Meditation (wfdsaxanz) carries every one to mud; but this 
does not apply uniformly in the same way generally to all 
(mutas). Sruti texts like Savvam khalvidam Brahma; 
Tajjalanits Santa updsita;**5 4 ttadatmyamidam sarvan 
laisatyam sa ü£mü tatlvamasi svétakéeto ;9" Tattvaméva 


———— H— MX MG MA e i see Rl 0n 
59 Chch. Upa., IV. 11. 1. 


884 Sripati says that he has interpreted the systems of other 
Acharyas—bhéda and abAzda—in conformity with their views but has 
at the same time made them illustrate the truth of his own system 
of philosophy. " 

$5 Cho. Upa., III. 14, 886 Zid., VI. 1. 8. 
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s tvaméva tat; Twam Brahmási ; Akam Brahmāsmi 3°" 
. etc. declare that this universe consisting of ché/fana and 
~ ; achētana beings is the result of Bvahmakarya and is 


pervaded by Brahma. (Bvakmaltmakatva) and this can be 
realized through meditation whereby the meditator realizes 


sU. Brahmatattoa (dhyünéna Brahmatattva praptyavagamüt). 


The Siva has the expression ubhayathaicha dosha tat- 
kratuscha. If this expression is explained in accordance 
with vasa Sruti texts like Dvd supargau999 etc., and 
made to declare in züsaza that the jiva and the Brahman 
are different, then many Advaita texts like Tattvamasi,’™? 
etc., are tainted with the sin of compromise. If, on the 
other hand, the Advaita Sruti texts are treated as more | 
important, then many hundreds of Duaita Sruti texts ` 
would be tainted with the sin of compromise. And 
therefore it is that we have to accept the theory of - 
bhéda and abhéda between jiva and Brahman on the ; 
analogy of the dkvamara and the Aa and numerous 
other examples of a similar kind. Vésha samprasa- 
do'smüchchariwüt — samutthàya — faramjyotirupasampadya 
so&narüpegübhinishpadyate ;°°° — Yathà — nadyassyandama- 
nüssamudrü astam  gachchanti  nümarüpaü vihaya,®” etc. 
Syuti texts declare that one should not stick to a one- 
sided view and a view which has been repudiated. The 
Sūtra uses the expression fat kratuScha. This is the 
realization he has toiled for and obtained at last. As 
the Sruti texts Tam yatha yathopasata,**” etc., declare 
that the fruit of one’s action will be in accordance with 
his meditation and trials. Therefore whatever one does 


in this world, he will reap the fruit of the same in the 


next, quite in accordance with his action. To the medi- 
tators, the meditated (object) will be at hand. Throughout 
Tn 


881 Brihad. Upa., Y. 4. 10. 
888 Mund. Upa., III. 1. 1. 
889 Chch. Upa., VI. 1. 8. 
800 bid., VIII. 12. 14. 

so fund. Upa., LI. 1. 

s» Katha Upa., IV. 10. 
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the Vedanta in its entirety, it is declared that dhédabhéda 
should be accepted as inevitable (durodrya). 

Verily itis seen in Svudz texts like /Vàràyaga param 
Brahma tattvam Néréyanah parak,” etc., that meditation is 
undertaken in connection with Vishnu and many other 
gods. Butin the Dakara, Sdudilya, Upakosala, Vaisva- 
nara and other vidyas, it is clearly explained that 
that particular form of God which entirely releases beings 
from the bondage of //àyà should be meditated upon. 
And if it is asked which is that particular form, it is 
explained in the next SSuzra: ViSéshancha darSayati 
(IV. 3. 16) (And Scripture declares the difference). 
Here the indeclinable particle cha indicates certainty 
in the meaning (siSchayarthak). In the midst of 
was possessing the fase form of Brahma, Vishnu, etc., 
Siva Parabrahman is Paégupati. The term wiSéshancha 
signifies that this is generally borne testimony to in the 
Rig and other Vēdas and in the Védanta. Darsayati means 
shines forth; te. that this fact is brought to light. Thus 
it is testified to in the following texts of the Rigvēda :— 
Antarihcthantt tam janë; Rudram par mazishaya 
gribhnanti qthvaydsanam; Ayam më hast bhagavan ayam 


me bhagavatiarvakh; Ayam me visvabhéshaj6 ayam Sivabht- 


marshagah, etc, and in the following texts of the 
Vajurveda: Yaté Rudrah Sivàtanüh aghora papakasini ; 
Taydnastanuva $antamayü girtSantabhichakasihi; Triyam- 
bakam yajāmahē, etc., and it is also seen thus testified to 
elsewhere. : 

Moreover, in the Taiżtirīya in the text, Dahkaram 


vipapam, while prescribing for the mumukshus the 


meditation upon Parabrahman within their hearts 
(dahavapundarika), it is said in the text, Yo vedadau 
svarah prokto vedantécha pratishthitah; Tasya prakritt- 
Vinasya yak parassa mahesvarah,** etc., in which the medi- 
tation on Mahéévara is prescribed. And also texts 
like Na karmanā na prajaya dhanéna,®* etc., declare that 


"5 Mahopa., XI. 4. 894 hid., X. 94. 
995 Kaivalya Upa., 2. 
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all those who have freed themselves from worldly 
bondages and family ties and have accordingly become 


viraktas, should in the midst of other dévas ardently 
aspire for meditation on Siva. 


The Svrutt text beginning with the words Sahasva Sir- 
sham dévam,®*® etc., eulogizes God Narayana at length and 
the hymn beginning. with Padmakosa pratikisam and 
ending with Tasyassikhayam madhyé Paramütinü vyavasthi- 
éah,®*" etc., declares that Narayana in his three forms should 
be meditated upon in one's own heart. Then, further on, 
Sruti texts like. Adzyovü ësha Glanmandalam tafati 9? 
etc., declare that Siva pervades everything including the 
Adityamaudala and the Svuéi text beginning with 
Nidhanapatayé namah®® and ending with Paximantram 
pavitram, declares that Siva Parabrahman pervades every 


part of the universe in his two symbolic forms of Mirta 


and Amiirta, which cause the creation of the 72227 in its 
manifested condition. The Svuéi then prescribes that 
according to the five texts beginning with Sadyo7atadi, etc., 
and ending with Namo hivanyabahavé eulogizing Siva in 
all his glowing forms, including Uma Sakti, that these 
(Mirta and Amita) forms should be meditated upon by all 
those who seek for mukti. And the Sruti text, Ritam 
satyam param Brahma,” etc., declares that the forms of 
Krishnapingala Virüpüksha and Vi$varüpa are to be medi- 
tated upon. In the Kaivalya, the text beginning with 
Hritpuudarikam vivajam visuddham, etc., and ending 
with Zadàádi madhyanta vikinamékam vibhum chidananda- 
maripamadbhutam ; Umisahayam gavame$varam prabhum 
trilochanam nilakantham prasaniam, and other similar texts 
declare clearly that only the Parabrahman form of Siva, 
who is the presiding supreme deity at heart, should be medi- 
- tated upon in his Mürta and Amita forms. The Smriti 
899 Yahopa., XI. 1. 

87 Thid. 

28 Chch. Upa. Il. 19. 


809 Wahopa., XIV. 1. 
900 Zid., X. 21. 
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texts, Sarvabhütasthamüatmünam | sarvab/tamnichütmani \ ` 
Sampasyan Brahma paramam yale nànyena hétunad* etc., 
clearly declare that Sivdpasana only is capable of granting 
mukti. In Sivasankalpopanishad and Bodhiyana Sitra, 
the texts Pavatparataro Brahma tatparadt parato Harih ı 
Vatparitparatd [sastanmé manasSivasankalpamastu, etc., 
clearly prove that Mahe$vara is: the greatest of all deities 
(MahéSvarasya sarvadhikatva nirdesat). 

As regards the Svudz text Z'aduisegok. paramampadam 
sada pasyanti sūrayak,”™ etc., the Stvapada which is termed 
Kailasa is beyond Vishuupada and this the holy sages with 
their eyes of knowledge (gwàza drishti) reach. For it is 
said in the Shanda: Tadvishyoh paramam divyam padam 
hailasa samgnikam | Sivakdrunya le$&na sadā pasyanti 
stivayak, etc. And also in the Mazdiikya, it is said :— 
Prapanchopasamam Santam Sivamadvaitam chaturtham 
manyante sa ütmà sa vignéya, etc. Also in the Sué/asvatara, 
it is seen:—Eka éva Rudrö nadvitiyaiya tasthé ı Yö 
devanam prathamaschodbhavascha, Visvddhiko Rudro ma- 
harshifi 1 Litvanyagarbham janaydmasa piirvam, etc.; 
Mayintu prakritim vindyat miyinantu mahésvaram\ 

'Zusyüvayaom bhiitoththam vyiptam sarvamidam jagat®™ | 
Ksharam pradhinam amrutiksharam Harah | Esharütma- 
na vióate deva Ehah®™* | Tasyabhidhyanat yojandt tattva bha- 
vadbhiyaschanté vi$vamüyà nivruttih: Tamisvaranam pa- 
vamam mahesvaram tam dévatanam paramamcha datvatam | 
Patim patinüm paramam purastat vidàma dévam bhuvanesa- 
vadyam?" | Na tasyakaryam karanamcha vidyaté na tatsa- 
maschabhyadhikancha drisyaté | Pardsya Saktiy vividhaiva 
$rüyate svabhaviki gnāna bala kriyacha®®® | Na tasya kaschit 
pativastt loké nachésitanaiva cha tasya lingam itt, etc. Also 
it is said in the Atharvasivas :—Dēvă ha vai svargam loka- 


901 Bhagavad-Gita, VI. 29. 
02 fait. Upa., IV. 9. 9. 
908 Svéta. Upa., IV. 10. 
904 Lbid., I. 10. 

°° Kaivalya Ufa. 

** Svéta Upa., VI. 8. 
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magaman Te deoa Rudramapruchchan\| Kö bhavantti | 
So'óravw | Ahamékah prathamamasam vartimicha bhavi- 
shydmicha\ Nānyah kaSchinmatté vyatiriktah \ iti. 

In the Atharvaya śikhā also the same view is pro- 
pounded in the text beginning with DiydyiteSanam pradhya- 
yitavyam | Sarvamidam Brahma Vishnu Rudréndrasté sam- 
prastyanté and ending with Siva &£o dAy&yak $ivamkarak 
sarvamanyat parityajya, etc. These and hundreds of other 
texts thus clearly declare that Siva alone is to be meditated 
upon for obtaining mdksha. Though Sruti texts like Vacham 
Brahmétyupastta | Prinam Brahimétyupastia \ Mand Bra- 
hinétyupasita®”" | Narayana faro dAyàtà dhyinam Närāya- 
gah parak,®™ etc., declare that through word, thought and 
deed, Narayana should be meditated upon with purity of 
mind and body, yet, those learned in the Véda . declare 
as the established truth that in order to obtain the form 
of Siva Parabrahman in the end, through the sushumna 
madi, these are the stages through which they (the medi- 
tators) have to'pass. It is to obtain this glorified know- 
ledge, by which the form of Siva Parabrahman may be 
realized, that Azivasikas—those holy servants of Siva— 
lead the meditator so that he may obtain the final Kailasa, 
passing beyond all Indra and Upéndra /o£as, there to enjoy 
eternal bliss. 

The attainment of Svasvariifa and Szeatva (Sivatva 
prapit) being defined as mw (IV. 4. 22), it does appear 
that Sripati directly answers the question whether there 
is bhéda after attaining mukći. Whether Szvogàsaza prevails 
in mukti is not thus explicitly stated though he quotes the 
Atharvasivah text Siva &&o dhyéyak Sivamkarah sarvamanyat 
parityajya, etc., and remarks that none other than Siva 
should be meditated upon (wfdsana). It would seem that 
when svasvarūpa is obtained, the «pasana would still con- 
tinue even in mukti.  Mukhyatva (i.e. Parabrahmatva) 
would remain in Siva while seva would have come to 
the updsaka. The term Phagavat, he adds, is not 


907 Chch. Uba. IV. 5. 98 Mahipa., XI. 24. 
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(Bhagavat sabdo nétarasya mukhyah | Tadvadupadishtam 
laukika prayogat Svautavidhér baliyastvat n). Quoting in 
support the Satarudriya text Namaste astu Bhagavan 
Visvesvavaya Mahidévaya ! i4, he would seem to hold 
that the mukta says: Salutation to Bhagavin Mahidéva, 
the Lord of the Universe. According to the view of 
Sripati, the Svzéz holds strongly that the term Bhagavat 
applies only to Mukhya and to none else.  Para$iva 
Brahman would thus appear to be supreme even in 
mukti and the mukta, though in Siva's own form, can only 
bow down to him and offer worship to him, even in 
mukti. The fact that Sripati seeks Su; support for this 
view (Svautavidhér baliyastudt) would seem to indicate that 
he strongly holds to this view.°° 
Sripati’s Position Defined. 

This brief review plainly shows that Sripati holds a 
middle position between Bhéda and Adbhéda and hence his 
suggestion that we should not push the argument for either 
Bhéda or Abhéda to its logical limits. He remarks that 
some matters are best left out uninquired into—avicharita 
vamaniyam. Similarly as between those who claim supre- 
macy for Vishnu and those who desire to establish the 
supremacy of Siva, he, despite the fact that he is a strong 
upholder of the supremacy of Siva, identifying him as he 
does with Parabrahman, states that topics of this kind are 
best left untouched—avicharvita vamaniyam. A few exam- 
ples ought to suffice to illustrate this middle point of view 
adopted by Sripati:— 

(1) II. 3. 42. Apicha smaryaté. 

In commenting on this Siva, Sripati states that 7?vas are : 
of Sivüméa (J*vünüm Sivamsatvamtva abhidhtyaté). He 
protests against the view of others that the words “ Harih 

?? This is strictly in conformity with the view of Anandatirtha 
who quotes Kamauni kamariipyanusancharan eshatsamagayannaste, 
a text quoted by Sripati in his commentary on IV. 4. 22. The term 
Bhagavat means “glorious”, "illustrious", etc. an epithet 
applied to gods, demi-gods and respectable deities. Here it has to 
be taken to mean Paragiva Brahman. 
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Om !" indicate the splendour of Vishnu and that the Vedas 
establish the supremacy of Vishnu. He holds that these 
are matters which are best left uninquired into (avicharita 
vamaniyam). 

(2) II. 3. 41. Mantravargàt. 

In commenting on this Siva, Sripati states that the 
argument about Gémazkya and the suggestion that äźma indi- 


cates Brahman and not jiva, are matters best left uninquired ' 


into. If inquired into, they are bound to end in affirming 
bhéda. Knowledge will show that though they are all one, 
to our eyes they (Brahman and 732a) look as different from 
each other. Svuéis also declare superabundantly that 
Brahma and 7?va are different. That the 7Wvas are many 
and ezezzal is vouched for by numerous texts. Amaz£yatva, 
which is the view propounded by the Advaitins, is accord- 
ingly avichirita ramayiyam. He quotes Sruti texts like 
Nity nityandm chétanaschétanindm, eho bahiindm, yo 
vidadhāti kāmān, iti," etc., in support of his view. Sripati 


suggests that the Advaita argument would fail here if 
` pushed to the full length. 


(3) II. 3. 40. Ams nandvyapadesidanyathachapt dasa- 
kitavadttvamadhiyata ee. 

In commenting on this Suva, Sripati strongly urges 
that dé@dabhéda is the only acceptabie theory—¢adéva rama- 
wiyam. Elaborating, he says that we should understand that 
the 7iva is an am$a of the Brahman. Proofs that manifestly 
demonstrate d/éda being too strong for rejection, to urge 
anything contrary to it, cannot avail. That Parabrahman 
is the author of creation, that he alone is the controller, that 
he alone invests all with £züz«, that all the rest are 
separated from him, that he alone wears, as it were, the rest 
and protects every one and destroys all, and obtaining 
upüsana from all, gives them what is owing to them as the 
fruits of their action, and grants 0ésha to those who desire 
it, and the rest of the purusharthas (dharma, artha and £üma) 
as the Supreme Lord—if all this is granted, 72va and 


. Brahman cannot but be different from each other (/iva 
Drahman cannot Pub. 96 OTS m E e 


910 Katha Upa., V. 18. 
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Brahmanor bhédah). The rest, being not visible to the eye, 
we cannot argue or explain it in any other way—z.e., by way 


- of the Advaita argument. While therefore 7agatsrishiz, etc., 


| 


are being proved from authorities by Bhēdavādins, to under- 
take the rôle of arguing for mityā is not possible. Also, for 
undertaking to prove that dima svariipa Brahman is 
akhandatka vasa chinmütra svariipa, there are no authorities 
available. Further, Parabrahman brings into existence 
many kinds of creations out of his mind, and establish- 
ing them with the aid of a@éasa and the ganchabhūtas, 
entering them as if he were a7%va, and becoming famous 
with many different names and forms, granting to /itvas 
the experience of bliss and sorrow as they deserve and 
himself staying in them, untouched, and being the authority 
for granting to 7ivas all that they may deserve, separating 
them from the bonds of family life and granting them 
moksha—when all this is said of Parabrahman in the 
Sdsivas, if we are to reject them all as illusion, as re- 
quired by the Advaitavadins, then that. would be the 
cry of a mad man (unmatta pralüpitatoapatal). So it 
* is impossible to argue out successfully that the 7?z« is only 
Brahman under the control of upddhi. 
(4) II. 3. 50. Pravésa bhédaditichénnantarbhavat. 
In the course of his comment on this Suva, Sripati says 
that the argument that Brahman is only /?v under the con- 
trol of updadhi (Brahman0 upadhivaséna jiva iti vadak avi- 


chürita vamaniya), is one best left out without argumentation. ~ 


Several Syuti texts like Vat0vd zmüni bhittant jayanté\** 
Gna gnau dudu ajavisanisau \ itti”! etc., are decidedly oppos- 
ed to such a view. Also, in .S'üzras like Utpattivasambhavat 
ttt, etc., Bhagavan Badarayana has at length conclusively 


} proved that 7122s are eternal and are not created afresh. And. 


therefore, in spite of repeated and harassing opposition, the 
two sets of Sruti texts—dheda and abhéda—cannot be brought 
into harmony. Therefore in consideration of the arguments 
that the 7/272 is immortal and is always to enjoy the fruits of 
his actions (6404¢atva) and that he should work out his life 


9. Tait. Upa., III. 1. $9» Sveta. Upa., I.9. 
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for attaining gxüma and that svara should be his inner 
being and his controller (axtaryami and siyüma£a) and no 
enjoyer of any part of the fruit of his actions, it is decided 
that the 7?va is not [svava (Jivakrita karmasiddhéshtanishta 
phala bhoktruivam neSvarasyéti nirmwate). 

(5) II. 4.18. Vazséshyattu tadvadasastadvadah. 

Commenting on this Sava, Sripati says that it is not 
possible to accept the Advaita theory that postulates the 
identity of the 7iva with Iévara. The statement of the 
Advaitins that during creation Iévara entered the v¿śva- 
svishtz in the form of 7%va is also not reasonable. Because 
this theory is obviously contradicted by numerous Svuti 
and Smriti texts. Invented statements like the one that 
an elephant is a horse and that the /?va is lávara are impos- 
sible of proof. It happens that dcmba and prattbimba are 
found in the identical place; but they are different from 
each other. Su texts like Vato và tmanz bhiitani ;ayante, 3 
etc., prove clearly that the 7iva Sartva in its chétaua and 
achétanaform, during creation and destruction, is within the 
control of and subordinate to Parabrahman and that it has no 
independent power whatever. In the SruZz text, Pradhana 
kshétragnapatiy  gunéónh  samsüra mõkshasthiti , bandha- 
hétu,°'* it is declared that ParaméSvara is the overlord 
(£artru) above all the sivas, having in his control grace and 
punishment (Zrodhànümugraha). 

And thus it is concluded that Paragiva Brahman grants 
to all those aktas in their final release all happiness and 


! Éivatva, according to the Bramara Aanyaya in the sirà- 


&hüra form (Nirāäbhāratayä) having freed the 71vas from all 
worldly bondage, the result of previous births. This is 
the gist of the whole of the Vedanta as understood from 
the Duaitadvaita siddhanta point of view. 

(6) II. 1.14. Tadananyatoamüramlhana Sabdadibhyah. 

Cause and effect are closely connected ; effect indicates 
cause. In this lies awanyatva, i.e., without another; not . 
relating to another ; having no other resource left. There 


18 Tait. Upa., III, 1. 914 Svea. Upa., IV. 16, 
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can be no effect without a cause for it being found. To 
know that there is nothing beyond cause and effect, is to 
know avanyatua. The Kanada doctrine that there is some- 
thing beyond cause and effect is not maintainable. Rajjxz 
and sarpa are not connected with each other as cause and 
effect. Kavya and Aavava are not likewise axanya. Simi- 
larly jīva and Brahman, from the effect of wpadhi, are de- 
scribed as different from each other. But as there is nothing 
beyond Brahman which can be described as real, it would be 
attributing wpddhz to Para$iva. But cause and effect (Adrya 
and Züzaga) cannot be described as being one and the same. 
If we are to presume Avdyd in Brahman, then darkness 
and light will have been spoken of as being existent in the 
same place which is contradictory. Then we will be 
compelled to attribute @gzatva to Brahman himself. This is 
opposed to-the Sds¢vas. If we accept that chaitanya is with- 
out a second (advittya), this also will be opposed to the 
Sastvas. Following the Sruti text, Vathoruandbhih srijyaté 
grikyaf&cha, 5 just as the spider which is the cause, 
weaves the delicate web which is the effect and thus shows 
the effect, Paramé$vara, as the cause (Adrazariipa), creates 
the chidachidiimaka sriskt and in Pralaya he again drags 
the whole of it into himself. In this way, Paraméévara, 
by his creation, care and dissolution of chidachiditmaka 
prapancha, demonstrates the. doctrine of arya £àraga 
ananyatua. 
Later Critics of Bhedabheda. 


It has been remarked above that the system of Sripati 
has been styled by him as Bhédabhéddtmaka Visésha- 
duaiía."" The criticism of Bhédabhéda, as propounded 


9:5 The Ya/Zornanünabhis srijyate grihyatecha is usually a text 
cited in support of the Z4zdz view. Munda. Upa., I. 1. T. 

ov The terms Visésha and Visishta may be fully distinguished 
here. Visishia in Visish{a@dvaita means advaita with a distinction ; 
or a kind of advaita that is distinguished (in a particular manner); 
a particular, special or distinctive kind of advaita. An advaita charac- 


terized by a distinction. It may also mean a superior kind of advaita. 


as visishfa means superior or best of all or excellent, As applied to 
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by Vachaspati Miéra in his Bhimati, has been briefly 
referred to above?!" As Vachaspati Miéra lived about the 
9th century A.D., he may be said to represent the Advaita 
view of his time on this doctrine. Other Advaita and 
Visishtüdvaiia criticism of it will be considered below. 
As the doctrine has also been examined by the Dvaitins 
as well and as Sripati criticizes certain aspects of both 
dvatta and advaita, it seems necessary to set out briefly 
here the dvaita viewpoint taken in regard to this particular 
doctrine and then advert to other criticism. 


ac 
Rāmānuja’s doctrine, it might be taken to signify the particular or 


peculiar distinction that Rāmānuja makes as distinguished from 
Sankara, that Brahman and Prakriti are identical and real entities. 
As visishfa in Sanskrit is a name of Vishnu, it might, in addition, be 
taken to stress Ramanuja’s particular regard to this deity, whom he 
holds in his Z44sAya as the one God, as the highest Self or Brahman, 
as the Creator, as the promulgator of the Pancharatra and as per- 
vading the whole world (I. 1. 18 ; I. 1. 21; I. 4. 4 ; II. 1. 15 ; II. 1. 
28 ; II. 1. 24; II. 2. 85 ; II. 2. 3). ; 
Visésha in Visésh@dvaita means species, kind or variety; an 
advaita of a special kind or variety ; in other words, a sort or species 
of advaita which is different from Sankara’s or Ramanuja’s. As 
vifesta also means individuality or particularity, the term viséshadvaita 
may be translated as an advaita doctrine which has an individuality 
of its own. Not only does Sripati assert the reality of Brahman and 
Prakriti but also that the Brahman is possessed of visésha, ien 
attributes. Sripati calls his system Bhédabhedatmaka viseshadvaita. 
In this sense, the word zifesàa may be taken to distinctly limit or 
qualify the sense of the word (advaita) following it. In other words, 
we would have to describe it as an advaita with a qualification, while 
Ramanuja’s Visish{advaita would be rightly called an advaita charac- 
terized by a distinction. Sripati’s name for his system Bhedabhadat- 
maka viséshadvaita would thus mean a variety of advaita which 
embodies in itself the 274a and abhéeda views.  Vifzsha as used here 
appears to signify nothing more than “ peculiar”, "'special'', 
" distinctive ”, ‘‘ discriminating ” or “variety”. Visésha is used to 
indicate ‘‘ variety," when it is used at the end of a compound, i.e, 
Bhüta viséshak,—Uttararamacharita, 4; Parimala viszshan,—PancAa- 
tantra, 1; Kadali viseshah,—Kumarasambhava, I. 36. Srikantha 
describes his system as Saiva Visishfadvaita. t 
"27 See supra. Also the Bhamati Chatussütri by S. S. Suryanara- 
yana Sastri'and C, Kunhan Raja, page 175; Introduction, p. XIX. 
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The Bhéedabhéda docirine has been dealt with at some 
length by Anandatirtha in his 7: atvod ota." * The relevant 
passage may be quoted here:—Surva vatlakshanyangikarat 
durghatamapt Brahmapramanat angikriyata éva jagat 
bhinnam abhinnam uta bhinnäbhinnam iti vikalpah tatrapi 
yujyate | Bhinnam chet bhédidi visishiat $uddham bhinnam 
abhinnam vetyüdi anavasta | Abhinnam chat mithyariipena 
jagat brahmapi mithyaiva syàt | Bhinndbhinnam chat dosha- 
dvayamapi ubhaya wila&shagam chét antrvachaniyatvam 
Brahmana éva patitam\ Yad évamapi na antrvachaniyatvam 
Brahmanah tarhi jagatópi nasyàt V Vivam satyam ttyāädi 
Srutérvachanam atrapi yubtam | Nasattan nāsaduchchatē n 
While you accept that Brahman is one having contradictory 
characteristics, though such a conclusion is impossible 
to arrive at, the existence of Brahman is accepted through 
evidence. If this beso, these doubts arise :—Is Brahman 
separate (4/724) from the world (jagat), or is he one with 
it (abhznna), or is he both separate and non-separate (ġ%innä- 
óhimna)! If jagat is held to be different (binna) from 
Brahman, then he must be held to be absolutely different 
and no occasion for a doubt can arise as to whether he is 
divided, undivided and both divided and undivided. If 
agat is held to be undivided from Brahman, then if jagat 
is said to be mithya (unreal), then Brahman also becomes 
unreal. If it is said that the Jagat is both divided and 
undivided from Brahman, then there arises a double 
discrepancy (dosha duayam). And both the discrepancies 
then become so inexplicable that Brahman himself cannot 
` be explained. If Brahman becomes so difficult of explana- 
tion, then 72727 ‘itself is reduced to nothingness (z25yà/).9!" 
But the Syuzi texts declare Visvam satyam, etc.9?? (i.e., The 


-918 See T. R. Krishnachar’s (Kumbakonam) Edition, p. 241, 
lines 1—2, 


919 : . . 
es That is, jagat is not merely mithyd, but something worse, 
it is not at all existent, 
920 B = 
; The full text of Rig-Véda, Il. 24.12, runs as follows :— 
Visvam satyam maghavanayuvoridabaschana praminanti vratam vam | 
Praghanvasya mahatg mahani saty@ satyasya Rarayani vocham | 
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jagat exists) and Nasattan nüsaduchchat&, etc. (The world 
is true and eternal). ` 
In the Karmanirņnaya”?! Anandatirtha touches on this 
question once again. Discussing the zZroi$&sha theory, 
he asks whether the vazlakshanya of Brahman exists in being 
Bhéda, Abhéda or Bhédabhéda—in difference, in non-differ- 
ence or in both difference and non-difference. As 
regards Bhéda, it has never been accepted by you (the 
Advaitin) ; but vyüvahüriba is accepted in the light of 
antrvdhatva (i.e, inexplicability). Therefore there is 
really no such thing as vydvahdrika; for if all vyavakāra 
is dispensed with, there is no proof (of anything 
existing thereafter) In vyavakāra, the unreal (sithyd) 
and the real (/2Zya), when put to common test, will prove 
indistinguishable like vapour (from the air) and vapour 
from the tears (dhiimabaishpayordhiimatvavat). Therefore 
Abheda cannot be accepted. Consequently there remains 
only Bhédabhéda. This too cannot be accepted. In Adhéda, 
Brahman is inexplicable (azzrvàckya)— B rahmanðstatsabda- 
yok paryayatva. You want to make Brahman and /a/ía/da 
synonymous with each other. This synonymity cannot 
be accepted because you have discarded w/Séshava and argue 
nirvi$éshatva. . While you don't accept vzséskatva, you still 
discuss Brahman, assuming /a/$aóda as synonymous with 
him, which is an attribute. This contradicts your own state- 
ment and thus cannot be accepted. You also say that a 
Brahmagnàni should not use any other term as synonymous 
with Brahman, if he wishes to attain Bza/zzatoa but still you 
employ the term 4727, which is an attributive term and. not 
Brahman. Thus your argument ends in contradiction. 
And therefore you have not proved your doctrine—mithya 
viséshya chüsiddhirubia. Therefore, the argument for 
Bhédibhéda which relies on the mutual dependence or 
support (axyduyasvaya), on unsettledness (azavasta) and on 
a fraudulent device (chakrakam và) becomes contradictory 
~ m 4 work on the Rigveda Brékmana, 1 to B khandas—more 
Properly called Karma niruaya mitlabhiita Rigvēda bhavah. (See 


Krishnachar’s Edition, p. 247.) 
38 r FẸ 
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and has to be rejected even on your own footing. Nor 
can Brahman be explained to be anything else which 
can appeal to knowledge. Therefore, the suggestion of 
bhédabhéda becomes contradictory. So, that form of Shéda- 
bhēda consisting of vilakshana (contradictory) characteristics 
becomes destroyed (z.¢., refuted). 

In his Vishuutattva-Nirnaya®** also, Anandatirtha dis- 
cusses the doctrine of Bhédabhéda. He says :—Abhinnascha 
mabhedascha yathà bhedavivarjitam v yavahiryampruthaktvam 
syat yéevameva gundharée | Abhéda bhinnayorbhéds yadiva 
bhedabhinnayoh | Anavasthiti révasya naviseshanatimatih 
millasambandhamagnatua tasmadékam anamtata vyavaha- 
ryam vi$&sheua dustarak balatoharéh | Viseshopi svarüpam 
sa svanroihakatasyacha V iti Brahmatarké" The Brahma 
Tarka says:—The expression Aéhéda denotes undivided- 
ness (abhinnatvam), as if it were impossible of being divided 


"(Z&, incapable of being divided) And the expression vya- 


vahiva denotes absolute difference. So the characteristics 
of Hari (ze., Brahman) are absolutely different from those of 
others. If 4424622 should mean difference among the divided 
things (bhinnayorbhédahk), or if Abhéda is understood to 
mean difference existing between two different things, then, 
in either case, there arises unsettlement. And there can be 
no correct understanding arrived at (in either case). Without 
understanding correctly the relationship of the original (Z., 
Brahman), if we begin to argue, then the argument ends in 
false reasoning in understanding about Hari (ż.e., Brahman). 
Because all attributes use the natural forms of Brahman. 
And all attributes are possessed of Hari (Z.«., Brahman). The 
Sruti texts Ekamévadvitiyim tann&hanünüsti &inchana ;°** 
Mrityossamrityumipnoti ya iha nanevapasyatz ;°** Yathoda- 
kam durg& urishtam parvatéshu vidAüvati | vam dharman 


= 


SES TS R: Krishnamachar’s Edition, page 274. 
"* Cho. Upa., IV. 2, 1. 
924 D 
_ Brihad. Upa., 1V. 4. 19. (In the text iha has been interpreted 
by Anandatirtha thus: zz Paramésvara rupeshu avayaveshu dÀarme- 
Shucha kinchana nānā nastityantah y) 
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pruthak pasyan tanévinuvidhavats ;925 etc., declare that there is 
only one Being and no others and that great Being is capable 
of becoming the God of Death, just as a big fall of showers 
on the tops of the mountain makes the water roll in torrents 
and fully reach the sea, all characteristics denote that great 
Being to whom alone those attributes apply. ‘Therefore 
that great Being is the possessor of all the infinite gunas 
(qualities) and to him alone they apply in the main. And 
those who thus understand Vishnu in the fulness of his 
character will free themselves from the bondage of samsāra 
and enjoy everlasting dzanda in his presence (/a£sa;zé 
samdate). To muktas, Vishnu is an object of shelter (üéra- 
yabhiita) ; and under him all those suas serve and Tévava 
is the Overlord of all. This is the declaration of Parama 
Sruti. The Sruti texts Amrutasyaisha sétuh, So'snuté 
sarvén &ümüm saha Brahmané vipaschita,* etc., clearly state 
that the Lord Vishnu is the great bridge for the mukéas to 
pass over free from bondage to the everlasting enjoyment 
of àzanda and he that thus passes over the bridge enjoys 
eternal happiness as the result of realizing of what all he 
desired to enjoy by the side of Brahman (Sarvāän aman 
saha Brahman). The Padma Purāna states that all the 


Svutis exult in glorifying the innumerable and infinite | 


qualities of the great Overlord (Vishnu) and therefore Nara- 
yana is the only faultless and all-bliss. This is the final 
conclusion. 

In his commentary on the Brikaddvanyaka Upanishad 
also, Anandatirtha refers to the Bsédabhéda doctrine.??* 
In order to declare that there is no óZedàóAéda, the word 
tha is used in Sruti texts Ekamévidvitiyam tanntha nünüsti 
kinchana ;°*8 Mrityossamrityumapuott ya tha  müneoa 
Baíyati??). Jn the forms as well as characteristics of Para- 
meévara, there is no distinction or difference ; nor is there 
anything that can be considered higher or equal to him. 
This means that there is nothing equal to or higher than 


9:5 Katha Upa., IV. 14. 9?5 Taill. Upa, I. 1. 
27 T. R. Krishnamachar's Edition, Brikad. Upa., pp. 492-493. 


9* Chch. Upan IV. 2.1, om” Brihad. Upa., 1V. 4. 19. 


4 
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Igvara, or one who can be said to excel him in any respect, 
And therefore Parabrahman is the highest of all (beings). 
And the dhédabhéda view is thus refuted because the term 
bhedabheda itself is of contradictory import (viruddhibhaya 
samyoga tva Sağda). (It is just like a clubbing together of 
two contradictory thoughts in a single expression.) And 
the Su; does not imply such a contradiction, because the 
illustration given in it explains that there is no dhédadbhéda, 
The illustration in the Svuéz text is :—Vathidakam durgé 
urishtam parvatéshu vidhavati V Evam dharmain pruthak 
pasyan tan évanuvidhdvats W etc. As the rain which falls 
on the top of a mountain naturally flows down as a stream 
to find its own destination, similarly all different character- 
istics found in various things go to Him, the great Overlord. 
This clearly shows that He is quite different from other 
things. Hence there cannot be any dhadabhéda, for he is 
quite out and out different from all others. Bhédéxa daráa- 
nadvapi bhéedabhédéna daráanàt V Vishuor gundam ripandm 
tadamganam mukhidinam\ Tatkà darsana halattu kshipra- 
méva [amo vrajēt, etc, as declared in the Brahkminda 
Purina The Srutis and the Sastras generally denote 
distinctly 44éda only and not éhédabhéda. The character- 
istics of Vishnu as well as his various features, although 
equal in Himself, yet are absolutely different from those 
other beings in the world. The Sruti texts Jyushtam 
yada pasyatyanyamisam asya mahimanamiti vitasdkah | 
Doisuparyau sayujau sakhayau | Yo veda nihitam guhüydm 
parame vyoman\ SO snufe sarvan kaman saha Brahmaua 
vipaschita 11:930 | Elamanandamayam aimanam upasankramya 
ya imüm lohan Lümümmi £ümarüpyamnusanckaran?! and the 
text beginning with 4 thatanandisya mimamsai bhavati 
and ending with Manushyadi brahmantiném muktanim 
ünande Sataguna viSeshaschich yate saté| Muktindmcha 
ayam uiSeshah\ Srotriyasyacha akamahatasyéti viséshanat | 
Nahi Brakmüdinüm anadhigatah Syutyarthah  késhamchi- 
dasti | Na cha Brahmana va kéchana kamahatah Eeckana 
akamahatih ityatra bramanamasti | Tasmüt §Srotriya iti 
UP Fu. Upan Ils *" Chch, Upa., VIII. 8. 
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prapla $vuti phalatvan muktyuchchyaté V Akimahatatvancha 
mukhyam muklasyaiva i clearly declare that a mukta, 
by virtue of his realization, has finally attained what he 
desired—mukti or Brahmapada. The Sruti texts no- 
where accord sanction that a realized person (mukta) 
will have anything more to aspire for. The expression 
Athatinandasya munümsa bhavati**? declares that begin- 
ning from the state of “man” to the state of “Brahman” all 
enjoy ãnanda from one to hundred parts according to their 
merits as muktas. This itself is the chief characteristic of 
muktas. The attributes $ro£riyasyacka and akümahatasyacha 
also do not in any way allow the zzu£/as a position any whit 
higher than (adhigatak) the Brahman stage. "Therefore the 
expression §vd¢vzya (one who obtained the result declared in 
the Svzdzs) clearly means that the zzzZ/a has realized what 
he ought to obtain as the result,—ze., the highest state, the 
state of a mukta Brahman. He has no desire beyond muééi. 
Hence akdmahatah. Therefore $ro/riyas are declared to 
be those who have obtained. fully their desires.**? These are 
therefore declared in the Bhévata as aptakamak, t.e., those 
who have realized their desires, że., those who have nothing 
else to desire, mudi being the final stage and there -being 
nothing beyond it. When B#éda has once been proved all 
round, we cannot revert to a discussion of Adhkéda or of 
Bhedabhéda, as both of these are proved to be non-existent. 
For it has been proved that there is no such thing as d/éd4- 
bhēda in Vishnu considered as Parabrahman. 

It Bhédabhéda cannot be maintained, then either Bhéda 
or Abhēda will have to go. Sripati’s position is that either 
extreme is impossible in view of the two different types of 
texts we have to deal with in the Svutis. As against 
Advaita, he thinks that neither an attributeless Brahman nor 
an illusory world can be successfully maintained. As 
against Dvazta, Sripati’s contention is that stressing only 
Chee. Upa, UN a 

9: Cf. Anandatirtha in Brikad. Upa., III. 4, 14 :— Prata Sruti 


phalatvattu $rütriyah prapta mokshinak ņn (See Krishnachar's Edn., 
p. 493), 
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one set of Sruti texts defining the Dvaita viewpoint as 
- against the weight of the other set expounding the Advaita 
position, would be tantamount to rejecting the authority of 
the latter. Sripati’s cardinal point is that Bhédavadins fail 
to recognize the Adhéda Siitras. They differ, in his 
opinion, from Bauddhas only to a small extent: while 
Bauddhas reject all Sraéis; Bhéedavadins reject only a part 
of them. The difference is thus one of quantity and 
no more.9* But Bhédins may urge—as they have—that 
there may be what seem like contradictions between Syuzi 
texts. It will not do to say that there are such contradic- 
tions. It is your duty not to treat them as contradictory, 
for have you exhausted all the .SruZis to say conclusively 
that they ave contradictions? It is difficult to prove such 
a contradiction. It only shows that you are not able to 
harmonise all the Svuéz texts into a consistent whole. 
A Sruti text says:—Gunzd Srutak saviruddhascha dēvē 
santayassruta apt natvðira Sanka | Chintya chintyüícha 
tathawwa doshah srutischa nagnatvihi tatha pratitah (Sau- 
parna Sruti) The qualities described in the .SruZis 
are, though appearing apparently contradictory, really 
not so; because God is faultless, and nothing could be 
doubted of Him which is of contradictory import. In view 
of the fact that His nature could not be fully understood, 
the alleged contradictions cannot either be proved or harmo- 
nised by us within our limited range (of knowledge). 
And thus they go for mere observations without any 
Proof. God zs faultless; nor are the .Svu/is contradictory 
in this regard. So runs the Sauparna Sruti, quoted by 
Anandatirtha in his commentary on the Sutra, Sarva- 
aharmopapattéscha (II. 1. 38). 95 | 
n— — M ew À— Me e e S tT 
7^ A similar criticism is. offered by Anandatirtha in regard to 
the lack of difference between those who hold the Bauddha -and 


the Sünyavada doctrines. (See Anandatirtha’s Azuvyakhyana, 
II. 1. 29-33.) 


?*5 Anandatirtha’s ZraZma-Sütra Bhàshya,YI. 1.88. The Jaina 
doctrine is rejected by the Sitrakara, according to Anandatirtha, 
because on account of the impossibility of contradictory attributes 
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Another point urged by Sripati against Dvaita- 
vadins is their extreme insistence on the difference 
between ghala and pata (ghatapatayór atyanta bhéda- 
vadinak). Asto this point it may be pointed out that 
some Bhédavadins have anticipated this point and answered 
it at some length. Among these, Jayatirtha stands easily 
first. Commenting on the Süzra, A'saditi chénna pratishédha 
matratvat (II. 1. 8), Jayatirtha in his Myāya Sudhé sets 
out the truth underlying the criticism that ZAé&davüdins 
attach undue importance to the ghatapata vida. In 
its ultimate analysis, this criticism reduces itself to a 
denial of artrutva to Brahman. What is behind and. 
beyond ghata and pata? There is the kartru, whose 
existence cannot be denied. If his existence is denied, 
then not only the ó£zda between ghata and fata is denied, 
butalso the existence of the creator of this distinction, 
i.e., the £artru. If ghata and pata are not in existence, 
there is no Za7/rutva behind them. 

If there is no Zaz/rufva, then there is no topic to 
start with. Then, there will be, in consequence, no 
discussion. If we have to accept the existence of ghala 
and fata, then we have to accept the existence of 
kartrutva. Without kartrutva, ghata and pata could not 
have come into existence. In the Sūra; the term 
pratishédha mātra declares kartrutva to Igvara, because 
his £artrutva is beyond denial. The lordship of Iévara is of 
an all-pervasive nature and it is his special characteristic 
and there it is beyond the control of another. Much 
less is it capable of interruption (or prohibition). The 
indeclinable term zzdra (in this Sura) indicates his perva- 
sive character in its entirety. The words pratishedha mtra 
accordingly imply that injunctions cannot predominate over 
him (gratishēdha matra Sabd6 vidheraprüdhünyam laksha- 
yati) Therefore Aavya and arvana would have become in- 
being represented as being in one and the same thing. (See lbid., 


II. 2. 32-84.) The same reasoning would apply to the co-existence 
of Bhēdābhēda. (See also Anandatirtha's 4uuvya&Ayana, Il. 2, 29-34.) 
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Ghata and pata depend purely for their coming into 
existence in their particular forms upon a kaærtru. Obviously 
ghata could not have had any existence as such before 
it was made, though the material out of which it was 
made was in existence. If there is no #artru, in spite 
of the materials available in the forms of arya and 
Ravana, nothing could be brought into definite form. The 
kartru being undeniable (anzshédhataya para pratikshépena 
pratiyaté) he avails himself of the 4arya and kdvava and 
brings into manifestation (svés#fz) as the potter having 
under his control the material earth and the wheel brings 
into existence several forms of gata. Thus it is proved that 
the žartru uncontradictingly possesses in himself by his in- 
herent powers both the powers of (Dévasyésha svabhavoyam) 
karya and £üraga. Just as if we deny the existence of the 
potter, we cannot predicate the making of the pot, in the 
same way, if we deny the Zaz/ru, we are reduced to denying 
the utility of the truth of the illustrative example, vêz., the 
existence of the ghata, for we should in such circumstances 
have not realized its existence, but only ended in arriving 
at its non-existence. If we attempt to predicate that 
there is such a thing as a non-existent ghata, the very 
idea itself cannot be supported in any form, because its 
very existence is a nullity (adhdvdt). If we want to 
prove nullity (222àva) through an illustration, the question 
of kāva and its character must first be illustrated and 
understood. What is 64dva and what is abhava and what . 
are their respective characteristics? It is possible to 
describe Zava svartipa from example, but it is not possible 
to do so in the case of abhdva svaviifa. Where we deny 
Chava svariipa, there we have to infer the existence 
of abhava svarūpa. That is why the word māżra is 
used in this Sava. It comes to this: By merely denying 
the bhava rupa which can be attained, we will be 
Imagining a non-existent state.’ This is not what is intend- 
ed by the Sitya. It does not attempt to describe 
anything beyond hava dharma. It is because it seeks 
to establish the dhava svarüga that the illustrative example 
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of ghata has been sought (by Duattavddins). Therefore 
it is that the &àva and adhdva of ghata svariipa cannot be 
dispensed with by their mere denial so long as Zaz/rutvz 
remains in the Zu/ü/e, whose dharma is clearly to be 
understood. The non-mention of kulālæ cannot remove 
him from existence. How then can his existence be 
established? It is said that the term mdtra in this Siva 
indicates the absolute independence of the potter in regard 
to his discretion as to the forms the pots should take 
(mātru $abdohi sü&aly& vartaté). Nobody can hinder his 
independence (in this regard). The thought of denial of 
kartrutva was only adduced by the upholders of the opposite ` 
doctrine (arēyaiyöktatvāt). The phrase pratishédha matra 
interferes with the independence of the Aavtru against this 
injunction. Thus, if it is stated that he partook of only 
food, it is understood that he left other things alone and 
partook of food only. Therefore, the mind of the partaker 
of food is signified—his Aar¢rutva is signified in regard to 
the kind of food he has chosen to take, z.e. that he has 
taken only food and not anything else. This peculiar turn 
of mind indicates only a mind which predicates one that is 
thinking of a dhdva svariipa and not abküva svaripa. 
Therefore, the use of the phrase pratishédha mtra indicates 
that the mind is fixed on kāva svarūpa and not on abhava 
svartipa. The topic to be proved is of two kinds: 
svatantram and paratantram (independent and dependent). 
Paratantra is further divided into ava and abhava. 
Bhava is in turn sub-divided into chéiana and achétana. 
While abhdva does not come under the headings of ché/ana 
and achétana, what is the utility of considering aó/Züva as 
belonging to one of these two categories? However, we 
cannot even assume, for example, that there is in existence - 
some one, a very intelligent man, but who never had 
actually his existence. What then is the use of saying, in 
such a case, that such a person (an intelligent person) never 
actually existed and that such a person has never been found ? 
A discussion which leaves away the actual connected 
argument and premises a point of no consequence whatever, 
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is impertinence (atiprasangat). Of course, the Sruti text 
Tan mano kurui does not concede this impertinence. 
Otherwise, the correct conclusion cannot be arrived at. 
If the term pratishédha mitra had a meaning contradictory 
to the Svuéis, then, the Svwéis cannot be harmonised. 
The term asat in the Sūtra only shows Brahman and 
denotes solely 4eda, difference. And this meaning the 
opponent has to contradict because Brahman becomes a 
term of plurality. There cannot be many Brahmans 
independent of each other. Therefore Brahman is defined 
here by the term asa¢. Truly; the phrase pratishédha matra 
used in the Siva is intended only to indicate the insistence 
to be laid on the right use of one’s intellect for interpreting 
in a feasible manner the Sywé/s in an harmonious way, 
avoiding thereby all contradictions. Many commentators, 
while accepting the unusual matter contained in this 
Süira, and conceding the dharma of bhava, have doubted 
the existence of abhdva but left it however in a state 
of doubt. We cannot fit in óZüva with abhava dharma 
and aó£àva with Ava dharma. Because there is 
demonstrably no proof available to fit in the characteristics 
of Ghava and abhéva with the characteristics of their adhava 
and bhava dharmas; because they are decidedly of an oppo- 
site nature. Between two white cloths, a comparison may 
be easily effected, but not between two unconnected things 
like mēru and mandira (2.e., a mountain and a house). More- 
over, there is no connection whatever between éhéva and 
abhāva and it is never possible to effect a comparison 
between the two because of their contradictory character. 
A reasonable comparison between two things is possible 
only when both possess the identical qualities and not other- - 
wise. Take, for instance, a buffalo and a horse. They 
cannot be compared, because of the inimical and opposite 
characters they are naturally endowed with. Such is the 
nature of bhava and abhdva. Their very natures make 
_ them the opposite of each other and exclude the one from 
the other. A ghata can never assume by itself that form 
(Ze, the form of a ghata). The dharma of one particular 
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thing cannot be made by itself, so that dharma and 
dharmi cannot be one and the same, unless the dkarmi 
is acted upon by the darma. It, therefore, comes to this : 
dharma is the property of a particular thing, which can be 
clearly seen in the darmi as its property. That which is 
made known by its peculiar qualities, z.e., its distinguishing 
property, that is called its dharmi (the possessor of a 
dharma is dharmt). Dharmi is the possessor of the dharma, 
i.e, the characteristic property. It is not possible to 
describe these two—dharma and dharmi—in any other mode. 
Bhéva and abhava, therefore, cannot be established by any 
other means beyond their actual essential properties. 
Otherwise, the discussion regarding gata and pata will be 
evidently out of the way if the characteristics not existing 
in one are assumed to be as if they were existent. This 

leads to a result undesirable. How can it be said that - 
bhava and abhdva do not possess the dharmi bhava? Why 
not abhdva be considered to be absence of dharma of the 
bhava? Two dissimilar objects which are possessed of dif- 
ferent properties compared with two white cloths possessing 
the same comparable characters are instances for compari- 
son between d/dva and adhava. Asan illustration, two white 
cloths may be compared in regard to their respective 
characteristics for obtaining a knowledge of them. Simi- 
larly, as an illustration of abhava, may be mentioned méru 
and mandira, the characteristics of which are dissimilar. 
The characteristics found in mēru are not found in mandira. | 
In this way, abhdvaripa is illustrated. In the same manner, 
the characteristics of ghata being absent in pata, any 
comparison between the two (objects) cannot hold good, for 
in the ghata is involved the earth for its original property, 
while that is not found in the gata. In this way, all objects 
of a contradictory character—which are different from each 
other—ar stated to be possessed of opposing properties. 
Hence the idea of dhavabhava being considered as abhava- 
bhava and associated with such darma is repudiated. As 
to things which last eternally and those which are liable to 
eventual destruction, even though they do possess certain 
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contradictory properties, their qualities have still to be consi- 
dered in describing them. The same cannot be said of two 
similar things like Sukla pata—two white pieces of cloth. 
Because the two white cloths are similar to each other in 
their qualities. The same should hold good in the case of 
all objects of comparison. The opponent has always agreed 
that two dissimilar things do not agree in their properties. 
And it is not possible to discover any points of similarity 
in two things of dissimilar nature. If, in this manner, we 
proceed to compare two dissimilar objects, which from their 
very nature are patently different from each other and begin 
to describe the qualities of each for purposes of comparison, 
we will only end our argument in incoherent talk. 

If we still insist on so comparing existing things with 
things non-existing (2.¢., dd@vdbhdva) with their respective 
opposing properties (abAdvabhava), then it results in the in- 
consistency that the properties and the things possessed of the 
properties (dharmddharmt) cannot be differentiated. Then, 
there can be no restriction of thought in understanding 
things existing with their properties and things non-existing 
and their properties (¢hdvatvénxa abhdvasya cha abhüvasya 
bhavatvéna) so that things existing may be described as non- 
existing-—as argued in the Vydya Mimdamsa under the heads 
of Pragabhava, Pradhvamsabhava and Atyantabhava. And 
then finally a comparison will prevail in knowing which 
things existed and which non-existed. Such must not be 
the way employed for knowing the correct properties of 
things to arrive at a correct conclusion. The whole world 
will not consider such conclusions as deserving of any value. 
Therefore, the terms d4@va and viifa are terms indicating 
properties of particular things. And hence we have to 
understand things existent and things non-existent as we 
come into contact with such of them according to the 
context in which they are referred to. This is the proper way 
of interpreting. Should a reader be taught to lay down a 
rule for himself as to how to understand the usage (of /4àv2 
and 2/722) in the context in which they are referred to? 
The latter part of the question suggests the answer for the 
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former. (He must discover the proof and draw the inferences.) 
However, certain things—either existent or non-existent— 
such as ghata, etc., really never existed before. In order 
to illustrate how a thing which never existed before could 
be brought into existence, z.e. to give an instance of 
pragabhava—reference may be made to the utility of things 
such as the earth, which when made into a rounded ball-like 
thing, can be converted into a ghata of any form that one 
likes. This shows how a thing (adďdārtha) could be used 
and what its properties are. Out of the material earth, a 
form has been brought into existence which did not exist 
before. The inference is that a form not existent before 
(pragabhdva) has come into existence. According to the 
abhéda theory, the dharma-dharmi bhava is not considered 
as an attribute of quality (vSésha $a&£yà- samgachchata ttt). 
This may be right for that theory. But as regards the 
second (aé/dva) it is, as in the case of the first, unyielding 
and the properties of aóZàva are likewise neglected. Who- 
ever accepts the fact that gata can be made from a rounded 
ball of earth, admits also the existence of dfava; whoever 
admits that a thing existent is liable to destruction, he 
should be held to admit both prdgabhava and $radAvamsa- 
bhava. Whence ghata is brought into its form, it cannot 
be compared with a non-existing thing like gata. Nor can 
it be interpreted in terms of the non-existing thing pala. 
Accordingly the states of prdgabhava and pradhvamsà- 
bhava may be described as subjects for comparison to con- 
vince one of how a non-existent thing came into existence 
and also how it can undergo destruction. This is the only 
way to arrive at the right conclusion by interpreting the 
terms used in a particular context. In order to indicate 
that many things could in this way be compared in order to 
arrive at the correct conclusion, the plural indeclinable Az . 
is used by the Acharya (Anandatirtha) in the text (Pratha- 
mhi, II. 20. 14, in his Azwvyakhyana). The topic and the 
matter relating to the topic are related in the same way 
as the supporter and the supported. In order to illustrate 
this view, the Acharya uses the locative case. In all such 
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-illustrations, one has to bear in mind the chief topic and 
how the matters relating to it should be viewed and com- 
pared, so that the primary and secondary thoughts may not 
be mixed up (gauna mukhyatva vivakshabhavasya sthilatviit 
iH). Thus it has been clearly proved how éhava and ava 
are so intermixed in discussion by argumentators, thus prov- 
ing the contradictory conclusion they arrive at, which bears 
testimony in itself to be against. the teaching of Sruti texts. 
Now, the Sütraküra, having proved that there is no 
contradiction between Svu£i texts, explains how the term 
Asat should be understood in the correct manner, SO that 
such explanation might be in harmony with all .SSzuZ texts 
and at the same time disallow all other methods of argumenta- 
tion that might be in contradiction with it, and proceeds to lay 
down the next Süra: Api tau ladvat prasangidasamanja- 
sam (II. 1.9). If we discussed the term asad in this manner, 
contradictory to the Sv#éi texts, then our discussion will 
end in disagreement with them (asamanjasam). And thus 
this expression asamanjasam would lead us to assume that 
the $a (universe) has come into existence without a maker 
(Eartru) How is this? If we are to accept the theory that 
Jagatkartrutva should be assigned to abhdva, then we would 
have to say that there exists nothing else than abhava. Then 
Iévara and all others would have had to come into existence 
out of abhava. But itis not so. For if lévara is ignored 
and denied to be the maker of the 7/2227, then we will have 
none else to hold responsible for creation, etc. And there- 
fore obviously this is not the meaning of the .Szz/i text and 
therefore it should not be said that in Pralaya nothing 
existed including I$vara and all other minute forms of 
embryonic matter capable of bringing about creation again.. 
It is therefore to prove clearly, by way of illustration, that . 
there were at Pralaya all forms of matter in their undestroy- 
able condition that ghata was chosen to exemplify how 
non-existent things can be brought into creation by the 
maker—the &ariru—by means of different kinds of matter 
existing in embryo. The Sütraküra thus formulated the 
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was existent in its embryonic form at Pralaya (asat) and 
not that nothing was existent at Pralaya. To accept the 
latter proposition would be wrong. Because, the illustra- 
tion of the gata has been brought in only to drive home 
this point. ` The all-pervasive character of Paramütman is 
amply proved by evidences, which are not liable to destruc- 
tion. These evidences are clear proofs to illustrate the 
minute embryonic existence of everything during Pralaya 
under the all-pervasive control of ParaméSvara. Where 
are these proofs available and what Syużis establish this 
position? The Bhashyakara (in his 4zzeyà£yàna) estab- 
lishes it in connection with the expression Sarva nü$seshvapi 
iti, etc. occurring in II. 1. 15.9" There the word 
Sarva not only includes those existing at present but 
also all those that have been existing for all time. In order 
to remove the apparent inconsistency involved in this 
statement, he points out that from the given premises the 
conclusion follows that the Paramütman's all-pervasiveness 
is at the root (of the position) (Puruskasya vyüpti mulam 
anumünamuchchyate). "The illustration itself amply proves 
the statement without contradiction. Therefore it follows 
clearly as an inference that in Pralaya, Paraméévara and 
everything else (favouring svishiz) did actually exist (sa£ 
- bhava) in an embryonic form. If it is suggested by the 
opponent that the jagat originated from abhava £artrutva, 
even that is destroyed by his own argument. Because if 
the Pralaya was such as to leave no vestige of a Purusha, if 
abhàva Vi§va kartrutva is to occur, even the very occasion 
for such a alpana (assumption) disappears. Because such 
an assumption evidently has to fall back for its support on 
the 4artrutva of the Purusha, which was ex hypothest, de- 
stroyed at the Pralaya. Verily in this world, if the dala 
did not exist before the gata came into existence, no one 
could have had the idea of its maker (Wak: loke 
Sota esse ION EIER eC MULUS a LL 


936 See Anuvyakhyana, II. 1. 15, where the full text of the pas- 
sage occurs : Sarvanaséshvapi sada sishjatučt yasya kasyauuh | 
Nasoyam vimatüpi syaunasatoat kartru Seshavan 1 Dharma dharmà- 
Srayatueng svikaryopi niralayé | Andditoat ii u 
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pragutpatith kulalabhavayoh satorabhavo ghatasya kartā 
‘drishtak). They would have necessarily asked who is this 
Euláüla? Naturally one who had not seen the maker, would 
at once reply, ‘‘ He is the maker of a pot " and thus free 
himself of the confusion. Again, when in the struggle that 
ensued between Sunda and Upasunda,?" when countless 
numbers fell down, there still remained one who was the 
chief cause of their struggle. Thus, there has been never 
an instance where everything went to destruction along with 
the Zavíru as it is opposed to the principle of Lartrutva for 
a £ariru cannot destroy himself (Vatu nasa kartuh Puru- 
shasya avisishtaia). Nor while destroying what existed till 
then, can one prevent from coming into existence what is 
going to come into existence in the future. Since he cannot 
foresee what is going to come into existence in the future, 
much less is it within his power to prevent it from coming 
into existence. It really comes to this: leaving the £avréru- 
¿va quite free for what is to come into existence in the 
future in due course, he must say that only what has been 
existent—in the present—has been destroyed. If not, the 
premises assumed will be overruled and contradicted. It 
cannot be granted for a moment that destruction is possible 
for all three periods of time—past, present and future— 
for no one has any control over what is going to befall at 
the next moment. Nor can it be proved. But if it is to 
be assumed that the destruction of what is going to 
happen is also possible, then it has to be described as an 
anomaly?** (Zara vyabhichivasyat). | 


es" See the Mahabharata for the story of Sunda and Upasunda. 
These were two brothers, the sons of Nikumbha. ‘They secured a 
boon from the Creator that they would not die until they should kill 
themselves. On the strength of this boon, they grew very oppressive 
and Indra had at last to send down a lovely nymph named Tilottama, 
and while quarrelling for her, they killed each other—leaving Tilot- 
tama alone. 

_ B Vyablichárah-is going away from; deviation; or leaving the 
right course. Hence an irregularity, anomaly or exception to a rule. 
In Logic, a fallacious Zz/z, the presence of the én without the 
saahya, 
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Pralaya"" is the complete destruction of everything 
that has, during the course of ages, been brought into 
existence. Thus, Pyalaya is the destruction of existing 
things. There is, however, no reason to co-relate [§vara 
abhavatva with Pralaya. Therefore, there is no reason 
to predicate that Pralaya indicates such a destruction 
as to include the destruction of [évara, etc. It is thus clear 
that to assume that nothing existed at the time of Pralaya 
and that everything had been destroyed is a clear 
contradiction. Both the Sütraküra and the Bhüshyakàra 
accordingly left this point for inference on the part of 
their disciples without dwelling at length on it. However, 
this was hinted at by the Sütrak&ra in the first words 
of the .Süzra beginning with Afi tau, etc. The Bhàshya- 
kara asks: What is the profit to be derived from a proof 
which establishes such a Pralaya (as evidences the de- . 
struction of everything including the Aartru)? Therefore 
laya evidently means the destruction of everything else 
existing except 7iva and Īśvara which are indestructible. 
And this is the ordinary inference to be drawn. Now, 
we have to prove whether in Pralaya, the jiva and [svara 
did actually exist. To meet this point, the following ~ 
inferential proofs are available :—At destruction, the 
dharma (matter) and dAarm: (properties of matter) were 
never interfered with. In order to drive home this fact, 
the term afi in the Siva is used. The dual term 
fau indicates that ivdéma and Isvara did exist. During 
Pralaya, dharma and dharmi (matter and its properties) 
did continue. Dharma also includes the opposite adharma. 
GIG CORN RNS. aie ae c 


939 Pralaya: Prat laya: a condition in which the exhausted state 
is allowed to lie in an inactive condition, only to be rejuvenated and 
allowed to gain power and start and grow again afresh, as if quite 
new. In other words, Pralaya is a dormant condition of inactive 
existence. In the compound word Pralaya, laya means lurking or 
hiding. How modern science is approaching this ancient doctrine of 
Prajaya is thus expressed by a scientific writer in closing a series of 
papers in “ The New World Picture " :—‘‘ The idea of the eternal 
dissolution of matter into waves and the materialization of waves 
back into matter, has now some experimental foundation." 

39 ( £g 
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Dharma and adharma, which are always associated with 
the jtvaéma, can never undergo destruction. There- 
fore, even in Pralaya, though the form of za74?*? (human 
form) underwent change, dharma or adharma still remained 
with the d4ava. But if itis objected that this is only an 
arbitrary proof intended to gain ground for alleging that 
Iívara and his kartruiva existed even during Pralaya, the 
reply is that the word sraya used in the Sruti text 
(Pralaya kalévarit dharmah süírayak) clearly proves 
that Pralaya also sought the asylum of Igvara. It sought 
refuge in Ivara saying, “Now, I have done my portion 
of the dharma as per your will” (Dharmatvdt idinimtana 
dharmavat) Even dharma is represented as having 
subjected itself to the Aartvutva of lávara in its work 
of destruction. Evidently the seeking of this kind of 
refuge which results in subjecting Pralaya dharma itself 
to the Zaz/ruiva of l$vara makes it nothing more than 
perform the function of a 77v. The fact is that in Iévara 
alone the käraga chétanatva exists. It is not possible 
to eradicate this Za7/ru/va from lévara, who is the sole 
repository of all causes. It is not within the physical 
power of any one force beyond Ivara to remove from Iévara 
his Zarírutos and kdvanatva and place it in another 
(Wachitindriyayoh dharmidharmayoh  adhishthatritvam 
tévarüdanyasya upapadyate). Therefore it should be impera- 
tively agreed to that in Pralaya the controlling power 
over aharma-dharmi and the jivdtma does exist along 
with Paramapurusha. 

Verily, if it is to be agreed that é/dva only existed 
in Pralaya, then it is not necessary for us to admit 
that dharmd-dharmi existed separately seeking asylum in 
Tévara. This point must be made clear—whether dhdva 
Is separate from dharmii-dharmi or included in it. Do 
you mean to say that the characteristics of dharmda-dharmi 
exist in the cause or in the effect or in both during 
Pralaya? Or, if it is granted that Sad signifies akdvazaiva, 


940 = as = - - 
mei. Nara means dasha sahita ["atma, i.c. the jiva taken with 
his taint, 
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then the reply is that we have to accept for granted 
that nothing existed. The contradiction thus arises that 
those things that existed from eternity did exist in 
Pralaya. In certain places, it is also said that everything 
existed during creation. However, nothing came into 
existence during creation which never existed before or 
during Pralaya. If it were otherwise, arya which existed 
from beginningless eternity would have gone without a 
Lüraxa. Because from Asa, there can be no cause for 
action. (That is, from non-existence, there can be no 
existence.) All causes leading to creation will have to 
be considered as having ceased to exist. Let it be so. 
Ifit is agreed that from a certain cause not foreseen, 
svishti came into existence in the beginning, then Pralaya 
also should be agreed to have come into existence from 
some unforeseen cause. It, therefore, naturally follows 
that there was in existence something unforeseen from 
beginningless time. This, therefore, has to be assumed. 
Such a thing did exist in Prataya. Even the present 
existing thing came out of that unforeseen cause which 
was existing from beginningless time, wherefrom our 
present premises came into discussion. As we agree 
to this, the other also will have to be agreed to in 
the same way. It cannot be asked whether there existed 
no cause in the beginning of time. In the same way, 
Pralaya shows plainly that there was enough cause for 
it, Pralaya being the proof for it How? In Pralaya 
itself, sufficient illustration of what previously existed from 
beginningless time, the cause of which could not be 
ascertained, is fully proved. Else, there would not have 
been sufficient cause for Pralaya. Pralaya did not destroy 
beginningless time. If not, how could effect come 
into play without any cause? Therefore, we have rightly to 
infer that cause and effect did exist in the interval of time 
between the beginning of creation and its end (z.¢., Pralaya); 
just because there existed things unforeseen in Pralaya, 
therefore we have to infer that cause for it did exist 
in Pralaya, ; 
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To understand even ädikāla, we have to infer the 
unforeseen causes which existed before in beginningless 
time and thereby seek to establish the causes which 
brought about makadadi Lüraga.*' This must be clearly 
said.. In dazkala, nothing could be foreseen. Later on, 
out of the unforeseen causes that existed previously, 
things came into existence, and helped. to give rise to 
üdyam. hat which previously did not exist later 
came into existence. This is the general saying. This 
removes the doubt. If so, we ask that which did not 
exist previously, how did it come into existence 
later? However that may be, it is not questioned how 
that which was not in existence even before the time of 
Pralaya came into existence later. We explain usually 
that which was not in existence previously came into 
existence later. This explanation is objectionable because 
how could it be possible that what never existed before 
should have subsequently come into existence? That 
could not possibly be. If there was nothing that could 
as efficient cause (zmitta kāraza) give rise to the 
existence of everything, though not seen by us, creation 
would not have been possible in the beginning of time. We 
never said for a moment that what we never saw did never 
exist. Then, how is it possible to say that what- 
ever came into existence in the beginning of time 
(Adtkala) such as mahadidi, came out of nothing 
as its cause? If creation came into existence in the begin- 
ning, we cannot say, however, it came out of nothing as 
such an assumption would be a clear contradiction, because 
all unforeseen things cannot come within our observation, 
even if we desired. Then, why should we not assume that 
mahadādi came into existence during creation out of some 
unforeseen causes which are not known to us? As the 
unforeseen causes cannot be closely examined by us, even 


041 


Mahat is the second of the twenty-five elements or /a//vas 
recognized by the Sankhyas. In Sankhya philosophy, Mahat 
stands for the great principle, the. intellect (distinguished from 
Manas), the second of the twenty-five elements aboye referred to, 
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if we desired, as it is beyond our reach, we have simply to 
grant the existence of the unforeseen causes, in order to 
bring into existence the mahadadi srishti. Then, let it be 
granted that from unforeseen causes only things came into 
existence. We cannot, however, deny that there was: 
nothing unseen before, for it is not possible to prove such 
a statement. In order to gain a correct understanding we 
have to lean upon a particular conclusion, which is indispu- 
table in order to establish what we seek to prove. If you 
cannot grant that there existed what was beyond your 
perception, then there would be no cause whatever for 
anything to come into existence. In that case, where is . 
any Pralaya at all and where, the proof for it? Pralaya 
also, in such a case, would be rendered apramantka and 
would be impossible of belief. Because you did not see it 
with your own eyes. Even so, lávara and others, whether 
they existed or not in Pralaya, cannot be perceived by you 
and even a statement about Pvalaya would.not stand as 
proved. And so the opponent will have his statement 
disproved. This is what we have to understand. Neces- 
sarily in Pralaya, we have to assume that certain things 
should have existed which were capable of bringing into 
existence creation in the beginning of time. It is thus : -The 
creation of the Universe is a series of creations in one 
continuous flow (Visvasanianoyam driáya santüna $ünyath 
santünübhirürabdhah santanatvat draniya santanavat) which 
cannot be understood by those who are devoid of a continu- 
ous flow of perception, and it cannot be realized by them 
how this series of creations came into existence ever since 
the beginning of time ; just as the trees in the forest (avaziya 
santénavat)** form a continuous flow (one succeeding the 
other) so is the universe which forms a continuous flow 
of creations, one following the other. Therefore, even 


942 It may also be explained in another manner, Aragi being 
interpreted as '' relating to Araué ". Araui isa piece of wood of the 
Sami tree used for kindling the sacred fire by attrition; the fire- 
producing wooden stick (Arauihk agniyonik). 
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embryonic state that existed in Pralaya, out of which it 
came into existence in its present form. Even though 
it existed for ever, it is said to have existed from the 
beginning. In other words, that which is like a small 
light has become a big glowing torch. In the same way, all 
these series of generations cannot be rooted out, because they 
still remain in their embryonic state just as a small light 
keeps constantly burning. It is never possible to eradicate 
these little paramanu wholesale at any time, because they 
are capable of coming to life again. If it is assumed that 
they were so eradicated, then, we have to assume again that 
they resumed their existence by the air beginning to blow. 
Even the series of terrestrial globes (4Zügola) cannot be 
thought of as having been rooted out at any time, because 
of their endless series in existence like particles of glowing 
fire. This phenomenon (Z77ya)is at all times under the 
control of the Supreme Karfyvu. If so, then, it must be 
agreed to that all darma and adharma and all causes are 
brought to effect by the Supreme Karéru, just as the happi- 
ness or sorrow that attend on the body of Dévadatta are 
born of Dévadatta’s own peculiar characteristics and his own 
personal endeavours. What all peculiar things Dévadatta 
does, owe their origin to his peculiar personal characteristics, 
born of the smell of his previous birth (Svagddivadityadi 
anumantna vichitra karyanyathinupapatya). According to 
` the Sruti text /yotishtOmeéna svargakamé yajéla, Yo Brah- 
manäyavã guret tam satümeva yatayet, 14,91* it has to be un- 
derstood that Dévadatta, by reason of his own peculiar qua- 
lities, offers the /yd¢ishidma and other sacrifices and attains 
svarga, etc, This is the right way to understand. Now, if 
you think thatitis not so—that it is not by his labour that 
Dévadatta attains svarga and that he is ignorant of the 
future, then, you will have to answer whether it was possible 
for Dévadatta to earn his happiness or sorrow by his own 
special qualities or as the fruit of the series of actions in- 
herited by him (Dévadatta áarirüder Dévadatta visésha guna 
"3 Chch. Uta., VIIL. 12. 
M* Jbid., VII. 94. 1. 
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janyatvan kim sü&shàt sidhyamuta paramparayava). It is 
not, however, the first; because you have not agreed to 
accept that dharma and adharma which existed previously 
were the ones which impelled Dévadatta. And it is also not 
true that the bodily happiness or otherwise of Dévadatta was 
not the result of Dévadatta’s own labour, just as it was 
seen in Yagnadatta’s instance. It evidently proves itself 
that the results came only out of the labour in previous 
births as the result of the worship offered to deities then. 
It cannot be said that lévara is responsible for any part of 
the fruits of the actions born of the peculiar characteristics 
of Dévadatta. From what is now happening before us we 
are helped to think of what might have been their cause. 
Even the beginning of creation is evidently the result of 
causes unforeseen and antecedent to it and yet we are led 
to think that what did not exist has suddenly come into 
existence. If that is the idea we maintain, there will be 
neither an end to the means to be adopted for sacrificial func- 
tions such as /ydlishtoma, etc., performed in order to win 
svarganor an attainment of the objects to be achieved by their 
performance. Having adopted an uncertain procedure 
probably an unintended end will be reached ; for generally if 
the deity that is to be invoked in.a particular sacrifice 1s 
unknown, the result is that svarga and the rest (of the 
salvation) sought for will remain unattained. - Therefore to 
attain a correct result, he (the sacrificer) should find 
out all advantageous means by which the attainment 
of svarga, etc. might be enabled to be accomplished. 
If so, then, even to obtain a knowledge of Pralaya, we 
have to seek such correct sources of information as will 
help us to secure its. correct meaning without any of 
the existing facts being contradicted. It is thus: we 
carinot say that time was not existing even before Pralaya 
and that the expression '"'in the beginning ". does 
not suggest that time was not in existence previously. 
It is not right to premise that before Brahman came into 
existence there was absolutely nothing like Brahmanatva 
and even if we did so assume, we will have drawn an 
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inference which is liable to doubt. Therefore, it is not 
enough to take into account only the time at which 
Pralaya occurs, because we will not then have taken 
into consideration all the factors then prevailing (z.e., 
at the time of Pralaya) If we do not so take into 
consideration all the then existing factors at Pralaya, 
then we cannot be expected to arrive at a correct 
conclusion. 

Inthis way, if you say that it would be an error 
if we assumed that there was before Pvalaya a Brahman 
who had neither a beginning nor an end, the reply is 
itis not so. Because, in all Védantic argument, we 
have to draw an inference. Thus, (to understand the 
position), in the example Parvatd agniman ttyddau, to 
determine the question whether there is fire (sew) on 
the mountain or not, we. lean on smoke (dhitima) and 
are thus led to draw the inference that there is fire on 
the mountain. This is the only correct manner of 
determining the truth; else our inference would be 
thrown away. If it is said that there are other ways of 
determining the existence of fire on the mountain, then, if 
that be so, how can contradiction find place in the argu- 
ment? If the correct method of reasoning correlating the 
different limbs of the argument is employed, having 
regard to the particularity of time, the very face of the 
contradiction will cease to exist. Putting aside the 
point whether an entity like Brahman (Brahmana vyakte) 
came into existence anew (ddyatva), whether it did exist 
without beginning (anddyatva), to prove merely, for the 
time being, the existence of Hiranyagarbha and then 
to say that Hiranyagarbha disappeared in Pralaya can- 
not help the opponent to succeed. By first assuming 
the existence of Brahman, do you also assume that vz$va 
existed with all Brahm&nda or that it only came into 
. existence as the result of a new creation? Not the first; 
because it does not answer your purpose. Evidently, it 
is the second; because you have agreed that at Pralaya, 
_ everything including Brahmànda went into destruction. 
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If Brahmanda did not exist at first, there can be no Pralaya 
which could come off at the end. If you say that things 
came into existence in the same way that flies come into 
existence in the fruit of audumbara and fire from the 
internal part of the audumbara,*** then there would be no 
cause that would give rise to further results and it would 
be just like the sprouting of a cotton plant from a pot 
in which no cotton seed had been planted. Then Time, 
Fire, Rudra, etc.—none of these—should have existed. 
As for the second alternative, there would be no cause 
for Pralaya atall. And the happening of Pralaya itself 
would be impossible of proof. Then, we will have nothing 
whatever to assume, and no kind of existence whatever, 
such as fire, wind, and the series of things, gradually ending 
with darkness and neither tree, mountain nor other object 
left to us, and no Pralaya whatever—thus landing us in a 
vacuum of nothingness (avayavasiinya samayüsiddheh). If you 
assume any one of these—of this series of fire, wind and the 
series gradually ending with darkness—you will have ' 
assumed either all of them to be existing or none at all. 

Fifthly, if the terrestrial globe is assumed to be 
in existence always in a successive series (santana $aó- 
dénnochanté), will we be making an unwarranted stretch in 
our assumption? In the first place, there is a way for 
establishing the truth. But then the minute embryonic 
particles forming the ingredients, as it were, for the 
scattering of the seeds and bringing into existence the next 
creation, will have to be assumed to have existed without 
destruction. Secondly, if not, there is nothing else left to 
lean upon. Seeing these contradictory fallacies, we have 
to ignore all arguments. Therefore, in order to save 
this position, the granting of such an assumption would 
prove ineffectual, inasmuch as the cause which made 
such an assumption possible would be subject to destruction 
and nothing could possibly come into existence anew. 
Thirdly, it would end in a false conclusion (apasiddhanta). 

945 Ayayi, churning wood used in the production of sacrificial 
fire. See footnote on page 613. 
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Gradually, there would be an eradication of all argument. 
Fourthly, it is just like assuming the existence of the 
threads of a cloth when the whole cloth has been destroyed, 
which is an evident wrong deviation (from the truth). 
If the minute particles (favamdyu) from which the 
existence of the world was assumed to have come into 
existence and developed by multiplication, even such 
an assumption would be rendered false and go without 
proof. . 

To assume only one of them would’ be a wrong 
deviation (vyab/tichürak) A cause for a beginning means 
assuming the existence of a cause for a series of all 
things existing—fire, wind and the rest of the series 
ending with Pralaya. If we assume that one particle 
came into existence and then multiplied itself into two, 
and then into three and thus in a series of multiples, 
creation came into existence, there will be an occasion 
for a serious objection. Therefore we have to discard 
even the second inference as well. Brahminda did exist 
originally and did not come into existence anew (at 
Pralaya). If we agreed to assume its existence, the source 
from which it was brought into existence would be 
subject to destruction in Pralaya. We should construct 
our arguments in such a way as to establish Pralaya 
from proofs obtained from the Agamas. In order to arrive 
at such a conclusion, the chief thing required is to put 
together proofs (from the Saszrzs) which do not contradict 
each other. If we did so, one would not be enabled to 
say that some of the proofs adduced are unimportant or 
uncommon. lf important links are thus sought to be 
omitted on the plea that they are unimportant or 
‘uncommon, then, there will occur a renunciation 
of the Support sought from the Agamas. ‘This being so, 
how can it be said that you seek your support from the 
Agamas only ? Thus, itis clear that every link of proof 
afforded by the Agamas should be accepted and closely 
followed. In this manner, it having been established with the 
aid of proofs drawn from the Agamas that jtva and lévara 
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did exist in Pvalaya, it follows as equally established that 
the properties of all things in their embryonic form did exist 
in Pralaya (dharmadi satvamapi sidhitam). Else, there will 
be a clear contradiction if we concluded that in Pralaya 
there was only aéhava in the form of ase/. Having thus 
far maintained one side of the argument, and a cause being 
established, the fact that Prakriti and the rest existed is also 
established (Evamādi kāryam pakshikritya sopidanatoa 
sidhané prakrityadi siddhivapi drashtavyétt). Yn the very 
first S'ü£ra, in order to remove this contradiction of absava 
Lartrutoa and to repudiate it, the azwmdna has been clearly 
placed (for correct inference being drawn according to the 
Agamas). The Sutra (propounded by Badar&yana) Drish- 
tantabhavadé*® clearly lays down the principle that the 
creation of the universe was not the result of adhava 
kartrutva, for Iévara, the Karta, did exist in Pralaya. 
Pralaya is the result of the will of the Kartā. Out of 
his free will, Pralaya took shape, just as we assume that 
a piece of cloth or some such thing (/afddau) had a 
maker. Inall places wherever ellipses are to be filled in, the 
filling in should be done in such a way as to remove contra- 
diction. If we assume that adhdva existed in Pralaya and 
then proceed by admitting mahadadi came into existence, 
this very assumption would be a clear contradiction of the 
actual existence of matter in embryonic form, which will have 
to be doubted. In order, to completely expel such a doubt, 
the expression savvatra is used .... By the word kartā we 
have to understand that he is a Buddhiman, i.e., the knower 
ofallthings. If you assume otherwise, one who begins to 
argue, leaning on abhiva kartrutua, will surely fall into 
contradiction and fail to arrive at a sound conclusion 
(Abhavakartrutvavidinam pratistddha sadhanataprasangat). 
There will be no use arguing with such a person. Where 
is the objection (to the above statement)? There is no 
IS Une eee E A M 


*49 ‘The reference is to I. 1. 1. The discussion referred to in it 
is one relating to Brabman and not adhava. The S#iras propound 
a jignāsa about Brahman and not about adkava. The word Brahman 
includes Brahmasvariipa (Karta), Agamas, Vedas, etc. 
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ground whatever to infer Aartrutva in abhdva. The Sitra 
Drishtintabhavat®*" clearly meets the opponent’s doubt. 
And this again is amply proved in the Sūtra, Svapaksha 
doshachcha.®**® In fact, this .SüZra becomes the commentary 
for the previous Suva. This lays down the procedural 
order to be followed. We should never be at variance 
with the truth of the statement in the Süs/ras which says 
karyatuat ghatavat, 1.¢., chétana kartrutva exists always 
as is seen in ghata. The destruction of chétaxa should 
be understood in the same way as a ghata should be 
when it is destroyed. We should not doubt the fact that 
without chétana kartrutva, it is possible to create as 
is seen in the bringing into existence of a fata (patot- 
pattivat). If we agreed to the proposition that the gata is 
destroyed, it should not be assumed that we have agreed 
to the (other) proposition that the maker of the ghata is 
(also) destroyed. There is no reason whatever to think of 
the destruction of chétana kartrutva in our argument. It is 
our duty now to discuss and prove whether the chétana kart- 
rutua existed quite intact or not in Pralaya. It is generally 
seen that even though all the plants die out in the dry season, 
soon after a time we notice sprouts coming up, thereby 
proving that there were the seeds that had not been per- 
ceived. From this phenomenon, we cannot assume -and 
premise that at the destruction of the threads of the cloth the 
cloth could come into existence again (of their own accord). 
When the world comes to perish at the occurrence of Pra- 
laya, it cannot be assumed that the Great Maker as well as his 
kavtrutva have also perished. He had still his Aartrutva 
existing in himself. We cannot say for a moment that the 
Maker and his Zaz/ru/va originated afresh. Such an 
assumption would be wrong. In order to refute such 


>T II. 1.9. The text of the Sz/ra is :—Natu drish{tantabhavat 
(Not so; as there are parallel instances). 

^* II. 1.10. This Sara may be thus rendered: “And on 
account of the objections to his view. It immediately ‘follows ; 


Natu drishtantabhavat,.and is referred to below as explanatory of 
the latter. 
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an idea, and to establish that even in Pralaya the Maker and 
his artrutva did exist and there was no annihilation of the 
Maker and his ġartrutva, the expression asat (at+sat)**® in 
the Süzras, Asaditichénna pratishédha mátratoàt (II. 1. 7) 
and nine other Savas in the 4sadadhikāäranam has been 
used. It is very easily inferred that such a state of 
annihilation could not have been possible. It is for this 
reason that the next Su¢ra Drzshtüstabhüvàt was enunciated 
by the Sütraküra, to drive home the fact that Zav/rutva 
did exist in Pralaya. Nor could it be a fact. If annihi- 
lation had been agreed to by the Sütraküra, it would not 
have been possible for him to prove the Aavrwtoa of 
Iévara (lévarasya jagatkartrutvam) from the annihilated 
stage and it would also go against his own utterance 
(ukta viruddham). The Sütra Sdstrayonitvat (I. 1. 3) 
also strongly refutes the existence of such an annihilated 
state and argues strongly against such an idea. Inferen- 
tial premises must be supported by correct proofs so as to 
lead to the existence of the Maker and his Zazzrutva. The 
existence of the Maker at all times was never for a moment 
doubted by the Sütraküra nor has he doubted the existence 
of his Zarirufva at all times. What is the purpose of our 
going in quest of the proofs provided by the Agamas by 
inferential premises? It is only to establish the existence 
of Tévara—and his Zartrutva at all times—that we seek for 
aid in the Agamas. If it were not so, there would be no 
necessity to begin such a discussion, if the proofs in the 
Vēda would not establish the existence of Iévara and his 
hartrutva at all times. Such a 7zgndsa would be fruitless 
and it were well it had not been begun (atall). Then, what 
should we do? The only answer is that Agamas alone should 
help to clear our doubt and on the clear proofs afforded 
by them we have to lean and agree to. If we, after discussion, 
understand correctly the meaning of the SywZ text Yatovà 
imāni bhilani jayanté iti,” etc., and agree to its con- 


94» The word Asat denotes the great Avyakíą aş Brahman, 
959 Tag, Uba, IT, 1 
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the existence of Iévara and his 4ar¢vutva at all times and 
there would be no cause for any contradiction to arise. 
Thus, from correct inferential premises, we have proved 
beyond all doubt that the creation of vz$va never came out 
of abhava hartrutva. Having assumed the doubtful argu- 
ment that the v§va was created from abhava kartrutua, 
we have arrived at the correct proof that the creation of 
viáva is only possible with Isvara Zartrutva and his existence 
at all times (Iśvara kartrukatvam samarthitam). From 
the same conclusion is met the opponent’s argument and 
the objection against it in the next SU/re, Tarkapra- 
tisthānādapi anyathinuméyamit: chéedévamapyanirmoksha 
prasangah (II. 1. 12). 

Because discussion of one kind has not proved profit- 
able, if another indefinite kind of inference is had recourse 
to, away from the provision of the Agamas, the argument will’ 
be driven away from the one position that would lead to 
salvation (axivmoksha prasangah). This is the explanation 
for the objection. The Sava states that when a start (in 
discussion) is made on the basis of a certain inference, in 
keeping with the Agamas, if one happens to arrive at a 
difficulty (in the purvapaksha), he should not at once 
jump into several other kinds of inferences, exceeding the 
provisions of the Agama, for fear the pirvapaksha discus- 
sion will not lead us into a correct szddàz/a, and thus fail in 
helping to attain at our object. Generally, the puvvapaksha 
starts on account of certain doubts that could not be cleared 
from the proofs (¢vamdza) put forward by us; we have to 
arrive at the stddhanta by closely examining such proofs 
which could be harmonised and which could help us to arrive 
at a correct conclusion. Inferences themselves cannot be 
final proofs. Why ? Because, if one inference fails, we should 
not think we can at once start off with another inference. 
What is an inference and what are its limits? We should 
not premise things that are unnecessary, untrue or ungranted 
by the Agamas, for we cannot get acceptable proofs from the : 
Agamas for them nor can we agree to them. Nowhere 
i$ It found justified that when an argument that has been 
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started, on certain premises, is found to be inconvenient, 
that we should issue forth with another mode of argument, < 
contrary to the original one (za /ar&omumdünaz bhidyata, 
i4). You should not say that the new method of argu- 
ment is more profitable and that it is possible to gain 
proof for it. Why? Because logic did not establish 
the original argument (tavkapratishthanat). And so, we 
have had to seek some (other) kind of solution. No- 
body has prevented us from seeking out the solution at 
hand. Itis said that through discussion and inferences, 
you have to prove and arrive at the conclusion, removing 
the doubt. ‘Therefore this mode of endeavouring to subsist 
in different receptacles of argument (vyadhikarana) by 
changing from inference to inference, one contrary to the 
other, is not seen in the Agama. Just because the first 
method of argument proved a failure, that we should start 
off a contrary one is not permissible. It is to remind one 
of this provision that the Siitrakara sets down this Süzza. 
Discussion (/a7£a), according to the Agama, should never 
change from one mode of argument to another. Or, if one 
inference does not help to put forth a correct argument to 
establish the truth, the most suitable thing to do isto 
find out proofs which will best harmonise with the A gama. 
(That is, the inference should not question the Agama, 
which has for its sheet-anchor the pervasion of the Brah- 
man; an argument that controverts Parame$vara. vyàptt 
ends as apratishthita tarka.).°°' How could an argument 
become untrustworthy (apramana)? By its inability to arrive 
ata correct conclusion and by its being obliged to draw 
inferences to the contrary. This is how it should be 
understood—the apratishtha character of the argument. Itis 
to clear up this doubt that the Sütraküra has laid down 
this Sara, so that no one may fall into this blunder and 
invariably to find out such proofs which would satisfy the 
Agamic standpoint. Therefore, the searching of proofs for 
an argument means the comprehension of the Agama 
(standpoint). Therefore, the latter part of the Suva 
pee io eee ee en eee 


351 Unstable logic or reasoning ; hence unprofitable, useless, 
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(anyathanuméyamitechet, etc.) lays down clearly- that such a 
constant change of arguments from one to another leads to 
fruitless discussion and ends in the putting off of the 
attainment of moksha. Agama is fixed as the only means 
of obtaining correct pramdua. In order to lay full stress 
on accepting Agamic proofs as the sole truth, the com- 
mentator (Anandatirtha) uses the expression akshajdgama 
mülüsya in the later half of the verse (in his Azuvya- 
khydna),°°? thereby meaning that just as the axle of a 
wheel is to the wheel itself as a pivot, so the Agama is 
the chief pivot on which all arguments by the aid of /azZa, 
should be made to turn by the drawing of inferences. 
It Agama is thus accepted, there will be encountered no 
` contradiction and the truth will be established. The 
chief point in view is that all inferences to be drawn 
should be authoritative and agreeable to the Agama.” 
What the Sütraküra means is this :— Whatever was drawn 
as inference with the given data, must be proved by the 
Agamic proofs, so as to harmonise the argument with paksha 
linga vyüptimatva. In this lies the skill of the argumentator 
as to how he searches into the Süszzas to establish the irrefu- 
table truth of the inference. If not, his arka, being away 
from the Agamic proofs, can never establish the truth (of the 
inference). Therefore, it is only through the Agamic 
pramina that we can establish the truth of the inference. 


; What is the purpose of our making an inference? It is 
only to seek the truth by the help of Agamic proofs. 
First, in order to find it out, we start by making an inference 
from the given data. With the help of it, how can we arrive 
at a correct result, if we do not closely follow the Agama 
and select proofs that will help to harmonise with the 
inference? No fawn (Zavigafávà) ever tries to go against 
its will into the gaping mouths of a wolf, if it wants to get 


952 See Anuvyakhyana (T. R. Krishnachar’s Edition, page 177): 
Agaménugrahabhave nalarkasyat pratishthitah | Akshajagama mülikyhi- — 
syadevasya pratishthitah || 

953 c . : . Y} 

All discussion is subject to the cardinal doctrine Paksha linga 
vyaüpti.. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION à 625 


away from it. The very fact that it cannot thus save itself 
is evidence enough for the opposite view. Secondly, even 


if we assume the contrary as a fact and proceed to argue, . 


saying that the first inference was a wrong one, then 
what follows? In such a case, both the inferences will be 
rendered wholly groundless. Thus arise a series of contra- 
dictions between one set of proofs and another and 
the doubts relating to the proofs themselves ‘become 
obstructed, the one to the other, and go uncleared. 
It is not infrequently so. Therefore the first aim of the 
argumentator should be to determine the meaning of the 
Agama, in order to obtain a path with its aid. The second 
point one has to keep in view is whether a statement is in 
accordance with Agamic proof or if not, how could such a 
proof be available in the Agama and how is it to be made 
available. This should be the aim of the argumentator. 
At all times, he will necessarily find the proof fully support- 
ed by the Agama, because Agama stands for the Sdastra 
just as the axle-wheel stands to the wheel itself. The 
established truth will, be sucha one that it could withstand 
any kind of refutation and the opponent will be successfully 
beaten down. There cannot be two opposing proofs for 
arriving at one established truth, for that would result 
in inconsistency. If every kind of inference can help us to 
arrive at a final conclusion, whether with or without the aid 
of the Agama, then every one will think that all the inferences 
thus drawn are unfounded. In order to save us from this 
position, the Sütrakàra has definitely laid down in the 
Sūtra that this is the only way to draw an inference. 
Else the arguments by which such contradictory con- 
clusions are reached will result in the failure to realize 
moksha (Evam  anirmokska prasangak). And this is 
clearly pointed out in the Suéra. Therefore, we should 
understand that all inferences drawn should be autho- 
ritative and subject to proof from the Agama. The 
inference drawn should be such a one that no opponent could 
oppose it from the Agamic standpoint and it should be free 
from flaws, judged from the position taken by the Agama. 
40 5 
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If one step of the proof fails to harmonise with the Agama, 
then the whole of the proof will, from the point of view of 
Agama, fail to be authoritative. Also, it will be subject to 
Agamic refutation. If one correct method is not properly 
followed throughout, then the inference drawn will not only 
have failed to establish the truth but also it will have repulsed 
itself. Some commentators have coupled this Siva with 
Sūtras like Navilakshanatvat (II. 1. 4), etc. and 
have thus tried to establish that the world is a material 
cause for Brahman for purposes of creation. If this is 
conceded, Pvrakrityadhikaraya becomes  superrogatory. 
For which reason, they split the .SZra into two parts and 
treat the first -part Zarkapratishthanat as describing the 
conclusion (szddhantatayi varnayanti). The commentator 
(Anandatirtha) opposes this view. Because the questions 
arise (1) whether the argument has failed and further 
argument is impossible of being adduced; or (2) whether 
the argument cannot find sufficient Agamic proof to support 
it; or (3) whether it indicates the inadequacy of search into 
the Agama for the requisite proof. The answer to the first 
question is hidden in the question itself. This is in fact so 
(z.2., implicit in it). Because one who attaches himself to 
Sankhya philosophy does not admit that he has failed in 
his argument, even though he fails to secure Agamic support 
and does not mind it. In his own opinion, he does not 
desire to retrace his steps to obtain a connection for fear 
his opinion may prove redundant. In his opinion, he 
thinks that the Su/ra Sastrayonitvàt (I. 1. 3) is explained 
clearly by the subsequent Siitrzs, Léshiférnüsabdam (I. 1. 5), 
etc. and Anuminikamapyékéshimiti (I. 4. 1), etc. The second 
standpoint is also objected to on the ground that Agama 
being like an axle-pole (akshaja) for all its proofs, in 
order to get at it, we have to search how far the artrutva 
of Parabrahman is proved and select such proofs in support 
of the inference drawn. There must not be the slightest 
room for the opponent to refute. This the Sitrakara 
points out and indicates how to draw the inference and how 
to select Agamic proofs free from flaws. When the Sitrakara 
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has himself thus shown the method of selecting the Agamic 
proofs according to the Brahma Mīmāmsa Sastra, how can 
one say that the Sütraküra has not himself established the 
truth by the method of discussion (/zz£a) employed by him 
and how can it be open to objection? Of course one set of 
commentators do blame another set of commentators. 
Notwithstanding their objections, an argument correctly 
put forward, and directly in search of the truth accord- 
ing to the Agama, cannot be said to have gone 
off unestablished from the right path. Such an argument 
cannot be easily discarded. Accordingly, the Sutra 
briefly means: no ¢arka can be easily discarded which 
supports an inference established by Agamic proofs 
intended to postulate the all-pervasive 4avtrutva of Para- 
brahman (Vydptyadimatvéna praimanyapraminya karana). 
Proceeding, he comments on the next Suva, Eténa $ishtà 
parigrahā api vyakhyatap (II. 1. 12). In order to prove con- 
clusively that the truth underlying Sywéi texts should be 
admitted in their entirety, Svadéé texts do not as between 
themselves contradict each other. They cannot each of 
them be refuted with the aid of others. But all of them 
should be interpreted harmoniously as a whole for arriving 
at the truth. Tarka should be so used that a harmonious 
interpretation is arrived at and that in a manner not 
inimical to the Agama.. This is the gist of the Suva, 
Eténa éishtüparigrahà api vyakhyatah (II. 1. 12). From 
the above (Siéva), the remaining (Syuzi texts) which 
had proved unacceptable to certain wise commentators, 
have also been commented upon (here) In this Suva 
(II. 1. 12), the Siitrakéra says that he has taken 
into consideration what has been left out by wise com- 
mentators and has commented without reserve on the 
true import of all SzwZ texts, including those which 
have proved unacceptable to them. Some commenta- 
tors comment like this: By the expression E/ezs in 
the Sü£ra they refer back to the Savas, Navilakshanatuat 
(II. 1. 4), etc., which are not to the point. Thus, they 
accept to a certain extent the meaning of the Upanishadiç 
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texts, so far as it helps to put forth their argument and 
leave away the rest, for fear of meeting with contradiction. 
They also have been considered as useful to the argument 
and commented upon in this Sū/ræ, as it is adduced to 
be important by such writers as Manu, Vyāsa and other 
commentators. These latter eminent men have taken the 
Sruti texts as a whole in supporting the axvddi kārana vada 
by the Vaiséshikas. That has here been contradicted. 
Let us first consider their doubts and their reasoning. 
The seeking of a solution for this is by means of 
application by analogy (addéfa).°°* There are, it is said, 
two sets of argumentators—the Sankhyas who hold to the 
doctrine /Vzziávaratva and the Vai$eshikas who hold to the 
Sé§varaiva. It is fitting that both these contrarieties should 
be considered. Some hold a view opposed to the granting 
of jagatkaravatva to Brahman. But the Sankhyas refuse 
to concede the very existence of a Brahman. The one 
question that has led to differences of opinion among 
Vedantins as between themselves is the granting of 
jagatkavayatva to Brahman. Even the views of those 
opposing the granting of jagatkdvauatva to Brahman have 
been taken into consideration. Vaiséshikas, though they 
grant the existence of Brahman and concede that the 
Jagat is the nimitta kavaya, do not agree to the jagat 
being «fücdüza £üraza. There is thus a little difference 
of opinion here. Hence the use of the word Szshta— 
a part of the Svu remaining unaccepted by the 
Vai$eshikas. ^ Satküryavüdins, who accept the Svuéis 
intheir totality, need not be considered here, as they 
donot fall under the category of sista parigrahas. If 
they are also to be included in this connection, the 
argument will become too elaborate and become rambling 
(viparivartasyaz). In such a case, we would have to 
consider the performance of sacrifices and the pain 


95 üdzfa is of five kinds : Sastratidésa, Küàryatidefa, Nimittati- 
desa, Vyapadesatidésa and Riupatidesa. Atidéfa is usually expressed 
by words showing likeness or resemblances, such as iva, vat, 
sadrusa, etc, 
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inflicted on animals thereat. This is held over only to 
save a lengthy argument in which the Veda could be 
shown to support the position that no pain is inflicted 
. on the animals offered as sacrifices. Multiplying arguments 
on this scale is not our purpose. Principles and rules 
are numerous. How can this Siva be limited in its 
application? The Sūra aims only at disowning the 
attitude of the two sets of argumentators to a certain 
extent, by agreeing to the principle half way, as convenient 
to them, and disagreeing from the remainder. Witha 
view to reject the wrong comment and impress on the 
mind the correct interpretation, this .Sü/rz has been 
enunciated. Chief among those who have departed from 
the correct interpretation, in our opinion, are those 
who have assigned arivutva to abküva and to jagat 
the £artrutva of jiva and the rest. The latter point is 
also in the remaining part of their argument. By using 
the expression api vydkhydia, it is indicated that all such 
arguments as these, which have been left out of account 
by them, though they are part of the Véda, have been consi- 
dered by the Sütrakàra. Though rejected by them, they are 
still part of the Véda and so have had to be considered, as 
they cannot disappear from the Véda because they have been 
rejected by one set of commentators. The eda admits 722a, 
jradhüna, satkila and svabhiva and the arguments which 
support them, and these we have acknowledged according 
to this Suva. The expression $zs£íz in the Sura also 
includes the argument about Brahkma-kavaua-vada. 
This, some argumentators have not acknowledged. 
In leaving aside this part of the argument, they still hold 
on to the adhiva kartruvida. This, again, is explained by 
means of application by analogy (aéidé§a) and proved. 
The word śiskta has, therefore, been used in the Suva. 
In order to set out clearly the doubts of those commen- 
tators which made them disagree to that portion of the 
tattva, the expression §zskta has been used in the Sūtra, 
thus helping to prove by referring to the contrary views 
held by them. It is not to help their disagreement but to 
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clearly explain the real meaning of the Védic expression 
and to establish the é4àve £artruvüda. Some of the com- 
mentators referred to support the argument jiva pradhāna 
vada and try to establish asa¢ kartrukatva. It is not right. It 
has been clearly proved in the foregoing Sūtra and rejected. 
It is unnecessary to refer to it here to avoid repetition. 
The Syuti texts Tan mano kuruté, etc., are strong proofs 
that manas (mind) is only one of the seats in bring- 
ing about an action into existence and therefore ;azas 
cannot be called as esa or adhavz. We must understand 
it in the manner we have explained in the previous Sūźra, 
Asaditichénna pratishédha mütratodt. From the expression 
jratishedhamütra used in the SW/re, it is to be clearly 
understood that asa¢ cannot be the agent nor can £ar£rutva 
be ascribed to it.999 In order to instruct clearly that asad 
which ends in $iyà4 cannot possess any agency, the 
expressions pratishédhamatra, etc., were used in the Sūtra. 
Also, the Sruti texts Akzsmididam dvirasit iti, etc." 
[This (universe) came into being accidentally] declare that 
without mind (maxdvind), asat would be merely siya and 
nothing could have come into existence. So that it comes 
to mean this: in the foregoing argument, it was proved that 
abhava could not have been the cause for the universe 
coming into existence; now, it is proved that $üzya is 
- not capable of bringing anything into existence. Adhava is 
thus synonymous with $uzye. What was said before is that 
nothing could come into existence without 4av¢ru‘va—and 
now it is affirmed that a £zrtvu is of the utmost necessity. 
Asat has no kartrutva assigned to it (Ze, to create the 
world, etc.) The statement that asaf has no Zav£ruwtoa 
assigned to it is not one made by the commentator. This 
has been said above. Yet there is no punarukti dosha 
here. Because it is made by the commentator with the 
object of anticipating the objection of the opponent and 

"7" The word Asaf should be understood as avya/a as in the 
words of the Sruti text: Asabda asparfa arūpa avyaya agandha 
(Katha Upa., III. 15). 

UT Rag-Veda, Y. 1. 1. 
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answering it in advance and for laying bare the proofs 
that could be adduced from the Agamas. It is only to 
prove these aspects of the matter, viz., asat (abhdva) &artru- 
vada; bhivasya kartrutvam and kartrutvam vind na kürya- 
sya utpattih, that the discussion of the matter has been 
brought up and the doubts cleared. 

Therefore never think of abidva as possessing Aartrutva 
—abhiva kartrutva ; nor of creation of the universe by tva. 
Of course, Sruti texts like, Jivat bhavants bhiitani,?** Pra- 
dhünüdidam utpannam, >? Akasmadidam üvirüsw iti, etc.,?^0 
support only bhava karvirutva and not abhiva &artrutva, just 
as for example, ghata dadhi, kantaka taikshnya, etc. These 
examples are illustrative of the truth of the Svwdz texts. 
Jivas and others cannot counteract the innate qualities of 
things—the piercing quality of the thorn, etc., or the 
agency required for placing the curds in a ghata. If 
we say that 7ivas and others can counteract the innate 
qualities of things, our words will prove untrue. The above- 
quoted examples are intended to illustrate the character- 
istics of asa¢va and achétanatva. Do you then say that asat 
kéranatva cannot be attributed to asaé or is it that you attri- 
bute to asa? akartrutva also? It is not the first; because 
the examples above quoted contradict it (such a position). | 
Nor is it the second ; because we do not attribute Zartrutva 
to abhdva. The expression kartrutva should everywhere be 
understood as carrying with it the sense of (ż.e., as implying) 
kāraņnatva also. From this it should not, however, be under- 
stood that Iévara, by reason of his possessing &àragatua, 
would create jzvas afresh at creation, because they 
have existed at all times. By a fresh creation of o7Sua, there 
is no contradiction of the previous conclusion (Ze. that 
Pralaya does not mean complete annihilation of arya and 
Lüraza, but it is only development into svishti of what 
existed in the embryonic form at Pralaya) The 7ivas 
themselves do not know what all have been existing which 


ESS 


958 Rig-Védu, IX. 96.5. 959 Bhagavata, VI. 9. 11. 
so Rig. Veda, Y. 1. 1. 
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causes them to come into existence as helps at creation. 
This aspect of the matter has already beeen agreed to 
(by us). The-7%vas cannot avail themselves of opportu- 
nities of knowing all those materials that cause the bring- 
ing about of their creation, as they are unable to know them. 
The artvu himself knows the causes of svishti as 
evidenced by the Agamas. The Svuéés refute uncontra- 
 dictingly the pvadhdna-kdraua-vida and subsequently 
establish Sesvava Sdnkhya doctrine. And therefore there 
is no contradiction meant here. Whatever it may be, the 
right of prohibition is not in Pradhdwa and the rest of 
them, because they are achétana. If we still hold and 
argue that they have such a power, then it results in 
uncertainty (azčkāníika vàda)."* And further it ends in 
yukti vivodha, i.e., becomes opposed in reasoning to the pūrva- 
paksha ; and this has been pointed out briefly in the words 
gratishedhamataratodt and drishtastabhàvàt. Further, from 
the Sutvas, Svapaksha doshachcha and drzshtaataókavàt, the 
argument becomes unsupported by authority (aprdmdzi- 
katva), and therefore your doubts are cleared from your 
. own words. It makes no difference to us—your raising 
this point. It is the same as before, z.¢., as if you had not 
put it forward (Avisēśshitassamānak). And this is. how 
we have proved by analogy (atidéSa). (Kdvanatva to Brah- 
man has not been assigned groundlessly.) Further, verily 
if you ask again how it could be contradictory if we argued 
that the 7? possesses the Aartvutva and how it could be 
yukti vivuddha, our reply is that the very fact that there 
was causation for every thing, leaves no room for any- 
thing to be made afresh by the iva, for it is said akrutam iti, 
nothing is made newly that did not exist previously. And 
- given to one of the five main divisions of Aévabhasa (fallacies) 
otherwise called savyabhichara. It is of three kinds :—(i) Sadharaua, 
where the Zz/& is found both in the sapaksha and vipaksha, the 
argument, therefore, being too general; (ii) 4sadAaraga, where the 
hetu is in the paksha alone, the argument being not general enough ; - 
(iii) 4nuPasamhári, which embraces every known thing in the paksha, 
the argument being non-conclusive. 
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therefore the panchami (viġhakti) is used to denote that nothing 
was created afresh (aché/anadakrutamcha drishiva). "Theeva 
Sabda denotes that there could be no doubt whatever (asaz- 
digdAa) as to the existence of the j2va at the time of Pralaya. 
If any doubt had been entertained, the pazchkami would not 
have been used. The jivas also were never made (ak7utatua) 
but they existed. They existed with the makat (the great 
principle), etc. Hence it is that axchami has been used. The 
mahat includes all 7?vas ; therefore it is that zažať’ s function 
is the causing of creation. Mahñadādi also have to be actually 
taken to be like /?ves. But mahadadi are not achétana. It 
would be wrong to suppose that pradhāna is capable of 
action—because it is only an achétana vastu. In the same 
way it is wrong to suppose that asa¢ is capable of action— 
though it is a vas£z, it is only like a pot, an acefane vastu. 
However, it has already been agreed to that szzs&lz comes 
into being only for the sake of jivas and pradhana also is 
brought into creation as wpadana Züraega in order to help 
the jzvas. In order to denote that these 72vas are devoid of 
independence, and are always subject to Parabrahman, this 
Sūtra has been enunciated. Therefore, the argument is not 
unwarranted. Verily if it is said that 7222s also were made 
by Iévara just as any other vaszz, we have to say “ It is not 
so," for it is not right to apply such an argument in the 
case of Iévara. Because Sw texts like Sa idam sarvam- 
asrujata iti,?® etc, clearly declare that Igvara being above 
all did create makat, etc., under his supreme control. But 
to interpret Sywéi texts like these in any other manner 
without understanding them correctly, would land us in an 
unwarranted. stretch of the argument, would affect the 
inferential premise as to £arlyvutva and Aàüzaxetoa of Brah- 
man, and would render us unauthoritative. Thus, this 
matter has, in the light of your objections, been dis- 
cussed without varying the meaning of the Sruti 
texts and displaying any bias, and brought to a con- 
clusion. Syudi texts like /ivdt bhavanti 0rutüni iti," etc., 
a C NNNM E l MU Llc e. Bins si EUM 


2 Chch. Upa., VII. 1. 26. 
903 Rig-Véda, IX. 96. 5. 
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clearly denote the superiority of Parabrahman in his dhéva- 
pradhana in respect of all Aartrutva, he being the Supreme. 
And the term “ jīva” wherever used in Svwtz texts like 
. those referred to above, should be understood to mean Para- 
‘brahman ; any other interpretation will end in contradicting 
other Svuéz texts like Nami sarvini yamüoisanti 2/1,99* etc. 
Verily if it is assumed that ordinary 7tvas are capable of 
creating, then, such a view would go against the example 
quoted in Svuéi texts that earth by itself cannot become 
ghata (without a £az/ru) and thus such a view becomes 
contradicted. .SwuZi texts like Nazyato’stt kartā 242,999 etc., 
clearly prove that the Supreme Brahman is the only Zaz/r« 
and independent and above all. This has. been sufficiently 
proved by the examples set out above and this is the only 
way to arrive at a reasonable and satisfactory conclusion. 
By this argument we have rejected every kind of trick 
(upãdhi) that has been directed against it. Generally tvas 
are devoid of svatautva, just as the earth is incapable of 
becoming a ghata by itself; and therefore the svatantra of 
Parabrahman is rendered manifest and placed beyond all 
attack. Thus everything has been rendered clear. 
Commenting later, on the Sura, A msdnandvyapadésa- 
danyathachap: dasakitaviditvamudhiyatyeké (II. 3. 40), 
Jayatirtha directly meets by anticipation the criticism 
(adverted to by Sripati) that the Bhédins are atyantayor 
ghalapatavüdinah. In doing so, he begins by stating that 
some (commentators) amplify this Suva by suggesting that 
jiva is an amsa of Param&tman. This ama is indeed 
beginningless. Paramatman is also beginningless. These 
are (individually) not capable of being divided. The Sruti 
terms them achchédyatvat.°° Both cannot be localized in a 
particular spot. Just like ghata, the jiva is subject to 
anityatva, i.e. to changes in form. What then is the signi- 
ficance of the terms Adhinxnatva and Bhinnatoa? In this 


us BAallaveya Sruti, as quoted by Anandatirtha. 
Agnivesma Sruti, as quoted by Anandatirtha. 
^ "* So also in the Smritis. Cf. Bhagavad-Gité, II.. 94, Achché- 
-dyayam adahyoyam aklédyo asashya éva cha, etc. 
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connection, it has to be remarked Bhéda is only condi- 
tional®** (aupddhika) while Adhéda is natural (svdbhdvika). 
This «ad (this conditional existence), which, some say, is 
avidyà, is without beginning (azddya) and is indescribable 
(antrvachya), while others opine that it is real and due to in- 
ternal attachment (Satyamévantahkavanddtkam iti). Why is 
this difference in opinion? Because there are Sruti texts like 
Dot suparuau iti, °S Nityō uityünüm iti, 9? etc. signifying 
Bhéda; and there are other .Sruzi texts like TZattva- 
masi itip Aham Brahmüsmi iti,°™ etc., which signify 
Abhéda. Yt cannot be said in regard to one single 
jiva by itself (Ekasya jivasya Brahmanah iti) that 
it bears, in regard to Brahman, the relationship of 
Bhéda and Adhéda. Such a statement should be appli- 
cable to all (jzvas). For which reason, certain commentators 
postulated that 7ivas that attain to Bvahmatoa, some 
can be Brahmaddsa and some others Brahkmakitava. 
This does not seem to be right. If it were so, what 
is the kind of Adséda that they postulate in regard 
to Brahmadāsas? Is it of a primary or of a secondary 
nature, implying, by way of illustration, only a similarity 
etc., detween the two—jiva and Brahman (sddrusyadilaksha- 
nah)? If it is alleged to be the first (że. primary), it has 
to be discarded; because the expression a7; in the Sūźra 
postulates that much of relationship between the 7tva and 
the Brahman and no more. That is, in its essence abhéda 
is meant only to stress Leda (Tatpakshd mukhyabheda 
pakshak). Jiva, on account of upadhi, is, even in mõkska, 
different’ from Brahman (/tvasya aupadhika @va para- 
mitmano bhédah). Those who argue abhéda as svibhanka 
in mukti argue out in effect only dhéda and not abhéda 
(Abhédastu svabhavika iti vadata muktau bhédabhavo 
Sey kee EE S C S 

99? That is, pertaining to attributes or properties; an effect 
produced. 

968 Mund. Upa. III. 1. 1. 

969 Katha Upa., V. 13. : 

9 Chch. Upan VI. 8. 9. 

9 prihad. Upa., 1. 4. 10. 
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vüchya&) To suggest that in zzuzZ£i the wa is possessed 
of avidyāä but free from antahkarana, 1s contrary to the 
previously quoted Svuiz texts, because these plainly enun- 
ciate that even in su, 7tva and Brahman are different. 
Accordingly as it is against the jramümas, it is fit to 
abandon this standpoint (that the 4Zedz postulated is of the 
primary kind). If it is alleged to be the second (or 
secondary kind), it also deserves to be rejected, because 
the jtva being achétana, Abhida indicates only the mukia’ s 
distinctive feature of similarity with Brahman (sadrusyam 
iti upalakshavam)*** as compared with those who have not 
attained that state. It is clear from this that the superiority 
of Brahman stands out of itself unaffected | (Za pradhina- 
katvadyapiti drashtavyam). If Abhéda is agreed to, how 
is it possible, then, to accept the opposite of it (zzz., 
Bhéda)? Accordingly it is meet to repudiate it. If it 
is said that Adséda prevails only in cases of certain 
people who attain to ze from samsdra, even this is 
opposed utterly to reason. Moreover, the acceptance of the 
theory that Bhéd2 and Adhéda prevail as between jiva 
and Brahman, would also be opposed to .SzuZ texts. 
Because Bhédabhéda means Bhédénasahits bhéda, t.e., 
Abheda that exists along with Bhéda (Bhédénasahitd Bhédo 
Bhédathedah.) Nowhere could such a relationship (BAéda- 
bhéda) be said to exist. Without such a joint existence 
(of Bhedabhéda), it is improper to enumerate the second 
(Adhéda) with the first (Ze., Bhéda) (ua upasankhyatavya). 
While there is no such real collective existence (of 
(Bhéda and Adéféda), there can be no such thing in existence 
as Bhédibhéda (samudayamruté nakéchit bhédabhedo nāsti). 
Therefore, there being no existence without its natural 
Ee a 

7? Upalakshanam: A mark, characteristic or distinctive feature. 
Implying something that has not been actually expressed ; impli- 
cation of something in addition or any similar object where ouly 
one is mentioned. The idea seems to be that 4d/éda indicates only 
a partial or one-sided Similarity and in that respect is only a 


distinctive mark of a jiva@ in mukti. Hence the word sadrusya is 
used to indicate " likeness," “ resemblance," or “similarity ”. 
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characteristics, there can be no such thing as Adhéda 
(suagunadin vind abhēdō nüsti) Accordingly, the charac- 
teristics of 7iva and Brahman are natural to each of the 
two and cannot be Harmonised (E/eze 71va Brahmano 
bhédibhédau dvüvapi svabhivikau). Bhéda is not a thing 
that has been fettered by the wpddhi termed avidyd and 
the like (zazu bhēdö vidyidyupddht nibandhanah). And 
therefore even in mdksha, Bhéda prevails, and we reject 
Abheda in muti, as propounded by the Yàgava Prakasa, 
because it is clearly contrary to Bhéda vachanas (found 
in the Svudis) (At6 muktavapi Bhédasadbhavat nasmakam 
muktabhéda vachana virüdha iti vadam yüdava prakasopi 
nivastah).°"® The expressions vachit and Zémachit"* 
occur here and there (in arguments of this nature) but 
they are opposed to a large number of SruZi texts (vz$esha 
Sruti virüdhàt). While there is nothing like Bhédatheda 
existing between /ivz and Brahman, how then could the 
Bhedabhéda Sruti texts been brought out by way of 
illustration to explain the Sure? The answer is that 
Badarayana has explained the Svwée texts (referred to) 
from his own point of view in this Siva. Srući texts 
declare only Bhéda and describe the distinctive features 
of Bhéda and Adhéda that are generally found in 72a 
and Brahman (Upalakshanamétat Bheda Srutayascha 
ityapi drashtavyam). Because each of these belongs to 
his own (respective) amsa. This is how the Sūra has 
Ss eee D 
3 yadava Prakasa :—The work of Yadava Prakāśa is referred 
to by Ramanuja in his Sr Bhashya. He is taken as typical of those 
who propound the view that " the general cause, 7.¢., Brahman, is 
pure Being in which all distinctions and changes such as being an 
enjoying subject, and so on, have vanished, while however it is 
endowed with all possible potentialities.” See Sri Bhashya, com- 
mentary on II. 1. 15 (Tadananyatvam arambhanasabdadibhyak). This 
theory is severely criticised by Ramanuja as opposed to all Scripture, 
Smriti, Jtihása, Purana and Reasoning (Zbid.). "Tradition says that 
Vàdava Prakaga was the teacher of Ramanuja. 
9^ Kyachit :—Met with occasionally ; rare ; unusual. 
Kénachit :—By some persons, in the indefinite sense indicating 
the unimportance of the person or persons referred to. 
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to be understood. The statement that the jiva is 4 
part (Ze. an amsa) of Paramatman, is a solemn declaration 
(pratignajata artha). The words izivyapadesat in the 
Sūtra show that the jtvas are relatively different from 
each other just like son, brother, etc. The words 
anyathachapi denote that though they (son, brother, etc.). 
are different from each other, yet their relationships exist 
in this manner (as sons, brothers, etc). In the same way 
Syuti texts also indicate Bhéda and Adhéda between 
jwa and Brahman. These .Sr4Z texts also broadly 
declare that the 7?v2 is only an «$a of Brahman and 
nothing more. If perchance j2va is utterly different 
(hinna) from Brahman, just as what ghata is to pata, t.e., 
extremely different, then all the Adhéda Sruti texts 
would have been obstructed. Similarly, if perchance 7?va 
is utterly aó42zz4 from Brahman, then, all the Zea 
Svuiz texts would be invalidated. We should not, because 
there are .Srwíi texts supporting both Bhéda and 
Abheda, endeavour to club them, the two sets of Bhéda 
and Adhéda (Sruti texts), into one harmonious whole 
(Yadi 7100 Braiman ghata iva patadatyantabhinnassyattada 
bheda $rutayah uparuddhyēran | Yadiva Brahmäbhinnah 
syiittarht bhéda Srutayd badhayévan | Nacha bhéedabheda- 
Svayanena Srutidvaya sdmanjasyam  vüchyam). It is 
nowhere exemplified that if this is not done, the Syuzi 
texts would be contradicted: (Na hénachidityudihruta 
Sruti vivodhat). From the mere fact that there are 
Bheda and Abhéda Sruti texts, we cannot combine what 
are opposite .Szu/; texts and say as a demonstrated 
conclusion that 7ivza is an ama of Brahman (440 
bhedabheda Srutyanyadhanupapattya jivs Brahmandmsa 
angikarya ityéva sutrürtha iti). It is neither right that we 
should use the expression: Bhédabhéda as one expression 
by itself nor as conveying this meaning (Z4, as conveying 
. a consistent meaning of the zu texts). For it is said, Vato 
bhédenatasyayamabhedénacha giyate |. Ataíchümáatoa mud- 
dishtam bhedabhedau na mukhyata iti V5 Those Sruti texts 


"S The authority is not quoted. 
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which declare for BZéda cannot be held to declare for 444222. 
As those Svu£is have declared a;s$a£va to be their primary 
object, the idea of Bhédabhéda is not the important 
matter (z.e. améatva and not Bhédabhéda is the important 
point). When we admit that we have correctly understood 
the Paramü£ma amSatva, then we should not agree also to 
the Bhédabhéda theory. Because the characteristics of 
amésatva cannot be properly determined. To this, the reply 
is that we have already admitted that there is no difference 
as between the Matsya and other azaZüzas as all the améas 
are admitted to be one without difference (Aatsyidishu 
parame$vara amséshu abhédasya angikritatvat). But as 
regards the jtvas, the expression Paramēśvara amía is 
used simply in order to show that there is such a similarity 
as between them (as there is between the different avataras 
of Vishnu). This similarity as between the 77vas shows 
their constant subordination to Parabrahman in their 
existence. By this, itis declared that the characteristics 
of virility (pzmstva) etc., possessed by Parabrahman in 
his a;z$a£va, are denied to the 7tva. 

Thus what seems to be suggested in regard to the 
jīva in the very name of the Adhkikarapa is rejected. It 
is not possible to interpret the a7$az2a (of the 7292) even 
by any hidden mode ( jrakürüntaréga) The expression 
cha in the Sura (AmS0 nantivyapadéSat) warrants the 
restriction of the meaning of the term awa in this way that 
the jiva is subordinate to Brahman (Tadadhinasatiadina- 
tvam chétyarthah). Really, the term amas has been used 
in the .Sü£ra to denote that there is absolutely no difference 
between the avatdivas, Matsya and the rest. Nevertheless, 
the term amsa when used in connection with 79a is 
merely intended to denote a proportionate similarity in 
its characteristics when compared with the entire améatva 
as seen in the different ava/üzas of Parabrahman. And 
therefore the term amsa, when applied to the 717a, has only 
a secondary significance (Lathape mukhyamSa sā- 
drusyam tatsattaiva satiavatva lakshapam éva 7tvasya 
amsSaivam gaunoyam amSasabda ttt), The term amsa 
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. js possessed of several meanings, among which the most 
primary one is seen in the Matsya and other avatavas (of 
Vishnu), in which each avazàra consists of the svarüfüm$a 
in its entirety. But when the term az is used in 
respect of the jiva, it is not so. For, the amsatoa of 
the java is possessed of varying characteristics. Hence 
it bears a secondary significance, as declared by the 
Agamas (ügama vakyam pathatt). The A gamas ] declare 
clearly that the 7va bears only a small amount of similarity 
(kinchit sadrusya mütram) to Brahman. The expression 
« amfatvili” used by the Acharya (Anandatirtha) should be 
construed as covering both these two aspects of its signifi- 
cance, viz., the first /akshaya indicating the capacity to create, 
etc., the suaviipa indicating piirndnandikam (entire bliss) and 
the shit indicating the measure of his all-pervading omni- 
presence (savvagatatvüdiparimügam). These are the chief 
characteristics of the first aspect of améatva. These are to 
be understood as indicating the never-changing svarüpam$a 
of Brahman. As regards the 7tvd@méSa, it is otherwise. 
This also, the Sara illustrates from the examples of dasakt- 
favaditvam. This explains further the import of the subsequent 
Sūtra, Praküsüdivatiu naivamparah. The jas in their 
améatva can never bear the same likeness (sãmya) to Para- 
méévara in the same manner as the azadéras, etc., do in their 
different manifestations. Because Matsya and other avataras 
bear the likeness of SvariipdmSa while the jivas bear a 
divided likeness (vikiznāmśā eva). In order to break down 
the misconception of similarity as between the two, the 
subsequent Sü/ra, PrakdSadivattu naivamparah (1T. 3. 47) 
was propounded by the Sütrakàra to illustrate his position. 
These illustrations sufficiently show that it would not be 
meet to take the word in one .and the same significance." 
In order to remove the doubt whether it should be under- 
stood as applicable both to Bhéda and Adhéda in their respec- 
tive applications (ubhayatra bhedabhéda sadbhivadityaSanka 
aro 7e., ‘The word has a double significance and must be under- 
stood in one way when applied to Brahman and in another when 
applied to /zva, 
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nirüsüyabhashyam), this interpretation has been offered. 
In fact, the existence of self-conceit in 7tvas is pointed to in - 
the term ama in its significance. In order to bring out 
the force of pride (egotism) existing in 7tvas, the term amsa 
is further explained in the subsequent Savas by clear illus- 
trations and this makes the position very explicit. 
Commenting on the Siva, Praküéüdivattu naivamparah 
(II. 3. 46), the Acharya (Anandatirtha) says that the 
sun is within his own disc, his own measurer and his 
own sharer. The rays of light that proudly proceed 
from the sun and the sun in the Sivyamandala are both 
the same (amsa and ai are both the same). In this 
way (z.e., this idea of oneness) we have to carry everywhere. 
The word a¢ha (used by Anandatirtha) is used in a collec- 
tive sense. Because the sun overspreading the seven oceans 
with his lordly rays (his aa) and himself (ami) are one. 
The prithvi which extends to an area measuring panchasatkolz 
is, as amsa, the same as the mountain Mēru, its ams 
(A msibhila dharadévi méruvidévabhimanint dévatapt amsa- 
viipa ēka éva). Mēru and the Himavat are termed males in 
the Purāņas because they are famed for their hardness. 
Some .Svuti texts declare that the earth is very hard; this 
is only to represent that, in certain places, the earth is also 
hard. Here, the characteristic of the earth (svaviipaméa) is 
explained in its variety only. Inthe same way, Bhagavan 
Vishnu (Parabrahman), who is azz, is one and the same in 
his many different avaéavas and absolutely without difference 
in his am§a. This is how we have to understand. Para- 
brahman is immutable (avyaya), and always full of good 
qualities (sadapiirzaguyah), both in amsa and in améz, This 
is the idea that is propounded in the succeeding Sizvas for 
demonstrating the abhéda point of view as between the 
svarūpāmśa of Parabrahman and avatavamsas. The dif- 
ferent amsas (vibhinnamSa) of the jtva are next expounded 
by way of illustration. Next to Parabrahman are the 
dévatas who have fallen away (sada apabhrashta namaka déva- 
4ümáa), who are also of the améarüfa, such as Sürya, 
Varuna, Prithvi, etc., who are quite different from each 
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other and are in their inverted order from Parabrahman. 
In this .Sü£ra, Badarayana has established that the :7?ves in 
their az:$as are thus severally different from each other in 
the inverted order when ‘compared with Paramé$vara's 
svarupamsas which are absolutely one and the same. 


With great skill, in the next Sūtra, Anugnaparihivau 
dehasambandhàj;yotirüdivat, this difference between Para- 
méévara—as améa and amési—is demonstrated. In this Sutra 
and in those succeeding it, the commentator further illustrates 
how the 72va is of vibhinnaméa on account of the egotistic 
feeling (abhimana) in him. And on this abhimdna of the 719a, 
the commentator proceeds to say that the 7%va is always 
embodied in a body, which even divine beings, though they 
may possess the capacity to be invisible (to us), cannot avoid. 
Hence the cha gabda—which occurs in the Asantatéschavya- 
tikara (II. 3. 49)—is intended to denote the collective 
sense. Siirya and the rest are subordinate in srishlz and 
sthiti to Parabrahman (prasiddyaléa), that is both for 
coming into srishti (pratibandha) and for absolution 
(nivrittitvāt). By the word axugrahya, we have to under- 
stand that they possess bodies which have been polluted by 
the taint of abhimanadosha (attachment). Suffice it to say 
that sivas as a;:$as are different from Paramé$vara (Para- 
meésvaridbhédam) ; that the dhéda is of varying kinds and 
that it is never one like the svarūpāmśa of Parabrahman as 
manifested in his many avataras. The very word anugrihya 
denotes “ subject to grace”. This in itself plainly denotes 
that jtvaméa is different from svariipamsa. Sruti texts like 
Neéeshyaté, naivaté, 7ayanté iti, etc., strongly support this 
view of subordination (of jtvamSa). The Sūtra, Asantate- 
schavyatikarak (II. 3. 49) strongly supports this view in 
that the jivdméas are held to be absolutely different from 
Paramésvartimsa (tat jivamSanim pavaméSvaradbhedameva 
sddhayatpratiyaté) and not identical with Matsya and other 
avatavamsas (Na tu matsyadinaim abhédam). Matsya and 
other avatardméas are in the possession of the attributes 
of perfect dwanda and other good qualities. The Sua 
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Znugnüparihürau, etc. (II. 3. 47) indicates, on the 
other hand, that the 7tva@méa is subordinate to Para- 
óralmüm$a. It must never be understood that jivémsa 
is equivalent to the svarūgāmsa of the Matsya and other 
avatavas. Thus, it has been established by proofs that 
Jtvāmśa is absolutely different from Isvarāmśa. And thus 
itis established by many proofs that the 77v« is different 
from Isvara (évam am$asyapi jivasya TévavüdbAedah pramán- 
ath samarthitak). Yet, if any one still tries to prove that 
7ivamsa $abda is intended to be identical with Pavabvah- 
maméa and tries to find out proofs for it, he will fall into 
confusion of the kind noted above. And in his attempt 
to establish a contradiction, he will arrive at a result which 
is expounded in the next Sūra, Abhasa éva cha (II. 3. 50). 
According to this Siva, the 7$vas bear a semblance 
to the ParabraAmüm$a. This is the import of the Sruti 
text, Zathaitasmin Purushottamé état jivajatam  dtatam 
&ladevüsya tadamsalvam iti, etc. (That is, though born 
as an ama of Paramütma, Paramàtma is complete, in his 
améatva, whereas he—the 72va—is different from Para- 
matma and calls himself an 4a.) This text by itself 
does not establish the Pavabvahma am$atoz of the jiva. 
Because there is this text contrary to it (in the szaz¢va of the 
Rig-Véda): Pádo sya vi$va bhitint tripadasyà amritam divi 
iti?" (In a small fourth part of Parabrahman is the whole 
universe; the remaining three parts are unseen in the world 
of immortality).?'? The dyu $abda (ü£a$e) covers up the 
entire worlds Azantisana, Svétadvipa and Vaikuntha which 
are: implied by the term pada. This word pada also means 
amsa. Merely because the 7?2a is referred to as ama, it is 
not permissible to claim identity with amSatva or padatva of 
Parabrahman. And therefore we cannot invent a place for 
the jiva which is identical with Parabrahman. Next, the 
term zatviti is used by the Acharya. How can the 7a 
as améa claim identity with Parabrahman, while Para- 
brahman’s every am§a is entire in itself as described in the 
Sruti text, Pumpadavat purushasya amritapüdatrayam ? 
9" pig. Taitt. Aranyaka, YII. 12. v5 Thid, 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


644 | INTRODUCTION 


Ifit is asked (Auta) how can every amsa of Parabrahman 
be entire in itself, the answer is Varvayavam bradurbhava- 
rüfam (jiwamsébhyah param vilakshawam)—the avatira 
rūpas of Narayana, etc., are manifested forms among Para- 
brahman’s infinite and unimaginable forms. The améa of 
jīva when compared with Parabrahman is quite separate 
and quite the reverse in its character. Hence different, 
The Sruti says /Jagada, etc.—that Parabrahman in his 
svarüpa has ddhdatvadt svarupa (adhidaiva, ddhyatma and 
adhibhautika) which is determined in every part of it (pada) 
and srishti begins in the amsa itself. In order to explain 
the ddhidaivadi svariipa etc., this section was begun so as to 
enable one to understand this state of difference existing 
between the amsa of Parabrahman and the az$a of the iva; 
and to give a firm impression of it, the Acharya summarises 
and states it in the further sloka, Afshaya ?7;—Parabrahman 
in his svarūpa is akshaya, i.e., he has no $azira which he is 
to assume and to lose, while the 722a in his amsa necessarily 
assumes one and casts it off. Therefore it is that in Pralaya 
also He undergoes no change (because he has no Sarīra). 
This is at length described in the Süżras, Asambhavastu 
Satõnupapattēh and Na'tma srutér nityatvüchchatàbhyah." 
The Acharya says Lakshmydvisa iti. Parabrahman always 
exists with Lakshmi and Lakshmi is ever at His will. Even 
in Pzalaya, Parabrahman, while in His entire svariipa, keeps 
Lakshmi also in Her entire svaviigamSa. This is at length 
explained in the V’tyadadhikarana (II. 3. 1)—that Lakshmi 
witb the will of Parabrahman starts the creation by bring- 
ing into manifestation Brahma and others with their abhi- 
māna”? ending ultimately in their respective bodily 
forms only during svishti (utpatiz) and none during 
mukti. In thus treating of the order of creation and de- 
struction, svzshic and pralaya, it is intended to show the 
relative importance of 7tvas in their respective amSas (dara- 
tamya). This is treated of at length in the Adhikaranđð, 


979 IT, 8. 9 and II. 8. 17. 
. **? Pride (in a good sense); £e. farira in which it ultimately 
ends. : | 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 645 


WE tu kramota sampadyate, etc.95* The gist of Viya- 
dadhtkaraya is further elaborated in the .Sü£ras following it, 
wherein it is said that Prakriti appears as Lakshmi. Then 
Sankarshana assumes the form of Prana. Then, again, 
Prakriti assumes the form of Saraswati and Bharati. 
These two latter are also the original forms of Prakriti. 
Thus with the united Zav/ru£oa of Prakriti and Purusha, 
Brahma is made to manifest himself in mahattativaripa. 
Then he develops into ekamkératativa ; then, again, appears 
as Indra, Skanda and other ¢adtvdbhimants (i.e. primary 
agencies of creation). In order to reject the misconception - 
that they are superior to the aa of Parabrahman, these 

symbolic names indicate their grades in subordination to 
Parabrahman. This is explained in the Stitvas, Tathapranah 
etc.?5? Thus svishti and pralaya are the order in which 
Parabrahman manifests his Za7/zu£va. And the Sivas, 
Téj6tastathihyaha and Tadabhidhyanddévatu tallingdtsah 
(II. 3. 15 and 16), indicate that the spirit (dé7as) of each 
belongs to himself. The Panchami (vibhakit) used clearly 
shows the meaning of the Sutva, Parüt tu tat érut&h. 
(Both in szzs&iz and pralaya all 7ivas are, in the order of 
gradation, subordinate to Parabrahman.)?** The liberation 
from janma and Jaya is what is called mõkska. Liberated 
from both these—janma and /aya—to be eternal (zz¢ya), is 
mukti. In mukti also, though there is no 7axma again, the 
fact of affectionately praising the Parabrahman, is in itself 
being subordinate to Parabrahman. This is established at 
length in the Süzra, Tadadhinatvit arthavat.** Thus, this 
subject of gradation of Brahman and other 7ivas in their 
améas has been discussed and determined throughout this 
pada (ie. II. 3.) It will thus be seen that the criticism 
of the Dvaita view that undue stress is laid on Bhéda 
by the upholders of that theory has been met, in anti- 
cipation, as it were, by Jayatirtha. It will also be conceded 
that the position of Sripati in regard to Adkéda in the 
moksha stage is widely different from that of the Advazta 

981 TT, 8. 14. E 933 TI. 8. 88. 
oci DES er 984 I, 4.3. 
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school of thought. That is the very reason why he 
designates his system as Viséshadvatta and not merely 
Advaita. His conception of Advaita may perhaps be 
described as Advaita with a difference and embodying the 
Bhéda and Abhéda views combined in a harmonious manner. 

It is interesting to note in this connection that 
Jayatirtha in his Vydya SudAa?3* (I. 1. 1.) lays down the 
principles of Brahma T. arka which should guide discus- 
sions relating to the Brahman and the value to be attached 
to opposing Sui texts. His argument is that SvuZi texts 
are, broadly speaking, of two kinds : Savakasa, those which 
leave room for discussion; and /Vzvavakdsa, those which 
leave no room for discussion. He thus enunciates these 
two principles :— 

(1) Ato nanu adhikabala virõdhë na hinabala pramauam 
bhavati. Where there is a stronger opposing argument, 
there the weaker proof cannot prevail. 

(2) Süvaküía nivavakiSayok  niravakü$am balavat. 
Between the sdvakasa and the szrava£a$a arguments, only 
the ziraoa£üáa argument will prevail. 

(3) Süva£üsücha advaita írutih. The Advaita Svuti 
texts quoted in support of Brakmatkya belong to the 
süvacüáa order as they leave much room for discussion and 
contradiction. 

(4) Bhéda Srutistu nivavakdsak. The Bhéda Sruti 
texts, .¢., those that declare the Bhédz doctrine, belong to 
the zzravákāśa group. 

(B) A20 niravàbüsatayà balavatya bhédasrutya savaka- 
fatayà durbalayah advaitasrutéh badho yukta iti. Therefore 
it is but right that those \évavakdsa Sru/ texts which 
hold, without giving room for discussion, the Bheda 
doctrine prevail over those SavakdSa Advaita Sruti texts, 
which are weak in their argument and leave scope for 
discussion. They are weak and rightly sublated. 

These principles, as will be seen, differ from those 
formulated by the Advaita school of thought. Rama- 
nuja in setting out the Makdpirvapaksha argument, which 


955 T, R. Krishnachar's Edition, p. 66. 
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is said to embody the Advaitic view,??* thus summarizes 
them: There being a conflict between the two sets of 
passages (those which describe Brahman as possessed of 
qualities and those which describe Brahman as devoid of 
qualities), we (Ze, the upholders of the Advaitic view) 
—according to the Zimdmsé@ principle referred to above*** 
—decide that the texts referring to Brahman as devoid 
of qualities are of greater force, because they are later 
in order than those which speak of Brahman as having 
qualities.'988 

Commenting in his Axuvydkhyadna®® on II. .8. 29 
Tadguna süratoüt tadvyapadesah prügnavat, Anandatirtha 
definitely rejects Bhédabheda. He says :— 

Südrusyüchcka gradhünatvàt suatantryadapt chābhidäm \ 

Ahuriséna jivasya na svaviipabhidim kvachit V 

Sthinaikyamatkamatyancha muktasya tu visishyate | 

Südrusyancha vi$&sheua jadandm dvayaméva fu t 

Bhaveét südrusyamatyalpam tritiyam paramatmana | 

Iíáarüpakriyanüm cha gundndmapi sarvasah ! 

Tathaivivayavaniim tat svariipatkyam tu mukhyatak 

Yathodakam durgé vrishtam parvateshu vidhavats | 

Evam dharman pruthak pasyan tanévinuvidhavats ! 

Iti érut&r nobhayancha bhedabhédikhyamishyate V 

ERamevüdvitam tanntha nünàsti kinchana | 

Mrityossa mrityumdügnoti ya tha nün&vapa$yati ! 

Iti Svutavivétyasmat bhédibhéda nirakritih | 

Tvdbhayé cha sadrusyam iti va&$abdanirnaye V 

In the text Brahmavidbrahmaiva bhavatt, südru$ya 
and svdtantrya are promised by lévara to the jīva. Never 

939 Tt has been suggested that this AaAapuroapa&sha view 
enunciated by Ràmànuja represents the Advaitic view developed 
by Vimuktátman in his work Jsh{a-Siddhi, which has been set 
down to the middle of the 11th century A.D.—See M. Hiriyauna, 
ZsAfa-Siddhi, Introd. xi—xiil. 

997 AMimamsa Sutras of Jaimini, VI. 5.54, where Kachchavimo- 
chana in the Jydtishthoma sacrifice is explained. 

955 c Bhashya, I. 1.1. See Thibaut’s Pedanta-Sutras with 


Ràmüanuja!s Commentary, pp. 25-27. 
989 T.R. Krishnachar's Edition, p. 198. 
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was lévara's undifferenced svartépa granted to the iva, 
Sthanaikya is all that has been provided for the mukta. 
This sádrusya (between [$a and jiva) differs as much as 
the sddrusya of the muktas does from that of the 7adas (such 
as pearls, rubies, etc.). The sadvusya of the 7tva is of the 
third order and utterly small. In quality it differs from 
Tévara in its lordship (Isatva), form (rufa) and in action 
(kviya). In every other quality the 7%va is in the third 
order.9? Similarly in bodily form, it differs. In fact, 
nothing beyond searüfaiya?"* is promised to the mukta. 
Just as.the showers pouring on the summit of a mountain 
flow towards the sloping ground, thereby finally reaching 
the ocean, similarly all dhavmas find their own avenues and 
flow till they reach their final end. Thus the Sz4Z does 
not accord sanction to the double system known as 
Bhéedabhéda position. And the .Sru£i text Ekaméva, etc., 
declares that Parabrahman is only one and in Him there are 
no divisions and he who contemplates on Him in the idea 
that he differs from himself (in his forms) will meet with the 
death of deaths. Thus, by the help of the Syuzi texts them- 
selves, the theory of Bhédabhéda is rejected. The indeclin- 
able adverb zva in the Svufi text denotes mere sddvusya 
(likeness) between the two as declared in the Saddaniruaya. 
. The same idea is suggested but not developed by 
Anandatirtha in his Brakma-Siitra Bhashya in the com- 
mentary on the same Siva (II. 3. 29). Only because the 
jwva possesses for his essence qualities similar to those of 
Brahman, he is spoken of, says Anandatirtha, as in the case 
of the all-wise Brahman. As the essence of the 7īvæ 
consists of only wisdom, bliss and other Brahman-like - 
qualities, the statement is made that the java is one like 
Br ahman ; as in the Svat text Sarvam khalvidam Brahma 
lajjalanits Sdnta upasita,®™ etc., Brahman is spoken of as 
99 Trividha js i z , Danava 
jivasanghastu Deva Manusha. Danavah | 
Tatra déva mukti yogya manushéshu uttamastatha V 

E : Tattvasankhyana, T. R. Krishnachar’s Edn., p. 287. 
Svat ripat aikya, Aikya means only similarity, d.e., what 


the fme deserves. E4e mukhyanya kevalak. (Nighantu). 
Cch. Upa., III, 14. 1. 
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identical with all the world, on account of Brahman possess- 
ing all the qualities which are predicated of the whole 
world. But he quotes the following from the Bhavishyat- 
purdua to indicate the limit of the likeness between the 
7a and Brahman: ‘“‘ The souls are separate; the perfect 
Lord is separate; still owing to the similarity of intelligent 
nature, they are spoken of as Brahman in different 
Scriptural disquisitions.''??? 
In commenting on II. 2. 33 (Natkasminnasambhaoit), 
though he does not refer to the Bhédabhéda theory, Ananda- 
tirtha states that the Sütraküra rejects the Jaina theory 
because of the impossibility of the existence of contradictory 
attributes being in one and the same thing at the same time. 
He suggests that the Saptabhangi nyäya, according to 
which seven different moods are said to be in the same 
thing at the same time, is not maintainable as they are 
contradictory of each other, and so cannot be admitted 
to be in the same thing. These seven moods are: ‘‘ Some- 
how it is; somehow it is not; somehow it is and is not ; 
somehow it is indescribable; somehow it is and is in- 
describable; somehow it is not and is indescribable; 
somehow it is and is not and is indescribable.” “It might 
bebeing; it might be non-being; it might be being as 
well as non-being; it might be different from what is 
being as well as non-being, etc." These contradictory 
attributes cannot be admitted to be existent in one 
and the same thing from their very nature, Ze, such 
an admission would be, he says, against all reason and 
proof, while the authorities to prove it are wholly absent. 
Ramanuja urges, while commenting on this very .Sü/ra, 
as will be shown below, that what applies by way of 
objection to the Bhédabhéda theory, applies to this Jaina 
doctrine of Swptabhangi "yàya also. Ramanuja and 

Anandatirtha treat both the theories as a species of 
 paralogism which cannot be maintained as contradictory 
attributes cannot be held to co-exist in the same thing 
at the same time. 


992? Anandatirtha, Brakma-Sulra Bhashya, II. 8. 99. 
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Anandatirtha, in interpreting .Su/ras I. 4. 24 to 
29 (from Prakritischa pratigna drishtantdnuparoddhat to 
Etēna sarvé vyakhyatah vyakhyatak), states that Brahman 
is also called Prakriti, agreeably to the argument and 
illustrative instances. He quotes the text “This verily 
is the Person whom all the names declare; just as 
all the rivers going to the sea, flow towards and enter 
it, so do all names enter and declare the Perfect Being.” 
Prakviti is Brahman only because of his divine will 
being called Prakriti. Anandatirtha quotes the Svc text 
"Tet him know the Lord's Will to be Prakriti and the 
Supreme Lord to be the master of the Will”??? According 
to this text, Prakriti is only the Will of the Lord. The 
Syuti text is quoted: “Heis Will; He is the guiding 
thought; He is wisdom ; He is bliss." This is so, because 
he is both Prakriti and Puruska. In support, is quoted 
the text of the Paingins’ .Szu£i which directly describes the 
Brahman as both Prakriti and Purusha: “He is 
woman; Heis man; He is Prakriti; He is the Purusha ; 
He is Brahman; He is the support; He is the light; Who 
is the Lord Hari, the cause of all; Himself without 
a beginning or end, but the end of all; the highest 
of the high; the original present in all.” Prakriti is 
Brahman only for the reason He moulds forms out of 
Prakriti (ie, Prakriti the material cause), in which He 
also exhibits Himself in various ways and makes every- 
thing. That Brahman is Prakriti is seen from the 
etymology of the word Prakriti: " he works eminently”. 
Brahman enters into Prakriti, the material cause, shapes 
it differently and in the different shapes He dwells as a 
ruling principle for which purpose He assumes numerous 
forms. The Bhallavéya Sruti is quoted to this effect: 
“Now indeed the Lord enters with Prakriti, makes 
himself many ; hence He is Prakriti, hence He is Prakriti, 
they say.” Next the Mavadiya Purānņa is cited: “ The 
Supreme Lord Govinda, though He undergoes no change, 


93 Rig-Véda, IV. 10. 
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only having entered into Prakriti the changeable, is 
spoken of as Prakriti.” The suggestive remark is added: 
“No other interpretation is to be put upon it, for that 
would be against the authority of Scripture.” In con- 
formity with this view, that Brahman while He enters 
Prakriti and makes Himself, Himself undergoes no change, 
is further strengthened in the Axuvydkhydna, in the 
comments on the corresponding .Sü£ras (I. 4. 24 to 29). 
This exposition is taken up by Jayatirtha and expanded 
at length into an argument which shows how these 
Sü/ras are an exposition of Bádaràyana's views against the 
Bhéedabhéda theory. 

Anandatirtha in his Zzzvyü£kyüna,?* commenting 
on I. 4. 24 (Prakritischa pratignā  drishtüntünuparo- | 
dhiit) says:—Na cha prakriti $abdena Brahmopadinamu- 
chchyaté V Avi&ürassadà $uddho nitya Gima sada Harih V Sa- 
daika rüpa vigndna bala dnanda rūpakah | Nirvikārö ksha- 
yah suddhd nirätankö jarð marah | Avi$v0d vi$va&arta jð 
yah parah sd bhidhiyaté V Nirvikāramanaupamyam sadai- 
karasa makshayam | Brahméti Paramātmēti yamvidur vat- 
dikā janāhı Iti Sruti purüuübtyü na viküri janārdanah | 
Paridhina visēshāptiranivartyönyathā bhavah l Kshivadivad 
vibürassyüt naiva sa syat haveh kvachit V Apddanatoa- 
mevasya yadyupadanatesityate V 

The use of the Prakriti does not mean that Brahman 
is liable to undergo vikāra. The Svut declares Aukavah 
sada Suddhah, i.e., that Brahman is Avikava and ever suddha, 
nitya (eternal) and is called Atma and ‘ever removes 
one's sin. Brahman always has ēka  vüfz and is 
always all-knowing, all-potent and all bliss. Such a one, 
who never undergoes any change (#érvikara), is called 
akshavah, Suddhah, nivatankah, ajarah, amarah, avisvah, 
vifvakavta and ajah. -He alone is declared as garak 
i.e. Mah@évara. Such a one who undergoes no vikāra 
cannot bear comparison as there is none other to compare 
with him. Therefore he is termed Brahman and Para- 
mātman by great sages who are well versed in the Veda. 


994 | R. Krishnachar's Edition, p. 172. 
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Similarly do the Sruźis and Pzzügas declare Janàrdana to be 
nivvikavin. But here and there, it is seen as if Brahman 
is subjected to others’ control (garadhina). This is either 
a seeming misconception or a misjudgment. Curd is a state 
of vikāra from milk, but the change of curd into milk is 
unheard of. Parabrahman never undergoes such a state 
of vikāra, which disables him from going to his original 
state. Mere mention that he is the Zà»aza (apādāna) 
and also the Zar/ru (wpüdàza) does not make him lose 
the state of mzrveküratoa. 

This has been accepted by all—that Parabrahman 
is like a father (2z/»«) and is also creator of the oíza. 
Butit is also agreed that he was not born out of the 
visva. Justas the spider throws out the thread of its 
web, without itself showing any wAdva in the act, 
Parabrahman, out of his entire Advayatva and agency,: 
creates wiSva as a result of action (&üryarüpatayà). 
Furthermore, he is the great cause, being the oz$va kartru, 
he creates out of his mere will as declared by the .SvzZ 
text Jchchamatrat Prabhoh srishtth avibürasya saroadà | 
Suabhave yamanantasya rajoyenabhavaj jagat. So declares 
the Bhallavéya Sruti which says that out of His (Para- 
brahman’s) mere Will, wifva svishtc came into existence. 
Commenting on this passage, Jayatirtha says :— 

Netz 1 Yasya kshivasya ukivo yaddadhi tasmat kshiri- 
danyatha tasya dadhnah E&nüpi kupi na drisyata ityarthah \ 
Evamanyatha darSanasya siddhavikava vikāri bhavadvyG- 
vritith i Tatah kim ityata Gha u 

Savvagnat itil Ffi Sabdo yasmadityarthé tasmünnatayo 
ukart vikāra bhava iti séshak n Ayamatva praydgah ! 
Jagat brahma witüro na bhavati ı Tato anyatvé nopala- ' 
bhyamanatudt V Yo gato anyatuenopalabhyate sa na tadvtkaro 
yatküghatah patasya | Yascha yadvikarð  nüsau fato 
"nyatvéenopalabhyaté V Yathà dadhikshiraditi | Yadua jagad 
byahmant nünyonya vikara vikarini | Anyonyamanyatvéeno- 
dalabhyamünatvat | Ghatapatavaditi prayogah | Nachayama- 
stadho hétuk | Vassarvagna iti brahmanak sarvagnatva 
Sravanut\ Gnina kivyasya sarvathapyanupalambhéna jagat 
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gnünübhavünumünàt V Viruddha dharmüdhikaranayoschün- 
yonya manyatvopalambha niyamat iti bhavendkian | 
Sarvagniditi V Nanu vikāra vikivinor bhedabhédabhyupaga- 
mut kathamayam héturitichénna | Bhédénaiva upalambhasya 
hétutvat | Tarhi drishtantassidhana vikalah \ Sarvatra 
maya Bhedabhedabhyüm sankarasyabhyupagamat | Tat 
kim tvadabhyupagama miatréna ghata patayorabhéda uto- 
palambhai\ Nadyah\ Madabhyupagamena $uddha bhédasyaiva 
erahyatvat V Nadutiyah | Astddhéh V Abhedanupalambhova 
hétutvéna vivakshitah V Nanvayam asiddho hëtuh V Jagad- 
bvahmanti abhinnam satvidbrahmavadtityanumanéna bhédo- 
palambhaditi chénna | Kharvam svarnenadbhinnam satvat 
svarnavadityübhàsa samüna yoga kshématvadityaha V Abhéda 
itil Yadi jagadbrahmanoh sidhyéta tarhite S&shak Y Kharva- 
mayah &harparamvü | Nanvidam ishiaméva V Kharvasvarna- 
yorabhedasya mayingikritatvat itichenna V Abheda $abdena 
bhédabhavasya wivakshitatuüt | Atra pramana virodha iti 
ch&t V Jagat brahman atyantam bhidyaté V tatsvariipanugati- 
$ünyatvüditi tvadanumanasyapi pramina virodha iti samam 
samüadhànam V Atyanta bhédd mama na koapityaprasiddha 
viséshanatéti chénna V Mokshibhaiva prasangat V Tathāhi | 
Gnünena nivritia karmanācha mokshobhyupéyate V Tachcha 
gnünam agnanamapi bhavati V Nivrittam karma pravritta- 
mapi bhavatiti katham mokshasidhanam syàt Y Gnünatvüdinà 
tadbhave agnünüderapi tadbhüvasyüt V Guanadikam | gnünà- 
di svariipena atyanté bhinnam agnünüdi svaripena iu- 
bhinnabhinnamatd na kārya sankara iti chet | Tathapt 
agninidyabhédena svakGryasya kartavyatuat | Evam 
mokshopi samsürü bhinna ttyamokshasyat | Mokshatma (tà)- 
nā sadbhavena mbokshatvé samsüropi tatha syat ı Yadi 
chüyamabh&do nupalabhyamano avthakviyasu  nopayugyate | 
Tadà vyasanitayaivabhyupagantavyakh —syaditz | Brahma 
svarüpünugali Siinyatvat na tat garinümoyam prapancha 
ityubtam V Tatra kim sarvasyarüpünugati $unyatà abhipre- 
tā | Utakinchit anugama $ünyatà N Nadyah | Sarvanugama 
bhivepi  ghatüdinüm  mridüdi vikaratva aarsanit | Na 
dvitiyah | Satvamugaména vikāra vikart bhavopapatie- 
zityata Gha | Abhéda iti! Abhédo vikari vikdra bhavah | 
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Nanu na suvarnasatvam kharvénugatam V Tat kathamg. 
yam prasangah | Tat kim brahma satvaméva viyadadinim | 
Adhyétichénna \ Pramana bhavat | Prandvai satyam, 
teshamesha satyam wyade Sruteh praya satyatvasyg 
brahmidhinatarthatvopapatteh | Brahmana éva samanya 
satta viyadadivanugatét: chet tarhi katham na svarnasatiq 
kharve mugaià | Atha manyasé küragameom karyitmand 
bhavatits parvindmavadinim matam | Tataécha kāranam 
yatsvabhava vyabhichiiritadanugamah karyé vasyabhyupa- 
gantavyah V Anyatha käranamēva k&üryütmanà bhavatiti 
"wibiam  wvachassyü V Avyabhicharita svabhivanugame 
havanasyaivinanugama praptéh | Nacha sanmütra sva- 
bhavam suvarnam | Ena kharvam tadvtkarassyat V Kintu 
tadavyabhichari suvargatoüdyanugame saitti V Evam tarhi 
jagadapt katham brahma parinimassyat V Nahi sammütra 
svabhavam brahma | Kintu vigndnamdnandam brakmé- 
tyddt $rutya vignandidindmapi tadavyablichari svabhavatva- 
vagamat | Nacha vigninidyanugamak prapanché’ stiti 
samam | Nanu kshivavyabhichari svabhiva müdhuryünugati 
vidhuvam dadhi, taduikavo drishtamiti chénna\ Satkarya- 
vada bhanga prasangat | Kshirakiryam dadhiti nischaye- 
na madhuryam kshivasvabhiva tti kalpyaté V Madhuryasya 
kshiva svabhavata nischayë và A Kshivavinasé latbüragasya 
dadhyupidinatvam kalpayata iti na doshah | 

A pichigamatranuminatscha brahmand nirvikavatvé 
stddép satyaprachyuta (svariipa) svabhaivasyaiva brahmano 
jagadupadinatvam yomanyaté tam pratyétau prasanga vipa- 
ryayavuktavite kö virõdhah V Eténa pradhinasya jagadupada- 
natu? pyayam samano dosha ili nirastam | 

Atha matam | Dviriipam brahmapyupagamyaté | 


Anantinanda chiditmakam sadatmakamchéti V Tatradyéna: 


vüpega nimiam Duitiyéndpadinam V Ato na kaSchidukto 
doshah| Tathähi | YattàvaduEtam niroiLüratoam tachchichakte 
vishayatoa chchrulyadevadishanam | Nimittakavanéna chi- 
chthakitkéna prakritt pradhanidyabhidhanam sachchaktikam 
brahma parinamatityangikaré na yukti virüdhopi | Sada- 
Imakasya jagadupadinatvachchaitanya dyananugamopi na dö- 
sha V Sadanugamasya vidyamanatvat| Anyatva daráéanamcha 
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navirudhyaté | Yato yasmüdanyatva mupalabhyaté sarva- 

gnüt | Tannimitiaméva ndpadinam V Vachchopidinam 

sadrüpam na lasmüd bhedé nopalabhyata ityasSankyaha | 

DBAügeneti V Yadi brahmanah sadbhigéna paripümah chidbha- 

gena nirottüratvamangeriyate| Tada vabtavyam| Tayorbha- 

gayorabhedo bhédibhédau và | Na tavadabhédah | Doayorapi 

parizamitvddt praptyabhigadvaya kalpant vaiyyarthyat | 

Napi bhédibhédau abhédéna sankara prasangat V Bkeda- 

bhéda kāryam nivunaddhitichét' Kim tarhyaprayojakénabhe- 

dena | Tasmüd  Üühügayoratyania bhédévangikaraniyah | 

Tatah kimityata Gha\ Yo bhiga iti Parasparamatyanta bhi- 

716 dvé vastum | Tatraibam nirvikäram jagannimittamaua | 

Aparantu parinaimi jagadupüdàma mévétyangikarénésvua- 
vasya kévala nimuttatva vüdinà masmikam kaschidvivadah | 

Nirvikavasya jagannimittasyismabhirisivaraivéna parina- 
mino jagadupidanasya pradhanaivéna svikritatuat | Vivada- 
bhiviachcha prakritischétyadi stitrandm andrambha yevetz | 
Atra yo bhiga iti pardbhyupagamendkiam V Svamaténa tu 
yadvastoiti gnütavyam | Nahi bhaginam vină bhigassambha- 
vati | Nāpi vikaryavikarinoh kaśschit bhagt vidyaté | Nan- 
vasti vivada vishayah | Nimittopadàna bhéedavadina nimitta- 
syaiva brahmatvamabhyupagamyaté| Mayàatu sadanantananda 
chitüm samudayasyéti tadarthamadhikavrandvambha itt chét | 
Kimidam brahmatvam | (Kim) Brahma nimavatvam uta 
jagat£üragatoüdi lakshanirthavatvam | Adyam dishayati | 
Bhinnünüm iti | Tadbhavedityabhyupagamamàka V Tatascha- 
yamarthah\ Vaddyarthéna vivado sti tadà nivambhaniyameva- 
dhikavanan V Sabdamatré paréna vivada kāranāt | Karnépya- 
Sabda $üstratvüdzti ı Doitiyépi vivéktavyam | Kim parasparam 
bhinnt ssatchidanandadyah pratyékam brahmani | Uta të na 
rahmani | Kintu tatsamudaya évetc | Nadyah éhamévadui- 
tiyam ityadi érutivirodhàt V Doitvyyepi tatsamudayonama kim 
tadupidinakam dravyantaram sankhy& và samyogo va | 
Sarvatripi doshamüha | Brahmēti | Tadeti manasi stlitünüm 
pakshinim vikalpitinim vingikaré | Kvachi pakshe hi 
Sabdéninupapatteh prasiddhatümüha VA tra hi brahmo padaina- 
sya và tadgunind và jagadupidanatvam prapiamit: visvasya 
brahmopidinakata nasyat| Nah yupidinagunigatik Saktayah 
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Raryadravyé guuevü sambhavantt | Tadupddanatvideérasam. 
Shavit | Athavi brahmanak karyatvat gunatvüchzha na 
visvopadanatvam sambhavatitc vyakhyéyam | Atra Ural. 
padinatétyupalakshanam | Brahma nimittakatà cha na yuktë. 
tyapi drashtavyam Y 

Jayatirtha’s position may be briefly set down. The ` 
milk is seen to undergo a change resulting in curd ; but the 
curd does not admit of undergoing the process of reversion 
to its former condition of milk. Such is not the change 
that Brahman is expected to undergo in the creation of the 
world (Srishti). Out of his mere will, Svzshtz becomes 
manifest, himself undergoing no change whatever. The 
changes seen in Syishti are only changes in Pradhana by 
the power of his (Brahman's) will. The term Zi clearly 
indicates that Brahman undergoes no change whatever 
during this transformation of Pradhňāna in Sritsht. Accord- 
ingly zagaé cannot become a transformed condition of 
Brahman. Brahman is quite independent from what is 
manifested out of his will. For the very reason that 
- ghata and pata being made out of earth and cotton materials 
are subject to the agency of the potter and the weaver, 
similarly 7agat is the manifested result of the will of Para- 
brahman without absolutely any change in himself. For, 
no such change is ever observed in Parabrahman; what all 
is otherwise seen in the manifested 72747 itself is as the curd 
transformed from milk. Nor canit be said that 7aga£ is 
capable of showing any w#déva in Brahman during the 
series of changes it undergoes. In order to illustrate this 
truth the examples of gata and pata have been brought 
in. These two illustrations were not brought in for any 
other ineffectual purpose. Brahman is declared Savvagna 
and in all his manifestations the greatest output of know- 
ledge is exhibited by him and his master workmanship 
leaves nothing to be questioned. In every particle of work 
in 72547, no contradiction could ever be pointed out either 
in character or in the result, for the very reason that he 
is Savvagua. Nor can it be doubted that during the 
transformation of Pradhāna carried out at his will no 
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contradictory aspect of Bhéda and Adhéda can be pointed to 
throughout his manifestation. In every particle of trans- 
formation, he proves himself quite out of touch with the 
Pradhüna and its varied changes. Else, the illustrations 
would prove against his Sevvaguatva. If it is asked that in 
certain places Bhéda is indicated and in certain others 
A bhéda is perceived, and the question raised why should not 
Bhéda and Abhéda be conjointly considered, the answer is 
that the illustrations above quoted, gata and fata, do not 
allow of such a fused consideration. These illustrations . 
show fully that the agents—the potter and the weaver— 

are absolutely different from the things made by them. 
In no way can they be proved to ‘be a part of the 
changes that ghaia and gata have undergone. Similarly, 
jagat in its manifested form is absolutely free from 
Brahman at whose will it became manifest. And it cannot 
be said that Brahman himself underwent any change at 
all by reason of his manifestation. A gold bangle is in 
a form assumed by gold different from gold itself; 
though gold is made to appear in the form of a bangle,. 
yet, the gold is there, the change of form is also there 
and the agency through whom the change was made is 
also clearly seen. In this illustration, the gold and the 
bangle are one and the same, while the agent that brought 
the gold into this different form is absolutely different and 
underwent no change whatever. The illustration amply 
proves that in the very same way jagat and Brahman are 
absolutely different from each other as gold and the maker 
of change in its form. It also proves beyond all doubt 
that gold in its svaviipa underwent no change whatever 
in transforming itself into a bangle. . If it is asked ‘‘ where 
lies this atyanta bhéda, and that it is not quite clear on 
account of its mere attributive character," then the reply is 
there is no Moksha, because of the very same reason, Moksa 
being subject to His Grace. It is therefore said that Moksha 
is the result of zivzz/£i karma (action done without desire). 
And this can be attained both from gama and ignorance, for . 
sometimes niuyitti karma assumes the form of pravritis 
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karma. In such a case, how can Moksha be expected? qf 
gnüna and agnana cannot be distinguished, the result also 
cannot be distinguished. Thus what one thinks that he js 
doing out of his wisdom, he may be actually doing as the 
result of his ignorance. Unless one distinguishes that gndng 
is absolutely different (atyanta bhtnna) from agnana, he will 
have no room to commingle guāna and agnana in the form of 
Bhinnatva and Abhinnatva. Therefore every one, in order 
to obtain Mõkska, should work out of mere wisdom. There. 
fore it is held that /o£sAa is absolutely different from and 
free from the bondage of Samsdva. Unless one holds 
such a decisive opinion, he cannot free himself from the 
bondage of Samsara. Nor will his actions be productive of 
any good result to make him realize Mofsha. Thus his 
actions will all be reduced to a sorrowful end. It must not 
be thought that Brakmasvariipa is realized from the 
mere assertion of the non-existence of 7agaé. Because if 
it is held that there existed nothing and everything but 
Brahman was $üzye, then there is nothing to assume 
whereby ghata and gata could have been put forth as 
examples out of Pradhana, which was subject to v/Zàza. It 
was proved that Brahman himself would not undergo vikāra, 
because he is always avikdva. Then, what is Abdhéda? 
It is wkarivikara bhava. Evidently it should signify some- 
thing which undergoes change because it is liable to change 
—a natural state subject to change. It cannot be said 
that gold is such a thing. Then, what is the proof? 
Can it be said that Brahman, in his sez, is identical 
with Aaa and the rest of them? If it is so affirmed, 
itshould be said that it is not so; for there is no proof 
that it is so. For the Syuzi texts, Pragü vai satyam 
léshamésha satyam itt, etc., prove that P»ügü is real; 
and that this Prügá is subordinate to Brahman and 
that Brahman alone is generally ruling over all and 
not merely as gold in relation to gold bangle. Those . 
who maintain the Pavizama vada hold that cause ends 
in the result, Kavanaméva £üryütmaná bhavati iti. There- 
after, the cause which is the root always exhibits itself 
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necessarily through the result. JKüveza is thus reduced 
to mere void (vz£/am vachassydt). 

In instances where the truth is unopposed, the causes 
leading to the truth alike are unopposed and open to no 
contradiction. For example, gold is not only naturally of a 
pure quality but also all articles made of it, of different 
sorts, are also of the same pure quality. And there is no 
reason to dispute its quality. When thatis so, how can 
jagat be said to be a thing transformed out of Brahman 
(through vikāra)? Similarly Brahman cannot be said to 
be of the same svaóAàva as gold illustrated above. But as 
the Sruti declares Vigudnam änandam Brahma iti, etc., 
Brahman is all-knowledge and bliss in form and cannot 
to any extent separate himself on account of his sa 
nature from knowledge and bliss. Else the satsuabhava 
of Brahman would be put into opposition to the Svzdzs. 
Itis certain that curd is an altered state from that of 
milk; for this is the only state into which milk can 
naturally and -ultimately turn into. Of course sweet- 
ness is naturally one of the qualities of milk and at one time 
this quality is liable to destruction, at which stage it results 
in exhibiting itself as curd. And we cannot say that this 
kind of conversion is a fault. Moreover, all dgamas and 
amumünas assure and assert that Brahman is absolutely 
nirvibüra. If one says that creation (svéshtz) by Brahman 
is but his natural tendency, there is nothing to contradict 
such a statement; no one can dispute it. And in so far as 
Pyadhāna is considered a mere subordinate cause, subject 
to Brahman’s will in the matter of srishțó, it is equally 
open to no contradiction. Accordingly the opponent's 
objection is discarded. The fact is Brahman has two 
forms; one is amantünanda chiditmaka form and the 
other sadatmaka form. Out of the first, all causes are 
stored (apadana); from the second (form), all causes play 
upon the «padina kāraņa in bringing into manifestation 
Pradhina, And there is absolutely no contradiction in this 
statement. What was said previously, viz., Brahman under- - 
goes no wkara, is again reaffirmed that it is so, because of 
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his faultless ciz/Sakéz and this does not contradict the Sys. 
The question arises whether from the sa/a£Z form of 
Brahman comes the zimittakdraya (apadana kérana), 
thereby ending in the name of Prakrits-Pradhdna (upüdàng 
kavaua). If this view is accepted, would there be any 
contradiction with the S4Zs, in employing such an argu- 
ment? There would be no contradiction. For Brahman 
being sadatma, the manifestation of zagat is his mere 
nature and hence there is no contradiction., His sadatmaka 
form is above all charge of vikāra. His manifestation of 
Pvadhüna does not in any way affect him during the trans- 
formation of Pradhāna into jagat. And therefore it has 
been declared that Parabrahman, who is .Sarvagza, is 
beyond all v£üza. By his mere will, the cause comes into 
play. If it is doubted whether sadviipa consists of his 
upadana and whether it is completely different from the 
jagat, the reply is Bhagénétz, t.e., itis by mere difference. 
If Brahman through his sez ultimately puts the chz¢ into 
manifestation through his wzre/£üratoz, then, he is called 
avyakta. If it is asked whether the two parts, the mani- 
fested and the unmanifested, are Bhéda or Adhéda or 
Bhedabheda, the reply is it is not Adhéda, because both 
the parts have the will of Parabrahman in their parizāma 
and therefore it cannot be said to consist of Bhédabhéda 
for Adhéda in this combination simply expresses no 
commingling. Thus Bkédabhéda becomes confused and 
contradicted. Then, in such a state, Adhéda becomes 
a mere rhetorical expression. Therefore the two parts 
being absolutely different from each other, we have to 
accept only Skéda as true. Then, what is the result? 
When the two parts are utterly different from each 
other, of which one, the Brahman, is wiroitàra, jagat 
becomes only a zim//a karanma. And subject to his 
will, 7agat undergoes various vikdvas at the mere will of 
Parabrahman. And this proves that we have no dispute 
whatever. So, it is declared that Parabrahman being 
absolutely nirvi£àza, jagat is subject only to his natural will 
in all his lordship (over it) and undergoes changes under 
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the name of Pvadhana. In order to remove this dispute, 
the Sutra, Prakritéscha pratignadrishtantanuparoddhat 
was laid down by the Sütrakàra. Else there would 
have been no necessity for this Siva. It has been stated 
above that the two parts (forms of Brahman) are absolutely 
different from each other. In your view, it is not granted 
that Brahman has two different forms. Without a thing to 
be divided, there can be no division. Unless there is a 
thing ready to be divided, there can be no division. 
Nor can there be vikāra unless there is a thing ready 
to undergo vikāra. Let this be the matter for discus- 
sion. The Bhédavüdin says that the zimitta Ravana of 
Parabrahman is purely a source of cause and nothing more 
in Brahman. We therefore say that the sagazazda form 
of Brahman always rules over the chitsamudaya. In order 
to prove this, the adfikavaua is begun. If so, then, what 
is this Brahmatva in Parabrahman? Is this Brahmatva in 
Brahman merely a name or is it something in him for 
manifesting the 7aga¢ in its varied form? The first view 
is contradicted because of its divided character. This 
means that where we do not agree and where we always 
differ, there we should not begin the adkikavaya. For the 
agreement merely ends in argument. Only when one is 
ready to stand to the literal meaning of the expressions an 
argument should be advanced. If it is asked whether in 
Parabrahman sat, chit, änanda, etc., are different from each 
other or one in combination, the reply is “It is not the 
first". For, the Sruti text EZamévadvittyam is contradict- 
ed. As regards the other view, the combination consists 
of both the zzrvi£üra and vikāra forms under the name of 
upidina kāraņa and other combinations. There is fault 
attaching to all these views. For Brahman, when it is once. 
determined in mind and accepted, there can be no cause for 
disagreement. The expression Zi proves without a doubt 
the declared meaning of the upadana kavaya of Parabrahman, 
which is his natural characteristic in bringing Pradkānaæ into 
Svishti in its varied aspects. Else Brahman's lordship over : 
upüdüna kāraņna would not have existed. Brahman's lordship 
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is amply shown in Sristi in various transformations by his 
mere will in which lies his Brakmatva. Else, it (Brahmatva) 
would not have existed in him. It cannot be said that Para- 
brahman’s «füdüze kārapa and the various manifestations 
of Pradhāna in bringing the universe into existence, cannot 
be said to be interdependent on each other. Hence in Brah- 
man’s chief zimitta £üragatoa lies his Brahmaiva. Hence 
also he is the overlord of all manifested wkava forms of jagat 
under his will and control. This is no mere subtle argument 
but proved from an examination of all SrzZzs and dgamas. 
Ramanuja’s Criticism of Bhedabheda. 

We have referred above to Jayatirtha’s criticism of 
Yādavaprakāśa’s view. Not much different is the criticism 
of Ramanuja from the V7Sishtadvaita standpoint. Com- 
menting on .Sü£ra II. 1. 15, Tadananyatva miarambhana 
Sabdidibhyah, he offers a strikingly strong criticism 
of Yadavapraka$a's conception of Saf. “Others again 
(Yädavaprakāśa), ” he says, “hold that the general cause, 
4e, Brahman, is pure Being in which all distinctions 


and changes such as being an enjoying subject, and. 


so on, have vanished, while however it is endowed with 
all possible potentialities. During a ?valeyes this causal 
substance abides self-luminous, with all the distinctions of 
consciousness of pleasure and pain gone to rest, comparable 
to the soul of a man held by dreamless sleep, different 
however in nature from mere non-sentient matter. During 
the period ofa creation, on the other hand, just as the 
Substance called clay assumes the forms of jars, platters, 
and so on, or as the water of the sea turns itself into foam, 
waves, bubbles, and so on, the universal causal substance 
abides in the form of a triad of constituent parts, víz., enjoy- 
ing subjects, object of enjoyment, and a ruler. The attributes 
of being a ruler, or an object of enjoyment, or an enjoying 
subject, and the perfections and imperfections depending 
on those attributes, are therefore distributed in the same 
way as the attributes of being a jar or pitcher or platter; 
and the different effects of these attributes are distributed 
among different parts of the substance, clay. The objects 


` 


1 
CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 663 


of enjoyment, subjects of enjoyment, and the ruler are 
one, on the other hand, in so far as ‘that which is’ 
constitutes their substance ; just as jars, platters and pitchers 
are one in so far as their substance is constituted by clay. 
It is thus one substance only, vzz., ‘that which is’, that 
appears in different conditions, and it is in this sense that 
the world is non-different from Brahman.” Demurring 
to the reasoning adopted, Ramanuja says—‘‘ But this 
theory is really in conflict with all Scripture, Smriti, 
Itihisa, Purdywa and Reasoning. For Scripture, Sz, 
Itihisa and Purdua alike teach that there is one supreme 
cause, viz., Brahman—a being that is the Lord of all Lords, 
all-knowing, all-powerful, instantaneously realizing all its 
purposes, free of all blemish, not limited either by place 
or time, enjoying supreme unsurpassable bliss. Nor can 
it be held that above the Lord there is ‘pure Being’ of 
which the Lord is a part only. For ‘This which is 
“ being" only was in the beginning one only, without a 
second; it thought, may I be many, may I grow forth 5??? 
‘Verily, in the beginning this was Brahman, one only. 
Being one it was not strong enough. It created the most 
excellent Kshattra, viz., those Kshattras among the Devas 
—Indra, Varuna, Sóma, Rudra, Parjanya, Yama, Mrityu, 
Téana’ ;°°® ‘In the beginning all this was Self, one only ; 
there was nothing whatsoever else blinking. He thought, 
shall I send forth worlds’ ;°* ‘There was in truth 
Narayana only, not Brahma, not Igina, nor heaven and 
earth, nor the nakshatras, nor the waters, nor Agni, nor 
Séma, nor Sürya. Being alone he felt no delight. Of 
him merged in meditation’ etc.°°* —these and other texts 
prove that the highest cause is the Lord of all Lords, 
Narayana. For as the terms ' Being,’ ‘ Brahman,’ ' Self,’ 
which are met with in sections’ treating of the same topic, 
are in one of those parallel sections particularised by the 
term ‘ Narayana’, it follows that they all mean Narayana. 
That the Lord only is the universal cause is shown by the 
995 Chch. Upa:, VI. 2. 3. 97 Ait, Ar. 11. 4. 1. 1, 2. 
99 Prihad. Upa. 1. 4. 11. 9? Mahopa., I. 1. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


664 INTRODUCTION 


following text also, ‘He the highest great lord of lords, 
the highest deity of deities—he is the cause, the lord of 
the lords of the organs, and there is of him neither parent 
nor lord '.99? Similarly the Manu Smriti, ‘ Then the divine, 
Self-existent (Brahma)—desirous to produce from his 
own body beings of many kind—first with a thought created 
the waters and placed his seed in them '.19?? ///555 and 
Purimas also declare the Supreme Person only to be the 
universal cause, 'Nàràyana, of whom the world is the 
body, of infinite nature, eternal, when desirous to create 
and sent forth from a thousandth part of himself the souls 
in two divisions.’ ‘From Vishnu the world originated 
and in him it abides.’ 

Nor is it possible to hold that the Lord is pure ‘Being’ 
. only, for such ‘ Being’ is admitted to be an element 
of the Lord; and moreover all ‘ Being’ has difference. 
Nor can it be maintained that the Lord’s connection with 
all his auspicious qualities—knowledge, bliss, and so on—is 
occasional (adventitious) merely; it rather is essential and 
hence eternal. Nor may you avail yourself of certain texts 
—v1z., ‘His high power (Saki) is revealed as manifold, as 
essential, and (so) his knowledge, strength and action’ ;19?! 
‘He who is all-knowing, all-cognising’!°°?, and others—to the 
end of proving that what is essential is only the Lord’s 
connection with the potentialities (Sakti) of knowledge, 
bliss, and so on. For in the Suvétagvatara text the word 
: essential” independently qualifies ‘knowledge, strength 
and action’ no less than ‘Saéé’; and your explanation 
would necessitate so-called implication (/aéshand). Nor 
again can it be said that in words such as savvagna (all- 
knowing), the formative suffix expresses potentiality only, 
. as it admittedly does in other words such as pakaka 
(cook); for grammar does not teach that all these (47/7) 
affixes in general express potentiality or capability only. 
It rather teaches!'? that a few &rzt-affixes only have this 


999 Suzla. Upa., VI. 7. 9. 103 Mund. Upa., I. 1. 9. 
2000 Mahofa., I. 6—8. 1008 CF. Panini, ILI. 2. 54. 
200% Soa. Upa., VI. 8, 
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limited meaning; and in the case of pakaka and similar 
words we must assume capability to be denoted, because there 
is no other explanation open to us. If, moreover, the Lord 
were held to be only a part of the Sez, as the whole, would 
be superior to the Lord just as the ocean is superior to a 
wave, and this would be in conflict with ever so many 
scriptural texts which make statements about the Lord, ch. 
e.g. ‘Him the highest great lord of lords’; ‘ There is 
none seen like to him or superior ’.1°°* If, moreover, mere 
Being is held to be the Self of all and the general whole, 
and the Lord only a particular part of it, this would imply 
the stultification of all those texts which declare the Lord 
to be the general Self and the whole of which all beings 
are parts of, and to have their being in, pitchers (which 
themselves are only special things made of clay). Against 
this you perhaps will plead that as Being in general is fully 
present in all its parts, and hence also in that part which 
is the Lord, all other things may be viewed as having their 
Self in, and being parts of, him. But from your principles 
we might with equal right draw the inference that as 
Being in general is fully present in the jar, the Lord is 
a part of the jar and has his Self in that! From enuncia- 
tions such as ‘the jar is,’ ‘the cloth is,’ it appears that 
Being is an attribute of things, and cannot therefore be a 
substance and a cause. By the ‘being’ of a thing we 
understand the attribute of its being suitable for some 
definite practical effect; while its ‘non-being’ means its 
suitability for an effect of an. opposite nature. Should it 
on the other hand be held that substances only have being, 
the (unacceptable) consequence would be that actions, and 
so on, are non-existent. And if (to avoid this consequence) 
it were said that the being of actions, and so on, depends 
on their connection with substances, it would be difficult 
to show (what yet should be shown) that ‘being’ is every- 
where of one and ‘the same nature. Moreover, if every- 
thing were non-different in so far as ' being ', there would 
be a universal consciousness of the nature of everything, 
hnc "C ——— —————— Á———— ————— d— JM — HÀ Sn1f 
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and from this there would follow a general confusion of all 
good and evil (i.e. every one would have conscious experience 
of everything). This point we have explained before. For 
all these reasons non-difference can only have the meaning 
set forth by us. 

Nor is Ramanuja satisfied with the view of 
Bhaskara. “Those again who (like Bhiaskara),” he 
remarks, “hold the effect also to be real—the 
difference of the soul and Brahman being due to 
limiting conditions, while their non-difference is essential ; 
and the difference as well as the non-difference of Brahman 
and matter being essential—enter into conflict with all 
those texts which declare that the soul and Brahman are 
distinct in so far as the soul is under the power of karman 
while Brahman is free from all evil, etc., and all those texts 
which teach that non-sentient matter undergoes changes 
while Brahman does not. For as, according to them, 
nothing exists but Brahman and the limiting adjuncts, 
Brahman—as being indivisible—must be undivided while 
entering into connection with the wfddhis, and hence 
itself undergoes a change into inferior forms. And if 
they say that it is only the power (Saééz), not Brahman 
itself, which undergoes a change: this also is of no 
avail since Brahman and its power are non-different.’’*°" 

In another place, in establishing the Great Siddhanta, 
Rāmānuja more directly attacks the Bhedabhéda view 
and shows how it is, in his opinion, untenable. Comment- 
ing on I. 1. 1, he enlarges at some length on the point that 
perception never has for its object that which is devoid of 
all difference. He says:—'' The same arguments tend to 
refute the view that there is difference and absence of 
difference at the same time (the so-called Bhédashéda view). 
Take the judgment ‘This is such and such’; how can We 
realize here the non-difference of ‘ being this’ and ‘being 

1005 See Ramanuja's Sri Bhashya, II. 1. 15. George Thibaut's 
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make characterised, e.g., by a dewlap, the ‘this’ denotes 
the thing distinguished by that peculiar make; the non- 
difference of these two is thus contradicted by immediate 
consciousness. At the outset the thing perceived is per- ` 
ceived as separate from all other things, and this separation 
is founded on the fact that the thing is distinguished by 
a special constitution, let us say the generic characteristics 
of a cow, expressed by the term ‘such and such’. In 
general, wherever we cognize the relation of distinguishing 
attribute and thing distinguished thereby, the two clearly 
present themselves to our mind as absolutely different. 
Some things—e.g., staffs and bracelets—appear sometimes 
as having a separate, independent existence of their own ; 
at other times they present themselves as distinguishing 
attributes of other things or beings (Ze. of the persons 
carrying staffs or wearing bracelets), other entities—e.g., 
the generic character of cows—have a being only in so far 
as they constitute the form of substances, and thus always 
present themselves as distinguishing attributes of those 
substances. In both cases there is the same relation of 
distinguishing attribute and thing distinguished thereby, 
and these two are apprehended as absolutely different. 
The difference between the two classes of entities is only 
that staffs, bracelets and similar things are capable of being - 
apprehended in separation from other things, while the 
generic characteristics of a species are absolutely incapable 
thereof. The assertion, therefore, that the difference of 
things is refuted by immediate consciousness, is based on 
the plain denial of a certain form of consciousness, the 
one namely—admitted by every one—which is expressed 
in the judgment ‘ This thing is such and such.’ This same 
point is clearly expounded by the Sütraküra in II. 2. 33 
(Evanchatmakartsnyam) ; also in II. 2. 34 (Na cha parya- 
yadapyavirodhs vikaradibhyah).”*°°* 

Then, again, in commenting on I. 1. 1, Ramanuja pro- 
pounds how S#édabhéda: involves, like Bhéda and Adbhéda, 
the reflection of all those texts which teach that Brahman 
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is the universal Self. “It appears,” he says, “ that those as 
well who hold the theory of the absolute unity of one nop. 
differenced substance, as those who teach the doctrine of 
Bhédabhéda (co-existing difference and non-difference), ang 
those who teach the absolute difference of several substances, 
give up all those scriptural texts which teach that Brahman 
is the universal Self. With regard to the first mentioned 
doctrine, we ask, ‘if there is only one substance; to what 
can the doctrine of universal identity refer ? The reply will 
perhaps be 'to that very same substance '. But we reply, this 
point is settled already by the texts defining the nature of 
Brahman (The True, Knowledge, the Infinite is Brahman,— 
Taitt. Ufa. II. 1), and there is nothing left to be determined 
by the passages declaring the identity of everything with 
Brahman. But those texts serve to dispel the idea of 
fictitious difference! This, we reply, cannot, as has been 
shown above, be effected by texts stating universal identity 
in the way of co-ordination; and statements of co-ordina- 
tion, moreover, introduce into Brahman a doubleness of 
aspect, and thus contradict the theory of absolute oneness. 
The Bhédabhéda view implies that owing to Brahman’s 
connection with limiting adjuncts (wpddhz) all the 
imperfections resulting therefrom—and which avowedly 
belong to the individual soul—would manifest themselves 
in Brahman itself; and as this contradicts the doctrine that 
the Self of all is constituted by a Brahman free from all 
imperfection and composing within itself all auspicious 
qualities, the texts conveying that doctrine would have to 
be discarded. If, on the other hand, the theory be held in 
that form that éhédaéhéda belongs to Brahman by its own 
nature (not only owing to an upadhz), the view that Brahman 
by its essential nature appears as individual soul, implies 


that imperfections no less than perfections are essential to. 


Brahman, and this is in conflict with the texts teaching that 
everything is identical with Brahman free from all imper- 
fections. For those finally who maintain absolute difference, 
the doctrine of Brahman being the Self of all has no meaning 
whatsoever—for things absolutely different can in no way 
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be one—and this implies the abandonment of all Védanta 
texts together.” Rāmānuja then points out at length how 
_ his own view—that the entire aggregate of things, intelligent 
‘and non-intelligent, has its Self in Brahman in so far as it 
constitutes Brahman's body—is in accord with all Srud 
texts. “ Those, on the other hand,” he says, “who take their 
stand on the doctrine proclaimed by all Upanishads, that 
the entire world forms the body of the Brahman, may accept 
in their fulness all the texts teaching the identity of the 
world with Brahman. For as genus (/aéz) and quality (guza), 
so substances (dvavya) also may occupy the position of 
determining attributes (vSeskaya), in so far namely as they 
constitute the body of something else..... The body is, in 
reality, nothing but a mode of the Self; but, for the purpose 
of showing the distinction of things, the word ‘body’ is used 
in a limited sense. Analogously words such as ‘whiteness’, 
‘generic character of a cow’, ‘species’, ‘quality’ are used in 
a distinctive sense (although ‘whiteness’ is not found apart 
from a white thing of which it is the Zvaédga and so on). 
Words such as ‘ god’, ‘ man’, etc., therefore, do extend in 
their connotation up to the Self. And as the individual souls, 
distinguished by their connection with aggregates of matter 
bearing the characteristic marks of humanity, divine nature, 
and so on, constitute the body of the highest Self, and hence 
are modes of it, the words denoting those individual souls, 
extend in their connotation up to the very highest Self. And 
as all intelligent and non-intelligent beings are thus mere 
modes of the highest Brahman, and have reality thereby 
only, the words denoting-them are used in co-ordination with 
the terms denoting Brahman.” Ramanuja adds that he 
has made this point clear in his earlier work, the Vedürtha 
Sangraha and quotes the Suzva, Atmeti tipagachchants 
grākayanticha (IV. 1. 3) in support of his position remark- 
ing that it declares that "the identity of the world and 
Brahman consists in the relation of body and Self. 199* l 
Commenting on I. 1. 4 (Tattu samanvayat), Ramanuja 
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for their subject, Brahman which constitutes the highest 
aim of man. Such, he states, is the connected meanin 
of the whole aggregate of words which constitutes the 
Upanishads. As against this view, he puts forward severa] 
different views, each of which he rejects. Among these 
is the Bhedashéda view which he elaborates in considerable 
detail and then rejects. It is interesting to note that 
he eventually rejects it on the ground that the idea of 
_ Bhédabhéda is contradictory and cannot be maintained. 
"This position is reached after a long argumentation which 
is worth some consideration, having regard to the force 
with which it is put forth and the closeness of the 
reasoning adopted. 

“ Nor can we approve," he says, ‘‘of the doctrine held 
by some that there is no contradiction between difference 
and non-difference ; for difference and non-difference cannot 
co-exist in one thing, any more than coldness and heat, or 
light and darkness. Let us first hear in detail what the holder 
of this so-called d2édabhéda view has to say. The whole 
universe of things must be ordered in agreement with our 
cognitions. Now we are conscious of all things as different 
and non-different at the same time: they are non-different 
in their causal and generic aspects, and different in so far as 
viewed as effects and individuals. There indeed is a 
contradiction between light and darkness and so on; for 
these cannot possibly exist together, and they are actually 
met with in different abodes. Such contradictoriness is not, 
on the other hand, observed in.the case of cause and effect, 
and genus and individual; on the contrary we here distinctly . 
apprehend one thing as having two aspects— this jar is clay’, 
"this cow is short-horned'. The fact is that experience does 
not show us anything that has one aspect only. Nor can it 
be said that in these cases there is absence of contradiction, 
because as fire consumes grass, so non-difference absorbs 
difference; for the same thing which exists as clay, or gold; 
or cow, or horse, etc., at the same time exists as jar Ot 
diadem, or short-horned cow or mare. There is no com- 
mand of the Lord to the effect that one aspect only should 
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belong to each thing, non-difference to what is non-different, 
and difference to what is different. But one aspect only 
belongs to each thing, because it is thus that things are 
perceived! On the contrary, we reply, things have two-fold 
aspects, just because it is Zzs that they are perceived. No 
man, however wide he may open his eyes, is able to distin- 
guish in an object—e.g., a jar or a cow—placed before him 
which part is the clay and which the jar, or which part is 
the generic character of the cow and which the individual 
cow. On the contrary, his thought finds its true expression 
in the following judgments: ‘ This jar is clay’; ‘this cow is 
short-horned'. Nor can it be maintained that he makes a 
distinction between the cause and genus and as objects of 
the idea of persistence, and the effect and individual as 
objects of the idea of discontinuance (difference); for, as a 
matter of fact, there is no perfection of these two elements, 
in separation. A man may look ever so close at a thing 
placed before him, he will not be able to perceive a differ- 
ence of aspect and to point out 'this is the persisting, general 
element in the thing, and the non-persistent, individual 
element. Just as an effect and an individual give rise to the 
idea of one thing, so the effect 7/us cause, and the indivi- 
dual lus generic character, also give rise to the idea of one 
thing only. This very circumstance makes it possible for us 
to recognise each individual thing, placed as it is among a 
multitude of things differing in place, time, and character. 
Each thing thus being cognized as endowed with a two-fold 
aspect, the theory of cause and effect and generic character 
and individual, being absolutely different, is clearly refuted 
by perception. : 
“But, an objection is raised, if on account of grammati- 
cal co-ordination and the resulting idea of oneness, the 
judgment ‘this pot is clay" is taken to express the relation 
of difference us non-difference, we shall have enaloeously 
to infer from judgments such as ‘Iam a man’, I am a 
divine being’ that the self and the body also stand in the 
bhedabhada relation; the theory of the co-existence of dif- 
ference and non-difference will thus act like a fire which a 
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man has lit on his hearth, and which in the end consumes 
the entire house! This, we reply, is the baseless idea of 4 
person who has not duly considered the true nature of co- 
ordination as establishing the Jédabhéda relation. The 
correct principle is that all reality is determined by state of 
consciousness not sublated by valid means of proof. The 
imagination, however, of the identity of the self and the 
body zs sublated by all the means of proof which apply to 
the Self. It is in fact no more valid than the imagination of 
the snake in the rope, and does not therefore prove the non- 
difference of the two. The co-ordination, on the other 
hand, which is expressed in the judgment ‘the cow is short- 
horned’ is never observed to be refuted in any way, and 
hence establishes the éZegàbAeda relation. 

“For the same reasons the individual soul (72va) is not 
absolutely different from Brahman, but stands to it in the 
bhedabhéda relation in so far as it is a part (am śa) of Brahman. 
Its non-difference from Brahman is essential (svabhdvika); 
its difference is due to limiting adjuncts (aupddhika). This 
we know, in the first place, from those scriptural texts which 
declare non-difference—such as ‘Thou art that’!9°*; ‘There is 


no other seer but he’?°9: ‘This Self is Brahman'1?1*; and the - 


passage from the Brakmasiikia in the Samhitopanishad of the 
Atharvanas which, after having said that Brahman is Heaven 
and Earth, continues, ‘The fishermen are Brahman, the slaves 


are Brahman, Brahman are these gamblers; man and woman : 


are born from Brahman; women are Brahman and so are 
men. And, in the second place, from those texts which 
declare difference : 'He who, one, eternal, intelligent, fulfils 
the desires of many non-eternal intelligent beings'!?!!; “There 
are two unborn, one knowing, the other not knowing; one 
strong, the other weak'!*!?: ‘Being the cause of their connex- 
lon with him, through the qualities of action and the qualities 
of the Self, he is seen as another'!?1?; ‘The Lord of nature 
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T the existence and the release of the Samsdra’?°™ ; 
eels the cause, the lord of the lords of the organs’ 1915; 
One of the two eats the sweet fruit, without eating the 
other looks on’**®; ‘He who dwelling in the Self19"; 
‘Embraced by the intelligent Self he knows nothing that 
is without, nothing that is within’!°!8; ‘Mounted by the 
intelligent Self he goes groaning’! ®; ‘Having known him 
he passes beyond death’***, On the ground of these two 
sets of passages the individual and the highest Self must 
needs be assumed to stand in the dhédabhéda relation. 
And texts such as ‘He knows Brahman’'°*!, which teach 
that in the state of Release the individual soul enters 
into Brahman itself; and again texts such as ‘But when 
the Self has become all for him, whereby should he 
see another'!???, which forbid us to view, in the state of 
Release, the Lord as something different (from the 
individual soul), show that non-difference is essential 
(while difference is merely aupidhika). 

“But, an objection is raised, the text ‘He reaches all 
desires together in the wise Brahman,’ in using the word 
‘together’ shows that even in the state of Release the 
soul is different from Brahman, and the same view is 
expressed in two of the Sivas, viz., IV. 4. 17; and IV. 4. 
21 (Jagadvyüpüra varjam prakaranidasannthitatvachcha 
and Bhogamitrasimya  limgüchcha) ‘This is not so, 
we reply; for the text, 'There is no other seer but 
he??? and many similar texts distinctly negative 
all plurality in the Self. The Taie text quoted 
by you means that the man reaches Brahman with 
all desires, Ze, Brahman comprising within itself all 
objects of desire; if it were understood differently, it 
would follow that Brahman holds a subordinate position 
only. And if the Suva IV. 4.17 meant that the released 
QUY: MUT ee tdt nnn MI essen qup EN 
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soul is separate from Brahman, it would follow that it iş 
deficient in lordly power; and if this were SO 
the Sura would be in conflict with other Sitvas such 
as IV. 4. 1 (Sampadyavirbhavassvéna Sabdit). For 
these reasons, non-difference is the essential condition ; 
while the distinction of the souls from Brahman 
and from each other is due to their limiting adjuncts, 
l.e. the internal organ, the sense organs, and the 
body. Brahman indeed is without parts and omnipresent; 
but through its adjuncts it becomes capable of division 
just as ether is divided by jars and the like. Nor must it 
be said that this leads to a reprehensible mutual depen- 
dence—Brahman in so far as divided entering into conjunc- 
tion with its adjuncts, and again the division in Brahman 
being caused by its conjunction with its adjuncts ; for these 
adjuncts and Brahman’s connection with them are due to 
action (karma), and the stream of action is without a 
beginning. The limiting adjuncts to which a soul is joined 
spring from the soul as connected with previous works, 
and work again springs from the soul as joined to its 
adjuncts: and as this connection with works and adjuncts is 
without a beginning in time, no fault can be found with our 
theory. The non-difference of thesouls from each other and 
Brahman is thus essential, while their difference is due to 
the wpadhts. These wpadhis, on the other hand, are at the 
same time essentially non-distinct and essentially distinct 
from each other and Brahman; for there are no other 
upadhis (to account for their distinction if non-essential), 
and if we admitted such, we should again have to assume 
further upddhis, and so on in infinitum. We therefore 
hold that the «dis are produced, in accordance with the 
actions of the individual souls, as essentially non-different 
and different from Brahman. 

“To this 6hédabhéda view the Pürvapakshin now objects 
on the following grounds :—The whole aggregate of Vedanta 
texts aims at enjoining meditation on a non-dual Brahman 
Whose essence is reality, intelligence and bliss, and thus 
sets forth the view of non-difference; while, on the other 
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hand, the £arma-section of the Vēda, and likewise perception 
and the other means of knowledge, intimate the view of 
the difference of things. Now, as difference and non- 
difference are contradictory, and as the view of difference 
may be accounted for as resting on beginningless Nescience, 
we conclude that universal non-difference is what is 
real. The tenet that difference and non-difference are 
not contradictory because both are provided by our con- 
sciousness, cannot be upheld. If one thing has different 
characteristics from another there is distinction (44222) ; of 
the two the contrary condition of things constitutes non- 
distinction (a242da) ; who in his senses then would maintain 
that these two—suchness and non-suchness—can be found 
together? You have maintained that non-difference belongs 
to a thing viewed as cause and genus, and difference to the 
same viewed as effect and individual; and that, owing to 
this two-fold aspect of things, non-difference and difference 
are not irreconcilable. But that this view also is untenable, 
a presentation of the question in definite alternatives will 
show. Do you mean to say that the difference lies in one 
` aspect of things and the non-difference in the other? or that 
difference and non-difference belong to the thing possessing 
two aspects? On the former alternative the difference 
belongs to the individual and the non-difference to the 
genus; and this implies that there is no one thing with a 
double aspect. And should you say that the genus and 
the individual together constitute one thing only, you aban- 
don the view that it is difference of aspect which takes 
away the contradictoriness of difference and non-difference. 
We have moreover remarked already that difference in 
characteristics and its opposite are absolutely contra- 
dictory. On the second alternative we have two aspects 
of different kinds and an unknown thing supposed to 
be the substrate of those aspects; but this assumption 
of a triad of entities proves only their mutual difference 
of character, not their non-difference. Should you say 
that the non-contradictoriness of two aspects constitutes 
simultaneous difference and non-difference in the thing 
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which is their substrate, we ask in return—How can two 
aspects which have a thing for their substrate, and thus are 
different from the thing, introduced into that thing a com- 
bination of two contradictory attributes (vzz., difference 
and non-difference)? And much less even are they able 
to do so if they are viewed as non-different from the thing 
which is their substrate. If, moreover, the two aspects on 
the one hand, and the thing they inhere on the other, be 
admitted to be distinct entities, there will be required a 
further factor to bring about their difference and non. 
difference, and we shall thus beled into a zz vegressus in 
infinitum. Nor is it a fact that the idea of a thing in- 
clusive of its generic character bears the character of unity, 
in the same way as the admittedly uniform idea of an 
individual; for wherever a state of consciousness expresses 
itself in the form 'this is such and such' it implies the 
distinction of an attribute or mode, and that to which the 
attribute or mode belongs. In the case under discussion, 
. the genus constitutes the mode, and the individual that to 
which the mode belongs; the idea does not therefore possess 
the character of unity. | 
"For these very reasons the individual soul cannot 
stand to Brahman in the dhédadhéda relation. And as the 
view of non-difference is founded on Scripture, we assume 
that the view of difference rests on beginningless Nescience. 
But on this view want of knowledge and all the imperfections 
springing therefrom, such as birth, death, etc., would cling 
to Brahman itself, and this would contradict scriptural 
texts such as ‘He who is all-knowing’ 19?* ‘That Self free 
from all evil’.1°*> Not so, we reply. For all those imper- 
fections we consider to be unreal. On your view, on 
the other hand, which admits nothing but Brahman and 
its limiting adjuncts, all the imperfections which spring 
from contact with those adjuncts must really belong to 
Brahman. For as Brahman is without parts, indivisible; 
the «2àdZis cannot divide or split it so as to connect them- 


selves with a part only; but necessarily connect themselyes 
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with Brahman itself and produce their effects on it. 
Here the following explanation may possibly be attempted. 
Brahman determined by an zfüdAi constitutes the individual 
soul. This soul is of atomic size since what determines 
it, viz, the internal organ is itself of atomic size; and 
the limitation itself is without beginning. All the imper- 
fections therefore connect themselves only with that special 
place that is determined by the «sad/z, and do not affect 
the highest Brahman which is not limited by the upādhi. 
In reply to this we ask—Do you mean to say that what 
constitutes the atomic individual soul is a part of Brahman 
which is limited and cut off by the limiting adjunct; or 
some particular part of Brahman to which, without thereby 
being divided of, is connected with an atomic wpddhz; or 
Brahman in its totality as connected with an wfadhz; or 
some other intelligent being connected with an wfadhz, or 
finally the «füd/ itself? The first alternative is not pos- 
sible, because Brahman cannot be divided ; it would moreover 
imply that the individual soul has a beginning, for division 
means the making of one thing into two. On the second 
alternative it would follow that as a part of Brahman would 
be connected with the uad, all the imperfections due to 
the wpddhis would adhere to that part. And further, if 
the «füdAi would not possess the power of attracting to 
itself the particular part of. Brahman with which it is con- 
nected, it would follow that when the «padi: moves the 
part with which it is connected would constantly change; 
in other words, bondage and release would take place at 
every moment. If, on the contrary, the wpadhe possessed 
the power of attraction, the whole Brahman—as not being 
capable of division—would be attracted and move with the 
upādhi. And should it be said that what is all-pervading 
and without parts cannot be attracted and moved, well then 
the upādhi only moves, and we are again met by the diffi- 
culties stated above. Moreover, if all the wpadhzs were 
connected with the parts of Brahman viewed as one and 
undivided, all individual souls. being nothing but parts of 
Brahman, would be considered as non-distinct. And should 
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it be said that they are not thus cognized as one because 
they are constituted by different parts of Brahman, it would 
follow that as soon as the upadhz of one individual sou] 
is moving, the identity of that soul would be lost (for i 
would, in successive moments, be constituted by different 
parts of Brahman). On the third alternative (the whole of) 
Brahman itself being connected with the wpddhz enters into 
the condition of the individual soul, and there remains no 
non-conditioned Brahman. And, moreover, the soul in all 
bodies will then be one only. On the fourth alternative the 
individual soul is something altogether different from Brah- 
man and the difference of the soul from Brahman thus 
ceases to depend on the wpadhis of Brahman. And the fifth 
alternative means the embracing of the view of the Charvika 
(who makes no distinction between soul and matter)." 19e 
Ramanuja reverts to this topic of Bhédadhéda once 
again when he comments on Il. 2. 31 (Natkasminnasam- 
bhavat). As is well known, he considers under this 
Su/zz the Jaina theory of the Saptabhangi nyáya, with 
whose help, he says, the Jainas prove that all things— 
which they declare to consist of substance (dvavya and 
faryàya) (particular states of substances)—to be existing, 
one and permanent in so far as they are substances, 
and the opposite in so far as they are 2azyüyas. As 
the particular states of substances are of the nature 
of Being as well as Non-Being, they manage to prove 
existence, non-existence and so on. “With regard to 
this,” he says, "the .Sü//a (II. 2. 31) remarks that no 
such proof is possible, ‘Not so, on account of the impos- 
sibility in one’; ze, because contradictory attributes 
such as existence and non-existence cannot at the same 
time belong to one thing, not any more than light and 
darkness. As a substance and particular states qualifying 
it—and (by the Jainas) called paryaya—are different 
things (adartha), one substance cannot be connected 
with opposite attributes. It is thus not possible that 
ee eee Is thus not Possible tie 


1 George Thibaut, Vedanta-Sütras with the Commentary by 
Ramanuja, 189-196. 
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a substance qualified by one particular state, such as 
existence, should at the same time be qualified by the 
opposite state, z.e., non-existence. The non-permanency, 
further, of a substance consists in its being the abode 
of those particular states which are called origination 
and destruction; how then should permanency, which is 
of an opposite nature, reside in the substance at the 
same time? Difference (d/cmatva) again consists in 
things being the abodes of contradictory attributes ; 
non-difference, which is the opposite of this, cannot 
hence possibly reside in the same things which are the 
abode of difference; not any more the generic character 
of a horse and that of a buffalo can belong to one animal." 
This matter, Ramanuja adds, he has already explained 
at length under I. 1. 1 (Athato BrahmajWgnüsd) when 
refuting the Bhedabhéda theory." ; 
Sankara’s Criticism of Bhedabheda. 

We now turn to the criticism offered from the 
Advaita standpoint. We have, ere this, referred to the 
Bhümati s comment on Süzzas I. 4. 20 (Pratignastddhérlinga- 
müámarathyak) and I. 4. 21 (Utkramishyata évambhava- 
dityaudulomik) and pointed out how the theories of. 
Bhedàübhédavüda and Satyabhédavida have been traced to 
them by its author. Sankara in commenting on these two 
Sü£ras and on 1. 4. 22 (Avasthitériti &asa&ritsnak) which 
follows them, rejects definitely the first two views pro- 
pounded in them and attaches himself to the third. “ Of 
these three opinions,” he says, “we conclude that the 
one held by Kagakritsna accords with Scripture, because 
he agrees with what all the Vēdānta texts (so, for instance, 
the passage ‘That art thou’) aim at inculcating. Only 
on the opinion of K&ü$akritsna, immortality can be 
viewed as the result of the knowledge of the soul; while 
it would be impossible to hold the same view if the 
soul were a modification (product) of the Self and as such 
liable to lose its existence by being merged in its causal 
substance. For the same reason, name and form cannot 
Substance ORE E 
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abide in the soul (as was above attempted to prove by 
means of the simile of the rivers), but abide in the limiting 
adjunct and are ascribed to the soul itself in a figurative 
sense only. For the same reason the origin of the souls 
from the highest Self of which Scripture speaks in some 


‘places as analogous to the issuing of sparks from the fire, 


must be viewed as based on the limiting adjuncts of the 
soul. The reference here is to the Bhédabhéda view, 
which is thus rejected by him. It is for this reason that 
Sankara interprets I. 4. 20 in the manner he does. 


“ A$marathya," he says, "although meaning to say that _ 


the soul is not (absolutely) different from the highest Self, 
yet intimates by the expression, ‘On account of the fulfil- 
ment of the promise’—which declares a certain mutual 
dependence—that there does exist a certain relation of 
cause and effect between the highest Self and the 
individual soul (Z4, not on the relation of absolute 
identity)" ^ His disposal of the Satyadhédaziida of 
Audulomi is equally clear. ‘The opinion of Audulomi, ” 
he says, ‘‘again clearly implies that the difference and 
non-difference of the two depend on difference of condition 
(4e, upon the state of emancipation and its absence).” 
Commenting on the words “ Because the soul when it will 
depart is such” (U¢kramishyata &vambhüvàt, etc.), he adds 
that "the statement as to the non-difference of the soul 
and the Self(implied in the declaration that the Great 
Being rises, etc.)*°?® is possible, because the soul when— 
after having purified itself by knowledge and so on—it 
will depart from the body, is capable of becoming one with 
the highest Self." He winds up by observing that ‘‘ the 
individual soul and the highest Self differ in name only, 
it being a settled matter that perfect knowledge has for its 
object the absolute oneness of the two; it is senseless to 
insist (as some do) ona plurality of Selfs, and to maintain 
———————— N As dM EN 


19 The Brikadéranyaka text which declares that the Great 
Being which is to be seen arises from out of these elements: "Rising 
from out of these elements he vanishes again after them. When he 
has departed there is no more knowledge.’’ | 
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that the individual soul is different from the highest 
Self and the highest Self from the individual soul. For 
the Self is indeed called by many different names, but 
it is one only. Nor does the passage ‘He who knows 
Brahman which is real, knowledge, infinite, as hidden in 
the cave'!?*? refer to some one cave (different from the 
abode of the individual soul). And that nobody else but 
Brahman is hidden in the cave we know from a subsequent 
passage, vzz., ‘Having sent forth he entered into it,’ !?*? 
according to which the Creator only entered into the 
created beings. Those who insist on the distinction of 
the individual and the highest Self oppose themselves to the 
true sense of the Vedànta texts, stand thereby in the way 
of perfect knowledge, which is the door to perfect beatitude 
and groundlessly.assume release to be something effected 
and therefore non-eternal (while release, as often remarked, 
is eternal, it being in fact not different from the eternally 
unchanging Brahman). And (if they attempt to show that 
moksha, although effected, is eternal) they involve them- 
selves in a conflict with sound logic." 

In commenting on II. 1. 13 (Bhokivapattéravibhagas- 
chat syallékavat), Sankara answers the objection whether 
non-duality which has been made out by a connected inter- 
pretation of Védic texts can be held to be proved false by 
pratyaksha, etc., i.e. -by sensuous perception, empirical 
inference and the like which reveal a distinction between 
the perceiver and the things perceived. He poses the 
question in this telling fashion: 

“ Another objection, based on reasoning, is raised 
against the doctrine of Brahman being the cause of the 
world. Although Scripture is authoritative with regard 
to its own special subject-matter (as, for instance, the 
causality of Brahman), still it may have to be taken ina 
secondary sense in those cases where the subject-matter 
is taken out of its own grasp by other means of right 
knowledge; just as mantras and arthavadas have occasionally 
se art E E —————— ÁÀ— 
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to be explained in a secondary sense (when the primary, 
literal sense is rendered impossible by other means of 
right knowledge). Analogously reasoning is to be 
considered invalid outside its legitimate sphere; so, 
for instance, in the case of religious duty and its 
opposites. Hence Scripture cannot be acknowledged to 
refute what is settled by other means of right knowledge. 
And if you ask, ‘Where does Scripture oppose itself to 
what is thus established?’ we give you the following 
instance. The distinction of enjoyers and objects of enjoy- 
ment is well known from ordinary experience, the enjoyers 
being intelligent, embodied souls, while sound and the 
like are the objects of enjoyment. Devadatta, for instance, 
is an enjoyer, the dish (which he eats) an object of enjoy- 
ment. The distinction of the two would be reduced to 
non-existence if the enjoyer passed over into the object of 
enjoyment, and vice versa. Now this passing over of one 
thing into another would actually result from the doctrine 
of the world being non-different from Brahman. But the 
sublation of a well-established distinction is objectionable, 
not only with regard to the present time when that distinc- 
tion is observed to exist, but also with regard to the past 
and the future, for which it is inferred. The doctrine of 
Brahman’s causality must therefore be abandoned, as it 
would lead to the sublation of the well-established distinc- 
tion of enjoyers and objects of enjoyment." 

To this objection he replies, “ It may exist as an 
ordinary experience.” He then says :—“ To the preceding 
objection we reply, “It may exist as an ordinary experience. 
Even on our philosophic view the distinction may exist, 
as ordinary experience furnishes us with analogous in- 
stances. We see, for instance, that waves, foam, bubbles, 
and other modifications of the sea, although they really 
are not different from the sea water, exist, sometimes 
in the state of mutual separation, sometimes in the state 
of conjunction, and etc. From the fact of their being non- 
' different from the sea water, it does not allow that they 
pass over into each other: and, again, although they do 
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not pass over into each other, still they are not different 
from the sea. So it is the case under discussion also. 
The enjoyers and the objects of enjoyment do not pass 
over into each other, and yet they are not different from 
the highest Brahman. And although the enjoyer is not 
really an effect of Brahman, since the modified creator 
himself, in so far as he enters into the effect, is called the 
'enjoyer (according to the passage, ‘ Having created he 
entered into it’ ++), still after Brahman has entered into its 
effects it passes into a state of distinction, in consequence 
of the effect acting as a limiting adjunct; just as the 
universal ether is divided by its contact with jars and 
other limiting adjuncts. The conclusion is, that the 
distinction of enjoyers and the objects of enjoyment is 
possible, although both are non-different from Brahman, 
their highest cause as analogous instances of the sea and 
its waves demonstrates.” 

Between the perceiver and the things perceived, there 
is thus really no distinction as in the case of the ocean 
in connection with which we perceive both duality and 
non-duality. In the form of waves, it is dual and as a body 
of water, itis non-dual. Only, he suggests, these opposites, 
duality and non-duality, cannot co-exist in that thing which 
does not altogether admit of even a distinction of aspects 
and is absolutely one. Therefore, he argues, when it is 
possible to distinguish two aspects—non-dual as Brahman, 
and dual as differentiated into the perceiver and the 
objects of perception—the Vedic doctrine cannot be dis- 
puted because it is opposed to our perception of duality. 
Here, it will be seen, while duality of aspects is conceded, 
the co-existence of opposites in a thing which does not 
admit of even a distinction of aspects and is absolutely one, 
is opposed. . 

Again, in commenting on the next following Sivas 
II. 1. 14 to II. 1. 20, Yadananyatvamtrambhana Sabda- 
dibhyah to Vathichapranadzh, Sankara first considers the 
question: Is this non-duality in duality absolutely real or only 


1031 Taitt. Upa., II. 6. 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


684 INTRODUCTION 


apparently sof The prima facie view is that it is absolutely 
real ; for it never proves false in the case of Brahman any 
more than in the case of the ocean. The Szddhanta is 
established that there is neither duality nor the comming- 
ling of duality with non-duality. The refutation contained 
in II. 1. 13, Bhoktrüpatferavibhügaschetsyüllo&avat, was, 
says Sankara, set forth on the condition of the practical 
distinction of enjoyers and objects of enjoyment being 
acknowledged. In reality, however, that distinction, he 
remarks, does not exist because there is understood to be 
non-difference (z.¢., identity) of cause and effect. The 
effect is this manifold world consisting of ether and so on ; 
the cause is the highest Brahman. Of the effect it is 
understood that in reality it is non-different from the cause, 
i4, has no existence apart from the cause. How so? 
“ On account of the scriptural word ‘origin’ and others." 
The word ‘origin’ is used in connection with a simile 
in a passage undertaking to show how, through the know- 
ledge of one thing, everything is known, as in the 
Chchiindégya text'°**: “ As, my dear, by one clod of clay 
all that is made of clay is known, the modification (z.e., the 
effect, the thing made of clay) being a name merely which 
has its origin in speech, while the truth is that it is clay 
merely” etc. The meaning of this passage is that, if 
there is known a lump of clay which really and truly is 
nothing but clay, there are known thereby likewise all 
things made of clay such as jars, dishes, pails, and so on, 
all of which agree in having clay for their true nature. 
For these modifications or effects are names only, exist 
through or originate from speech only, while in reality 
there exists no such thing as a modification. In so far 
as they are names—individual effects distinguished by 
names—they are untrue; in so far as they are clay, they 
are true. This parallel instance is given with reference 
to Brahman; applying the phrase “having its origin in 
speech" to the case illustrated by the instance quoted, 
we understand that the entire body of effects has no 
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existence apart from Brahman. Later on, again, the text, 
after having declared that fire, water and earth are the 
effects of Brahman, maintains that the effects of these three 
elements have no existence apart from them, ‘‘ Thus has 
vanished the specific nature of burning fire, the modifi- 
cation being a mere name which has its origin in speech, 
while only the three colours are what is true.”2°** Other 
sacred texts also whose purport it is to intimate the unity 
of the Self are to be quoted here, says Sankara, in accord- 
ance with the words ‘and others” of the .Sü/va. Such 
texts are “In that all this has its Self; it is the True, it is 
the Self ; Thou art that ;’’*°** “ This everything, all that is 
Self ;1935 “Brahman alone is all this ;”*°°° “The Self is all 
this ;!9?* “ There is in it no diversity."*°* On any other 
assumption it would not be possible to maintain that by the 
knowledge of one thing everything becomes known, as the 
text quoted above declares. We therefore must adopt, 
adds Sankara, the following view. In the same way as 
those parts of ethereal space which are limited by jars and 
water pots are not really different from the universal 
ethereal space, and as the water of a mirage is not really 
different from the surface of the salty steppe—for the 
nature of that water is that it is seen in one moment and 
has vanished in the next, and moreover, it is not to be 
perceived by its own nature, Ze, apart from the surface of 
the desert—so, this manifold world, with its objects of 
enjoyment, enjoyers and so on, has no existence apart from 
Brahman. 

But, says Sankara, it might be objected that Brahman 
has in itself elements of manifoldness. As-the tree has 
many branches, so Brahman possesses many powers and 
energies dependent on those powers. Unity and manifold- . 
ness are, therefore, both true. Thus, a tree considered 
by itself is one, but it is manifold if viewed as having 
branches; so the sea in itself is one, but manifold as 


1083 Chch. Upa., VI. 4. 1. 1935 Mund. Upa., IL. 2. 11. 
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having waves and foam; so the clay in itself is one, 
but manifold if viewed with regard to the jars and 
dishes made of it. On this assumption the process of 
final release resulting from right knowledge may be 
established in connection with the element of unity (in 
Brahman) while the two processes of common worldly 
activity and of activity according to the Véda, which depend 
on the Karmakdnda, may be established in connection with 
the element of manifoldness. And with this view the 
parallel instances of clay, etc, agree very well. This 
theory, Sankara remarks, is untenable because in the 
instance—quoted in the Upanishad—the phrase ''as clay 
they are true " asserts the cause only to be true while the 
phrase “ having its origin in speech " declares the unreality 
of all effects. But, it may be said, he adds, that Scripture 
itself, by quoting the parallel instances of clay and so on, 
declares itself in favour of a Brahman capable of modifica- 
tion; for we know from experience that clay and similar 
things do undergo modifications. This objection, Sankara 
remarks, is without force, because a number of scriptural 
passages by denying all modifications of Brahman, teach it 
to be absolutely changeless (4itastha). Such passages are, 
“ This great unborn Self, undecaying, undying, immortal, 
fearless, is indeed Brahman”!**; “ That Self is to be de- 
scribed by No, no” ;1?** “Tt is neither coarse nor fine". 9 
For to the one Brahman the two qualities of being subject 
to modification and of being free from it cannot both be 
ascribed. And if you say, Why should they not be both 
predicated of Brahman (the former during the time of the 
subsistence of the world, the latter during the period of 
reabsorption) just as rest and motion may be predicated (of 
one body at different times)?” Sankara answers that the 
qualification "absolutely " (£üfaszZa) predicates this. For 
the changeless Brahman cannot be the substratum of varying 
attributes. And that, on account of the negation of all. 
RS) pe Sy SE 
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attributes, Brahman really is eternal and changeless has 
already been demonstrated.1?*? 

It has been remarked that Sankara is much more 
emphatic in his rejection of the Bhédabhéda in his commen- 
tary on the Brihadévanyaka Upanishad, which, indeed, has 
been claimed in certain quarters as one continuous protest 
against it. In commenting on Brikadivanyaka Upanishad, 
V.1. 1. (Om piiruamadah fürgamidam, etc.), Sankara 
criticises the Bhedabhéda view. First, he remarks that 
Brahman is infinite, all-pervading, like the ether, without 
a break, and unconditioned. So also; he says, is ZZis con- 
ditioned Brahman manifesting through name and form and 
coming within the scope of relativity (of the universe), infinite 
or all-pervading indeed in its real form as the Supreme Self, 
not in its differentiated form circumscribed by the limiting 
adjuncts. This differentiated Brahman, the effect, proceeds 
from the infinite, or Brahman as cause. Although it 
emanates as an effect, it does not give up its nature, infini- 
tude, the state of the Supreme Self—it emanates as but the 
infinite. Taking the infinitude of the infinite, or Brahman . 
as effect, that is, attaining perfect unity with its own nature 
by removing through knowledge its apparent otherness 
that is created by ignorance, through contact with limiting 
adjuncts, the elements, it remains as the unconditioned 
infinite Brahman alone, without interior or exterior, the 
homogeneous Pure Intelligence. Next, Sankara reiterates 
that what has been said before, vzs., “ This (Self) was indeed 
Brahman in the beginning. It knew only Itself. Therefore 
it became all” (I. 4. 10) is the explanation of this 
mantra. He suggests that ‘ Brahman’ in that sentence is 
the same as * That is infinite' ; and ' This is infinite' means 
‘This (universe) was indeed, Brahman in the beginning ' 
and he quotes another Svwéz text in support, ** Whatever is 
here is there and whatever is there is here.’*°** He adds 
that Brahman, which is the theme of all the Upanishads, is 


GUERRE LI II Lii LL 
1942 See George Thibaut, Pedanta-Sütras with the Commentary 
by Sankaracharya, Part I, Sütras II. 14-94, pp. 320-847. 
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described in this antva to introduce what follows; for 
certain aids, to be mentioned immediately thereafter, viz., 
Om, self-restraint, charity and compassion, have to be 
enjoined as steps to the knowledge of Brahman—aids, that, ' 
occurring in this supplementary portion, form part of all 
meditations. It is at this point, he takes up the other point 
of view represented by the Bhédadhéda and criticises it. 
First, he enunciates the position thus : 


't Some!?:4 explain the mantra thus: From the infinite 
cause the infinite effect is manifested. The manifested 
effect is also infinite or real at the present moment, even in 
its dvaita form. Again, at the moment of dissolution, 
taking the infinitude of the infinite effect into itself, the 
infinite, causal form alone remains. Thus in all the three 
stages of origin, continuance and dissolution, the cause and 
the effect are infinite. It is just one infinity spoken of as 
divided into cause and effect. Thus the same Brahman 
is both dvaita and advaita ( Duaitddvaitatmakamékam 
Brahma). For instance, an ocean consists of water, waves, 
foam, bubbles, etc. As the water is real, so also are its 
effects, the waves, foam, bubbles, etc.—which appear and 
disappear, but are a part and parcel of the ocean itseli— 
real in the true sense of the word. Similarly the entire 
dvatta universe, corresponding to the waves, etc., on the 
water, is absolutely real, while the Parabrahman stands 
for the ocean water. If the universe is thus real, the 
karmakānda portion of the Védas is also valid. If, however, 
the dvaita world is but apparently so—if it be a creation of 
A vidya, false like a mirage and is in reality the one without 
a second, then Lavmakdauda portion, having nothing to work 
upon, becomes invalid. This would only mean a conflict, 
for one portion of the Vēdas, viz., the Upanishads, would 
be valid, since they deal with the Reality, the one without 
a second, but the Zaymakanda would be invalid, since it 
deals with dvacta, which is unreal. To avoid this conflict, 
MURR Sh a 
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the zu speaks of the reality of both cause and effect, like 
that of the ocean, in the saztva, ‘ That is infinite,’ etc. 

“ All this is wrong, for neither an exception nor an 
option—which are applicable to specified objects—is pos- 
. sible with Brahman. It is not a well-considered view. 
Why? Because an exception can be made with regard to 
some part of an action, where the general rule would other- 
wise apply. For example, in the dictum, ‘ Killing no animal 
except in sacrifices ’,t°*® the killing of animals prohibited 
by the general rule, is allowed in a special case, vzz., 
a sacrifice such as the /yðtisktöma. But that will not 
apply to Brahman, the Reality. You cannot establish 
Brahman, the one without a second, by the general rule, 
and then make an exception in one part of it; for 
it cannot have any part, simply because it is the one without 
asecond. Similarly, an option also is inadmissible. For 
example, in the injunctions, ‘One should use the vessel 
Shodasi in the Atirvatva sacrifice ', and ‘One should not use 
the vessel S/ddasi in the Ativdira sacrifice,’ an option is 
possible, as using or not using the vessel depends on a 
person’s choice. But with regard to Brahman, the Reality, 
there cannot be any option about its being either dvazta or 
advaita, for the Self is not a matter depending on a person’s 
choice. Besides there is a contradiction involved in the 
same thing being both one and many. Therefore this is 
not, as we said, a well-considered view. 

** Moreover, it contradicts the Szwéz as well as reason. 
For instance, .Svui passages that describe Brahman as Pure 
Intelligence, homogeneous like a lump of salt, without a 
break, devoid of such differences as prior or posterior, 
interior or exterior, including the external and internal, 
birthless, * Not this, not this,’ neither gross nor minute, 
not short, undecaying, fearless and immortal—passages 
that are definite in their import and leave no room 
for doubt or mistake—would all be thrown overboard as 
mere trash. Similarly, it would clash with reason, for a 
thing that has parts, is made up of many things and has 
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activity, cannot be eternal ; whereas the eternity of the Self 
is inferred from remembrance, etc.—which will be contra. 
dicted if the Self be transitory. Your own assumption 
too will be useless, for if the Self be transitory, the karma- 
Randa portion of the Vēdas will clearly be useless, since it 
will mean that a man will be getting the reward for some- 
thing he has not done, and be deprived of the reward for 
what he has actually done." 

Meeting here the possible objection that there are the 
illustrations of the ocean, etc., to show the dvaitādvaita of 
Brahman, and that, therefore, one cannot say that the 
same thing cannot be both one and many, Sankara replies: 
Not so, for they refer to something quite different. 
We have said that duaia and advaita are contradictory 
only when applied to the Self, which is eternal and 
without parts, but not to effects, which have parts. 
Therefore your view is untenable as it contradicts the 
Sruti, the Smii and reason. Rather than accept this, 
it is better to abandon the Upanishads. Besides, your view 
is not in accordance with the Scriptures, for such a Brah- 
man is not fit for meditation. A Brahman that is teeming 
with differences, comprising thousands of evils in the 
shape of births, deaths, etc., has parts like an ocean, 
a forest and so forth, and is heterogeneous, has never 
been presented by the Syuéis either as an object of 
meditation or as a truth to be realized. Rather they 
teach its being Pure Intelligence; also, ‘It should be 
realized in one form only’ (IV. 4. 20). There is also 
the censure on seeing it as multiple: ‘He goes from 
death to death who sees difference, as it were, in it’ 
(IV.4. 19; Ka. IV. 10). What is deprecated by the 
Srufis is not to be practised: and that which is not 
practised (as being forbidden) cannot be the import of 
the Scriptures. Since the multiple aspect of Brahman, 
= in which it is regarded as heterogeneous and manifold, 

is condemned, it is not to be sought after with a view 
to realization; hence it cannot be the import of the 
Scriptures. But the homogeneity of Brahman is what is to 
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be sought after, and is therefore good, and for that reason 
it ought to be the import of the Scriptures. 

“ You said that one part of the Védas would be invalid 
in the sphere of Kavmakduda because of the absence of 
the dvazta world, while another part would be valid in 
the realm of advaita. This is wrong, for the Scriptures seek 
to instruct merely according to existing circumstances. 
They do not teach a man, as soon as he is born, either 
the dvazta or the advaita of existence, and then instruct him 
about rites or the knowledge of Brahman. Nor is dvazta 
required to be taught; it is understood by everyone as 
soon as he is born; and nobody thinks from the very 
outset that doaz/z is false, in which case the Scriptures 
would first have to teach the reality of the dvazéa world and 
then establish their own validity. (The unreality of the 
universe is no bar to the validity of the Scriptures), for 
even the disciples of those who deny the Védas (and do 
not believe in the objective universe)*°*® would not hesitate 
to accept the authority of their Scriptures when they are 
directed (to do something helpful in accordance with them) 
by their teachers. Therefore the Scriptures, taking the 
dvaita world as it is—created by Avidya and natural to 
everybody—first advise the performance of rites calculated 
to achieve the desired ends, to those who are possessed of 
that natural ignorance and defects such as attachment and 
aversion, afterwards, when they see the well-known evils of 
actions, their factors and their results, and wish to attain 
their real state of aloofness, which is the opposite of dai£a, 
the Scriptures teach them, as a means to it, the knowledge 
of Brahman, consisting in the realization of the advazéa of the 
Self. So when they have attained that result—their real state 
of aloofness, their interest in the validity of the Scriptures 
ceases. And in the absence of that, the Scriptures too 
just cease to be Scriptures to them. Hence the Scriptures 
having similarly fulfilled their mission with regard to 
every person, there isnot the least chance of a conflict 


Se IR eae Fre a oes a ae E 
1046 The reference here is said to be to certain Schools of 
Buddhism, ; 
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with them; for such dvatéa differences as Scripture, 
disciple and discipline terminate with the knowledge of 
advaita. If any of these survived the others, there 
might be a conflict with regard to it. But since Scripture, 
disciple and discipline are interdependent, not one of them 
survives the rest; and when all dvazta is over, and only 
advaita, the one without a second, the Good, alone stands, 
with whom is conflict apprehended? Hence also there is- 
no non-contradiction either. 

“ Even taking your position for granted, we have to 
say that itis useless, for even if Brahman be both one 
and many, there will be the same conflict with the 
Scriptures. That is to say, supposing we admit that the 
same Brahman has both forms of dvaztddvazta like the 
ocean, etc., and that there is no other thing, even then we 
cannot escape the charge of a conflict with the Scriptures 
that you have levelled against us. How? For one and 
the Parabrahman has both forms of dvazta and advaita 
and plurality ; being beyond grief, delusion, etc., it would 
not seek instruction; nor would the teacher be different 
from Brahman, for you have admitted the same Brahman 
to be both one and many. If you say, since the dvaita 
world is manifold, one can teach another, and it will not be 
instruction imparted to or by Brahman, we reply that you 
contradict your own statement that Brahman in its two-fold 
aspect of dvatfa and advaita is one and the same, and that 
there is nothing else. Since that world of dvaita in which 
one teaches another is one thing, and advaita is of course 
another thing, your example of the ocean is inappropriate. 
Nor can we presume that Brahman, if it is one conscious- 
ness, as the ocean is one mass of water, will either receive 
instruction from, or instruct, anyone else. If Dévadatta is 
both dvazta and advaita consisting of the hands, etc., it is 
absurd to think that between his tongue and ear—both parts 
of him—the tongue will instruct and the ear only receives 
the instruction, while Dévadatta himself will neither 
Instruct nor receive any instruction, for he has only one 


. Consciousness, as the ocean is made up of the same volume 
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of water. Therefore such an assumption will clash with 
the Svzzi and reason, and frustrate your own object. Hence 
our interpretation of the mantra, ‘ That is infinite,’ etc., 
is the correct one."19*7 

Sripati's View of Bhedabheda. 


We may now turn to Sripati to see how he interprets 
the self-same Süżras which Ràmànuja and others have inter- 
preted as suggesting the rejection by the Sütrakàra of 
both the Sapiabhangi and Bhéddbhéda doctrines. Sripati 
includes under Ekasminnasambhavadhikavanam the follow- 
ing five Süiras:  Nathkasminnasambhavat; Evanchtitma- 
kavisnyam ; Sartraudm — chünavasthita parimdnatvat ; 
Nachaparyüyüdapyavivodho vikürüdibhyah ; Antyavasthités- 
chobhayanityatoüdavi$eshah. Sankara, Bhàskara, Rāmā- 
nuja, Srikantha, Anandatirtha, Nimbirka, Vallabha and 
Vignünabhikshu do zo¢ mention the Siva, Sarivanam chā- 
navasthita pavimduatodt. For what purpose did Sripati 
include this particular Süzrz in this Adhkikaraya?*** In 
Naikasminnasambhavat, Sripati rejects the simultaneous 
existence and non-existence as enunciated in the .Sa/a- 
bhanginyaya. Since he says the changes are evidenced 
in a really existing thing (vaszw) which is subject to vikāra 
or change of form at different times, the different forms 
are seen to be admitted but not their simultaneous exist- 
ence and non-existence. The Sūra disproves, according 


1047 Gee Brihadaranyaka Upanishad, V. 1. Swami Madhavananda's 
Edition, pp. 801-813. 

1048 Tt may be useful to state that the introduction of a new 
Sūtra like this by Sripati which does not appear in the texts of other 
Bhashyakaras is not peculiar to him. The S#ra entitled Zra?igaua 
virüdhàt (I. 1. 9) is peculiar to Ramanuja and Sripati while Alfa eva 
cha sa Brahma (1.9.10) appears only in Ramanuja and not in 
. Sankara, Anandatirtha and Sripati. Again, the Sura entitled 
Drisyatécha (II. 1. 7) is peculiar to Anandatirtha, being omitted by 
Sankara, Ramanuja and Sripati. The same remark applies to the 
Sutras entitled Pra/ignanuparüdhachcha (II. 4. 8). Similarly Y u&tes- 
cha (II. 8. 19), Yathztamanevam cha (III. 1. 9) appear only in 
Anandatirtha. The SZ/ra entitled Pravruttéscha (II. 9. 2) appears 
only in Anandatirtha and Sankara aud not in Ramanuja and Sripati. 
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to Sripati, the Jaina doctrine only but not the real 
existence of matter and its different forms of existence at 
different times. Matter (dvavya) has two inevitable states 
of existence: its original and its altered conditions; for 
it is always subject to change. We have, therefore, to 
accept the existence of two states of matter, genesis 
(utpattt); destruction (vivdsa); its altered condition 
(pavindmavisésha) and its eternality (sctyatva). In the 
altered condition, matter is seen with its opposing 
characteristics. This is called Zzzza£va. Its original 
condition (viparitam cha) is what is called adsinnatua. 
If it is asked how are these opposite states to be intimately 
united (samavaitt), the reply is that if at different times 
we admit and agree to the existence of bēda and adhéda 
(kalabhedéna bhedabhédingtkaré), then only such intimate 
union may occur, but not just as a horse (ava) and buffalo 
(mahisha) being intimately united in one and the same 
animal at the same time, which is impossible. It is also 
observed in this world generally that things are classed 
differently. If it is asked, again, how Sivatmaka Para- 
brahman, who is one and all-pervading, is observed in the 
chetana and achétana worlds, which are of different 
characters, and still he pervades through these two in his 
all-knowing (Savvagnatva) character, the reply is that 
with Parabrahman’s omnipotence, he is capable of exhibi- 
ting that he is all-one; he is £shétva and ZsAéfragna also. 
Kshētra and kshétragna are naturally of the same undivided 
character (abhinnatvépi). Naturally meditation on Siva 
Parabrahman is the character (svadhdva) of ja in 
trying to liberate himself from bondage and realize the 
eternal blissful all-glorious Parabrahman. Ultimately the 
Kita assumes the form of Bhramara through meditation 
(dhyana) and dhdvapa, such realization being the gist of 
all Védania. But the doctrine of the Jaina School which 
attains the simultaneous appearance of matter in the 
changed condition and the unchanged condition involves 
really a serious contradiction and cannot be accepted. 
One thing, however, is a fact. and that is that matter 
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allows of its existence in different states at different times. 
But the Kshapanakas argue otherwise. Hence this Sutra 
rejects their argument. 

Propounding the next Siva, Evanchütmükürtsnyam, 
Sripati says: “Znz this way follows-the non-universality of 
the Atma.’ Commenting on the Stéva, he says that 
the non-universality of the Atma is to be agreed. This 
amounts to saying that the /va is to exist in a particular 
locality (radēśa). Then, it has to exhibit itself in bodies 
of Sthitla and Stikshma forms just like ants, etc. (pzpr/zkadz). 
J'va, then, has both tiny little forms of existence and 
heavy body forms like elephants, etc. For it is stated 
that when the 7tva realizes Moksha, the stikskhma form 
prevails and he attains to Paraloka. The next .Sü/va 
establishes these states of existence. Savtvadudm  chünava- 
sthitaparimanatvat. It is stated in the Sastras that flies 
(maśaka) on account of their good deeds in one birth, are 
born as big elephants (gæja) in their next birth. It 
cannot then be said that the tiny little form of a fly could 
not be born with the huge body of an elephant. And 
conversely, a huge-bodied elephant as the result of its sinful 
deeds is said to assume the form of a fly in its next birth. 
And this cannot either be denied. So that, if these two 
conditions are accepted, the 7;v« is subject to these altered 
states of existence in these two forms. If this is objected 
to, the next Sūra affirms their different states of existence : 
Na cha paryüyüdapyavirodho vikaradibhyah. This Sura 
clearly proves these two states of existence, the contracted 
and expanded (sez£ücLa and -w;£üsa) forms and their exist- 
ence cannot be objected to as contradictory, for we 
generally see the separate existence of the 7a. in the 
forms of elephant, horse, son, daughter and fly (gaa, 
turaga, putra, putrikā and masaka). That the 7va enters 
into these forms can neither be denied nor contradicted. 
And it is also seen that 7%vas exist with bodily forms 
(sãvayava) not in the forms of gata and fata, both of 
which are subject to destruction in their assumed forms. 
If this opinion is contradicted, the next .SüZre proves 
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such a state as existent ultimately as a constant factor: 
Antyivasthitaschobhaya  nityatvadaviSeshak. Of course, 
the 7ava will, in its final existence, realize the Moksha state 
by pavindma and then assume a separate form of existence, 
These two forms of existence are inevitable until both 
attain their finality. None who are wise will refuse 
acceptance to this view and if any one denies it, he rejects 
the truth of the Svzézs. 

Thus it will be seen that Sripati tries to exculpate his 
position of bhedabhéda from that of the Jaina system to 
which Ràmàünuja so plainly wants to graft it. His 
direct answer is that time is a factor which is lost sight 
of by the Jaina theorists while he allows scope for it. 
That matter is liable to change and that matter has two 
inevitable states of existences, he does not deny ; but that 
matter can exist and non-exist simultaneously in the same 
form he stoutly denies. The Siva he additionally cites— 
Sarirügüm  chünavasthitaparimagatvat — gives him the 
foundation for his theory that the two states of existence 
of a vastu—that vastu is subject to vikāra and that vastu 

has its unaltered original form—cannot be denied. From 

this position, he lays down the two forms of Brahman— 
müria and amürta. The Sastra lays down both (uóZayatvaz) 
bhéda and abhēda and if you reject the one you reject 
the other and thus deny the Véda. As the Sütrakàra 
lays down both dhéda and abhéda, bheda and abhéda have 
to be accepted. The Sūtrakāra says, wóZayamityatvüt, 
both are eternal, ze, chétandchétanitmaka mūrtāmüūrta 
forms are both eternal. 

In arguing for Bhédabhéda, Sripati seeks invariably 
the help of zyàyas, like madsamudravat, chchayatapavat, 
tamah prakasavat, bhramarakitavat, etc. These com- 
parisons involve things which indicate neither inseparables 
nor separables. They are always fused and dual in their 
character. Of course, they are absolutely different in 
their individual existence. In order to prove that these 
two always co-exist, he relies on the Sütra IV. 4. + 
- Avibhigtna drishtatoat. In commenting on this Stra, 
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he quotes the first of these zydyas, viz., nadisamudravat 
and says that the zuZ/a-7;va stands in relation to Para£iva- 

brahman as the zad? does to the samudra in the divided 

and undivided form (dhinndbhinnatvéna naiva tishthatt). 

Even if they were different like 4/a and taudula, they 

cannot always be different and be apart from each other, 

z.€., in the izna state—the river has to inevitably join the 

sea, ĉe., stand in a commingled condition and apparently 

look as one. In order to support this fact —that they stand 

in this condition—he quotes the Syuzi texts Yadüpasyah 

pasyaté vugmavarnam kartürant$am purusham Brahma- 

yout Tada oidoàn punyapapée vidhitya niranganam pavamam 

sdmyamupaiti wand. So'éuut& sarvin kāmān saha Brahmana 
vipaschitad | iti. These texts declare, he says, that a mukta- 
jiva, though similar in form, stands in association with 
Brahman. And this state, Sripati considers, for the 
mukta-jiva as appearing undivided from Brahman (Brahma- 
bhinnatvéna drishtatudd). The 7tva@ has undergone the 
change from the state of bondage and enjoys the wea 
state. In this state, we cannot accept that the Brahman 
and jiva as different from each other (Baddhavastha- 
vanmuktavasthayam jtvabrahmanorbhéds nängikaranīyah). 
(Because the Sva¢z texts quoted above contradict such 
a statement.) This state of attaining the likeness of 
Siva (favaSsivasimyatva) is the highest form that the 
jiva could realize through the dahava, etc, updsanas 
which aim at the attaining of this exulting, effulgent 
and permanent joyful state, z.¢., state in which enjoyment of 
the form of Parasiva Brahman (Lingdnuubhavadasauisesha- 
mitt) is made possible. If it is asked how are the differing 
opinions of the piirvdcharyas to be harmonised with this 
view, we have to state that they have taken an one-sided view 
of the Syuti text. Bhagavan Badarayana has answered these 
different opinions in his answers to Jaimini, Auduldmi, etc., 
(IV. 4. 5 and 6). In IV. 4. 12, DvàdasaAavat ubhayavidham, 
Badarayana reiterates this view. Similarly, in IV. 4. 13 
Sandhydvadupapatték, Sripati urges that, according to the 
ny&üya Obhayavidhabalat ubhayasiddhik, the two forms of 
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Parabrahman (miiyta and .amüríz) sum up the gist of the 
whole of the Vedanta. And therefore it is only by postu. 
lating dhedabhéda that you can harmonise all Syuzi texts 
(Sarvasrutisamanvayaya). And in this opinion he says 
Badarayana agrees. 
Differences between Sankara, Ramanuja, Srikantha, 
Anandatirtha and Sripati. 

‘Enough has been said to show that though Sripati 
calls his system Bhédadhéda, his conception of adhéda is 
exceedingly thin. He almost entirely dissents from 
Sankara's views and rejects the fundamental factors of the 
Advaita system. Like Ramanuja, he upholds Duaita. 
His abhéda or advaita would seem to mean merely zzz£ya- 
simipya, siripya and bhégamdatra, which makes equality 
(samatva) infinitely small as between Isvara and iva. 
Both are tya; but there the sense of equality ceases. 
While Iéa is Puvua, the jtva is Æpūrga; while Iga is 
Prabhu or akta (He is called Mukhya by Sripati) the 
jivais ASakta; and finally while Iga is Savvasvatantra, 
the 7tva is Sarvadhinatantra. The characteristics men- 
tioned indicate clearly sarviipyathuktt, to which is limited 
Stvasamarasya. Equality (or identity) is only in form and 
does not, according to him, transcend that limit. Else- 
where also, Sripati speaks of the sa@viipya form of 
Brahman and not of the sdyujya (svasvariipataya param 
bvahma) and describes mukti in these words: zivatiSaya- 
svarüpünanda sikshi svapraküóa Ssivariipa pardhambhava- 
pattip mukith. Though he upholds Dvazza, Sripati does 
so only uptoa point. Madhva's system has been described 
as the Pancha bhéda mata, which includes five kinds of 
difference: (1) Every 7?va differs from every other /?4; 
(2) Every 7àwa differs from Brahman; (3) Every /æda 
differs from every other jada; (4) Every jada differs 
from Brahman; (5) Every jada differs from every 712 
(cf. JiweéSayorbhida chatva jivabhédak parasparam | Jade- 
Sayovjadandm cha jadajivabhida tatha \\ Panchabheda 
imë nityah sarvavasthasu chochyaté). Sripati holds that the 
fva differs from Brahman in the samsava stage of existence 
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(7tvabvahmanoh samsdvadasiyam svibhivika bhinnatoam ; 
mokshadasayam tadvadabhinnatvam; Brahman mürtümür- 
tatvam, etc., IV. 4. 22). The difference between Sripati, 
Sankara, Rāmānuja, Srikantha and Anandatirtha will have 
been clear from what has been thus far said. Sripati 
rejects Sankara's jaganmithydtvua and the Maya theory. 
He does not agree with Rāmānuja’s theory that the jagat, 
which consists of ché¢ana and achétana beings, is the body 
of Iévara. He does not agree with Anandatirtha in regard 
to absolute d/z2a¢va, both before and after mdksha, though 
he accepts other parts of Anandatirtha's system, such as that 
lávara, Jive and Prakriti are anādi (without beginning). 
With Srikantha, he upholds the position that Siva is the 
supreme deity but he does not follow Srikantha in the 
visishtadvaita turn he gives to his system. On the other hand, 
he assigns the Zaz/zu£oa of the chécana and achétana beings 
to Brahman. In other words, he holds the «eZe/az& and 
achétana prapancha as different from and dependent upon 
Brahman. (II. 3. 1. Ma viyad aárute£, where he says Sva- 
paksha vikshépididoshagandhabhiva kshipandya Brahma 
kavyatvenibhimata chétandchétana brapancha karya pra- 
&üro vishodyaté). He does not agree with Sankara and 
Ramanuja when they suggest that certain Sastras should be 
treated as Piivvapaksha and certain others as Siddhdnta 
(e.g., see II. 3. 1 which both Sankara and Ràmaànuja treat 
as a Pürvapaksha Siva while Sripati treats it definitely as 
a Siddhänta Sūtra), very much like Anandatirtha, as a 
comparison of the comments of both Anandatirtha and 
Sripati on this Sdva will show. Similarly, as regards the 
Sūtra Il. 3. 20 (JNaguratachchruteriti chennetaradAi£azat) 
which Sankara holds as a Purvapaksha Sutra, Ramàünuja 
treats as a Szddhanta Süzra. Sripati, however, makes it part 
of his argument for establishing the truth of the AdAikaraga, 
Utkrantigatyadhikavauam, which according to him is intend- 
ed to reject the 4dva:/a doctrine that the jive and Brahman 
are one. But Sripati would seem to treat each ddhikarana 
by itself and that in such a manner that itis made to 
strengthen the position he desires to set forth in it. The 
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middle position he occupies will thus be seen to be one for 
which he has had to work with great circumspection and 
care. 

The stress he lays upon the supremacy of Siva and 
his identification of Siva with Parabrahman is in keeping 
with his position as an exponent of the Viraégaiva position, 
Partly religious learnings and partly the position of impor- 
tance occupied by Viragaivas during his period account for 
this standpoint. As before remarked, following Basava, 
in the 12th century A.D., Virasaivism attained its summit 
of regal support and popular favour about the beginning 
of the 15th century A.D. The reign of Déva Raja II 
(1423—1446) of the Vijayanagar dynasty was marked 
by the production of some of the most well-known works 
on Viragaivism. Among the writers of the period were 
Mahàlinga Déva, the author of Eodtava Shatsthala and the 
Shatsthala Vivéeka; Lakkanna Dandééa who wrote the Siza- 
tattva-chintamani; Kumara Bankanatha, the author of 
Shatsthalopadésa; Ch&marasa, who wrote the Prabhulinga- 
Ae; and Kallumatha Prabhudéva, the author of Zzzga- 
ila Vildsa. An age that was responsible for. works of 
this kind could not have gone dry in the philosophical 
field. Sripati, who wrote about this period, reinterpreted 
the theory of Bhédabhéda in a manner that while it retained 
as much of the Bhéda doctrine as might be deemed 
essential for the elucidation of Viragaivism on the philo- 
sophical side, endeavoured to keep to the 4d/éda doctrine 
in so far as it was required to make it square with the 
Saguya Brahman which is postulated by the theory. 
Bhedabhéda, as presented by Sripati, endeavours to 
combine realism with idealism and presents a position 
which is, in the main, in keeping with the fundamental 
articles of faith of Viragaivism. Hence it is that 
Sripati calls this theory Bhedabhéditmaka Viséshadvatta, 
that is, it is a theory which embodies the B#ada and 
A bheda doctrines with belief in a gualfed Brahman and 
Advaita in the Moksha dasa. How is this maksha to be 
attained? This has been elaborated above, but it might 
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be useful to sum up Sripati’s position in a few words. 
By adherence to the theory of Bhédabhéda and the practice 
of Skatsthala, Sivatva is attained on the analogy of the 
Bhramarakitanyaya. By wpüsana, dhyina, dhārana and 
gndna, the earthly sheath is cast off and Szva¢va is attained. 
Shatsthala is the connecting link between the /?v« and the 
Brahman. The iva attains Brahmatva by gzüza. Gnāna is 
obtained by dvashtavya (closely examining the truth); 
írüfavya (learning the Smritis by the guru's upadeáa); 
mantavya (meditation); and zidhidhydsttavya (concentration). 
If concentration is thus acquired, the result is the 71v 
attains to Sivatva. Without knowledge of Shatsthala, such 
attainment is impossible. For gwzdza, initiation into it is 
essential. Shatsthala accordingly marks the six stages 
which signify the acquisition of the gdza which leads on to 
sdmarasya, or equality with Brahman. These six stages 
are termed bhakti, mahéSa, prasida, pranalinga, Savana 
and aikya. What aikya means and what sdmarasya 
means, Sripati has set down in no unintelligible terms, as 
will be seen from what has been said above. Zingānga- 
sümarasya would, according to him, mean that the 
individual iva (anga) has attained the form of the subtle 
frame or body, the indestructible original of the gross or 
visible body (the ga). .That is the form described by 
Sripati in the words Svasvariipataya param brahma. 
And we should note that, in keeping with the spirit of 
Viragaivism, it is laid down by Sripati that even after 
moksha, i.e., even after sdmarasya is attained, the upasana 
would still continue for the 74/4, z¢., even in the mukit 
stage. Mukhyatva, according to him, would remain in 
Parabrahma Siva and thus he would remain supreme even 
in Mukti and the Mukta, though in Siva’s form, would be 
offering worship to him. : : 

The organic view of Bhedabheda which Sripati 
represents and which for him has come to mean the basis 
of knowledge, ethics and even, ina sense, Reality, is due 
mainly to his close reading of the Upanishadic texts and 
of the necessity he seems to have felt of harmonising them 
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in a manner at once simple and intelligible. To him it 

is a philosophy for it has helped a rational interpretation 

of Reality as a whole. To him the world is actually before 

and within us—just as it seems to be. To him, it is the 

negation of philosophy to try to regard it as if somehow it 

was put there by our minds or were built up through an 

instrument uncritically called knowledge. That there is 

an objective world in which we ourselves have our places 

as objects is a basic fact of experience. Such experience 

is-ours at a certain standpoint and level which might have 

: been different. But for us it is our necessary point of 
' departure: it is our “that”. To seek for the genesis 

of knowledge in which it appears is to misconceive the 

problem. For such a genesis must be itself a fact within 

a knowledge which is its own entire knowledge. We come 

thus to a view of the objective world and ourselves in it as 

a reality of which we are distinctly conscious in an 

experience which includes and is inseparable from feelings 

; and sensations as falling within it. The world is some- 
thing more than the particular minds which compose it. 
The minds are objects of experience in and along with it. 
They are thus finite (V2Séshdtmaka) but because they are 
fashions in which knowledge presents itself through them, 
they are always more than they take themselves to be. Their 
foundation is broader than they are, and that is why the 
penetrative power of thought knows no limit that it does 
not itself create, and is incapable of superseding. But it is 
conditioned by its state in nature, its point of departure. 
Sripati suggests that knowledge should be interpreted as a 
: whole. Difficulties will then disappear, if not they will 
ER appear insuperable. What objective idealism should 
"em effectively aim at is: No barrier must be set to knowledge 
or its interpretation. Daily experience may present it at 
levels which we can recognize and with a demarcation of 
subject from object. But these are on the face of the 
partial aspects and distinctions within a fuller and more 
complete entirety which is our objective in a sustained 
effort to know. It is in the ideal of that entirety of 
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knowledge. that we find what enables us to look beyond 
partial aspects that are merely fragmentary, and having 
reached the conception of the entirety inductively as implied 
from the beginning, later on to interpret by means of it 
deductively from above. Thus, according to him, philo- 
sophy is an attempt at a rational interpretation of Reality as 
a whole. 

It may be urged that Sripati is unable to distinguish 
between philosophy and religion. But the answer should 
be that if the perfectly real can alone be perfectly known, and 
if to know Brahman, the perfectly real Being, is eternal life, 
the goal of philosophy is the same as the goal of religion— 
perfect knowledge of the Perfect. Nor can a man's philosophy 
be completely separated from his religion. Sripati shows 
us the way to bridge the dilemma of idealism and realism, 
a dilemma which still confronted the philosophical con- 
troversies of his time. In declaring all realism to be 
ideality, idealism does not, according to him, imply that 
objectivity is a subjective illusion, or that the framework 
and contact of the universe is such stuff as dreams are 
made of; on the contrary, it affirms, in his view, that the 
real is the ideal because only the ideal is concrete, and every 
attempt to set up the object as reality in complete indepen- 
dence of the subject of experience and of the conditions of 
experience in vain. Success could only be, as has been 
well put, the hypostatization of an abstraction. Abstrac- 
tions are not unreal in the absolute sense, but it is in their 
claim to independent reality that the antinomies of ordinary 
thought arise.  Sripati thus makes the great historical 
development of philosophical speculation known as the 
Bhédabhéda, which, as we have seen, has its roots deep- 
drawn in the SSü£ras themselves. In him we recognize the 
wonderful philosophical abilities of the medieval Indian 
theologian combined to the abilities of a philosopher who 
tries to harmonise Realism with Idealism. He endeavours 
to exhibit truth and reality, as he sees them, in the light of 
the criterion which is the positive non-contradictory whole. 
His philosophy -must have taken its form and colour from 
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what he must have most deeply made his own in life; or 
rather what he most deeply made his own in life was 
selectively determined by the same leanings and impulses 
which his philosophy has expressed in no uncertain fashion, 
. The position which Bhéda in his conception holds is of 
interest in determining the range that Ad/éda holds in it, 
Abhéda, as we have seen, is criticized at great length by 
him, its various constituent parts being attacked by him in 
no uncertain voice. But the basic principle of Adhéda—the 
oneness, the unity of the whole universe, the maker and the 
made—is never lost sight of by him. Like Plato, he not 
only confirms the dualism of “this”? world and *' the other", 
but also passionately strives to demonstrate the unity of 
things, the unity of the universe. He demonstrates that 
“the other world" is not in its nature remote but is here 
and now for you, if you could but see it and live it. With 
higher experiences, he suggests an end of dualism in 
principe though fragments of dualistic formule might 
float in the ocean of his thought undissolved for the moment. 
The law of value—that which is filled with the more real 
and is more really filled—and the vital stability of experience 
led to this result. His philosophy was thus, like Plato's 
again, philosophy as it takes up in its embrace both the 
ideal and the real, at once the sensible and the super- 
sensible world. 


Western Thought and Bhedabheda. 


This brings us to Western philosophers, whose views 
may be considered briefly in order to see if they have 
propounded or held doctrines analogous to Bhedabhéda. 
Mediæval philosophy was based on that of Aristotle, who 
propagated the doctrines of Plato. Indeed, Aristotle has 
been reckoned the oracle of the scholastic philosophers 
and theologians in the Middle Ages. The very incarnation 
of the philosophic spirit, Aristotle, by the vast field of 
speculation he covered by his many writings, has influenced 
besides the Progress of modern thought and clear science 
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which establish the value of his works. Scholastic philo- 
sophy made, with the aid of Aristotle, an attempt at 
reconciliation between dogma and thought, between faith 
and reason, an attempt to form really a scientific system 
on that basis founded on the pre-supposition that the 
creed of the Christian Church was absolutely true and 
capable of rationalization. This held the ground in Europe 
during the period beginning with the fall of the Roman 
Empire in 476 A.D. and closing with the invention of 
printing, the discovery of America and the revival of learn- 
ing in Europe in the fifteenth century. It is in the period 
succeeding the Middle Ages that we get the first attempts 
at bold speculations relating to Man, Nature and God. 
The direct cause of this was the Revival of Learning that 
marked the Renaissance (15th and 16th centuries A.D.). 
The capture of Constantinople in 1453 by the Turks 
drove learned Greeks into Italy. Their arrival quickened 
the growth of study of Classical, especially Greek, literature. 
This, in its turn, aided, by the invention of printing, the 
gradual extinction of the dry, barren scholasticism so far 
in vogue in Europe. The new learning, based on the 
study of ancient models in the literature and art 
of Greece and Rome, awakened in the cultured classes 
the free and broad humanity which inspired them. The 
Renaissance thus marks an epoch—the transition from 
the rigid formality of mediaeval to the enlightened freedom 
of modern times. First among the products of the 
Renaissance was the Italian Giordano Bruno, the bold 
and fervid original thinker, who was burned as a heretic 
in 1600 A.D., after seven years spent in prison, at the 
hands of the Inquisition. Bruno, though currently 
described by European writers as a pantheist, was really a 
qualified monist. He regarded God as the living 
omnipresent soul of the universe, and Nature as the living 
garment of God—as the Earth-Spirit does in Goethe’s 
Faust—a definition of Nature which finds favour in the 
pages of Sartor Resartus and sounds as a mere echo of 


Ramanuja’s conception of V28zsh{tadvacta. In illustration 
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of Rāmānuja’s view, one single passage taken from hi, 


- commentary on Badarayana’s  Sü/ra II. 1. I5, Tad. 


ananyatvam Grambhanasabdadibhyah will prove instructive, 
After quoting numerous Sv4£; texts and remarking that 
these intimate that non-difference only is real, he 
says:—‘‘It is in this way that we prove, by means of 
the texts beginning with dvambhana, that the world is 
non-different from the universal cause, Z4, the highest 
Brahman. Brahman only having the aggregate of 
sentient and non-sentient beings for its body and hence 
for its modes (pvakdvas) is denoted by all words what- 
soever. The body of this Brahman is sometimes 
constituted by sentient and non-sentient beings in their 
subtle state, when—just owing to that subtle state—they 
are incapable of being (conceived and) designated as apart 
from Brahman whose body they form. Brahman is then 
in its so-called causal condition. At other times the body 
of Brahman is constituted by all sentient and non-sentient 
beings in their gross, manifest state, owing to which they 
admit of being thought and spoken of as having distinct 
names and forms: Brahman then is in its “effected ” 
state. The effect, Z4, the world, is thus seen to be 
non-different from the cause, z.e., the highest Brahman. 
And that in the effected as well as the causal state of 
Brahman's body as constituted by sentient and non-sentient 
beings and of Brahman embodied therein, perfections and 
imperfections are distributed according to the difference 
of essential nature between Brahman and its body as proved 
by hundreds of scriptural texts we have shown above.’?!°!? 

Bruno, who was open to Neo-Platonic influences, admits 
only one first principle, cause, or substance in the universe. 
Much like Rüm&nuja—and other Visishtüdvaitic philo- 
sophers of India—he is never tired of dwelling on the unity 
of all things, which he regards as a multiform unity 
embracing the whole and present in every part. He 


a Thibaut, Védanta-Sulras with the Commentary of Ramanuja, 


. 458-459. See also Ramanuja’s commentary on I. 4. 27, Parinamat, 


Thibaut, 402-407. 
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rejects the notion of formless matter, and maintains that 
matter and form are inseparable. Finite things differ from 
one another, not in other being, but only in their mode of 
being so that in them the one substance is not diverse 
but only diversely fashioned and figured; all things are in 
the universe, and the universe in all things. The study 
of Nature seems to disclose two substances of mind and 
body, but further contemplation reduces them to one; 
and the ultimate object of all philosophy and science 
is declared (with an ironical reservation as to super- 
natural knowledge) to be the perception of unity. In 
one dialogue the speaker who represents Bruno’s own 
opinions asserts that the “first principle" is infinite in 
all its attributes, and that one of those attributes is 
extension (uzo amplissima dimensionale infinite) Again, 
it is animated, in as much as it includes all life as part 
of one and the same being; all particular lives are effects 
of the divine life present in all things, Matura est deus 
deus in rebus. The terms a£ribufe and mode appear in 
Bruno in a manner which suggest Spinoza’s adoption 
of them, though the precision with which he uses them 
is his own. Similarly, in parts of Bruno’s writings, much 
prominence is given to the identification of the highest 
kind of speculative knowledge with the love of God, or 
the one perfect object; and the power and surpassing ex- 
cellence of this ideal and intellectual love are dealt with, as 
Pollock remarks, with exuberant poetic fancy. Notwith- 
standing the wide difference between Bruno's manner and 
Spinoza’s, the thought and even the expressions are often 
strikingly like those of the Essay oz God and Man +9 
Contemporaneous with Bruno was Jacob Boehme 
(1575-1624), the celebrated German mystic, who also 
suffered for his views at the hands of the men of the letter. 
His philosophy anticipated in no small measure the secret 
of Hegel, who, indeed, acknowledges him as one of the 


MUN — ————— 
1050 Gee Pollock, Spinoza: His Life and Philosophy, Chap. III, 
98-99. 
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fathers of German philosophy. His writings bear witness 
to a scheme of mystical philosophy which sets forth the 
trinity in unity of the Hegelian system, that is, viewing the 
divine as it is itself, as it comes out in Nature, and as it 
returns to itself in the human soul. These are the first 
instances— Bruno and Boehme—we have in modern western 
philosophy of anything like a systematised conception of 
Reality consisting in one-ness—the One Substance of 
Spinoza. Spinoza (1632—1677), indeed, is said to have 
come largely under the influence of Bruno. This is evident 
as much from the system of thought we associate with the 
name of Spinoza as from his writings. Almost every 
one—for instance, Pollock, Avenarius and Sigwart—stresses 
the influence of Bruno, while Hale White gives a selection 
of parallel passages from Bruno in his translation of 
Spinoza's Ethics which is decisive in the matter. Spinoza 
was also largely influenced by Descartes (1596-1650) and ` 
Thomas Hobbes (1588-1619), who were both his contem- 
poraries, and by the writings of Francis Bacon (1561-1626), 
who had just died when he was born. To the last of these, 
the father of the inductive method of scientific inquiry, he did 
not owe more than his method and the scientific attitude. 
Spinoza had evidently studied the Novum Organum as 
some Baconian phrases occur in his writings, but as 
Pollock says, the influence Bacon exercised on him “ at all 
events, was a transitory one". To Descartes he owed 
more, though his allegiance was brief, for he invites atten- 
tion to his differences with him, not Only on minor issues 
but also on fundamental points. All the same, Spinoza 
owed to Descartes his knowledge of contemporary metaphy- 
sical thought, and what is more, his knowledge of physical 
science. “As Pollock observes, Spinoza derived his notions 
of physical science and his doctrine of conservation of 
matter to Descartes. His Principles of Cartesianism 
Geometrically Demonstrated Shows that he well knew the 
System he discarded. Descartes’ philosophy starts with 
eee and by one single step it arrives at Certainty. 

doubt, it is plain, I exist” and from this certainty, 
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that is, the existence of the thinking subject, he deduces 
his. whole system. If all comes from the formula 
cogito, ergo sum, “I think, therefore I exist," ze, the 
thinking ego exists; in which thinking, philosophy ere 
long sums the universe up, regarding it as a void, without 
thought. The extent of the influence exerted by Cartesian- 
ism on Spinoza has been increasingly doubted in recent 
years. It is now suggested that he owed more to his Jewish 
parentage than to Cartesianism. At any rate his starting 
point and inspiration is now sought for in the religious specu- 
lations of his Jewish predecessors. Histories of philosophy 
describe his theory as the logical development of Descartes, 
doctrines of the One Infinite and the two finite substances. 
Mr. Pringle-Pattison, however, remarks, Spinoza himself was 
never a Cartesian. He brought his pantheism and determin- 
ism with him to the study of Descartes from the mystical 
theologians of his race.!99! Earlier than Pattison, Pollock 
has remarked that the pantheist, or as he calls it the 
mystical element in Spinoza, is to be traced to the mediseval 
Jewish philosophers, with whose works Spinoza is known 
to have been familiar. 

Spinoza postulated a system—popularly called to-day - 
Spinozism—which regards God as the one self-subsistent 
substance and both matter and thought attributes of Him. 
The foundation of Spinoza’s philosophy is the doctrine of one 
infinite substance, of which all finite existences are modes 
or limitations (modes of thought or modes of extension). 
God is thus the immanent cause of the universe; but “of 
creation or will there can be no question in Spinoza’s 
system. God is throughout as equivalent to Nature. The 
philosophical standpoint comprehends the necessity of all 
that is—a necessity thatis none other than the necessity 
of the divine nature itself. To view things thus is to view 
them, according to Spinoza’s favourite phrase, sub-specte 
aternitatis. His doctrine has been summed up thus: 
Sa ae eee SEIS IUN ate 

1951 See Pringle-Pattison’s article on Spinoza in the Encyclopedia 
Britannica, XXV (Eleventh edition). 
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Whatever is, is; and that is extension and thought. 
These two are all that is; and besides these there js 
nought. But these two are one; they are attributes of 
the single substance (that which, for its existence, stands 
in need of nothing else), very God, in whom, then, all 
individual things and all individual ideas (modes of exten. 
sion those, of thought these) are comprehended and take 
place. Spinoza, it will be seen, includes under the term 
extension all individual objects, and under thought all 
individual ideas, and these two he includes in God, as 
hein whom they live and move and have their being— 
a great and fruitful conception, being the speculative ground 
of the being of all that lives and is. This oneness of 
Spinoza ran the risk of being called ‘‘atheistic” in his 
own life-time—that was the reason why he refrained from 
publishing his ZEZZzes during his life-time, it being publish- 
ed a year after his death—and in later times came to be 
generally spoken of'as * pantheism " or “ mysticism ". The 
greatness of Spinoza, in Western eyes, consists in not merely 
placing the pantheistic or mystic element besides the scienti- 
fic element, but fusing it into one with it. The scientific 
element is that of the unity and uniformity of the world. 


. " Nature, as conceived by him, includes thought no less than 


things, and the order of nature knows no interruption. 
Again, there is not a world of thought opposed to or inter- 
fering with a world of things; we have everywhere the 
same reality under different aspects. Nature is one as well 
as uniform. The combination of these two elements—the 
physical and speculative—is what makes, in the opinion of 
Sir Frederick Pollock, Spinoza’s philosophy great.:'5? The 
pantheist or mystical element is traced by Sir Frederick to 
the medisval Jewish philosophers, with whose works, it is 
known, Spinoza was familiar. “ This, " adds Sir Frederick, 
"Is to some extent a matter of direct evidence." A claim has 
also been put in, and with likelihood practically amounting 


== uu o luno sol cce 


3 i Sir Frederick Pollock, Spinoza : His Life and Philosophy: 
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to certainty, for Giordano Bruno. Now Bruno himself 
was subject in certain ways to Oriental influences, while the 
Jewish and Arabic Schools of the Middle Ages were again 
strongly imbued with Neo-Platonism, and Neo-Platonism in 
turn has a semi-Oriental character. It seems impossible 
even if it were worth while, to disentangle all the details. But 
it remains sufficiently clear, whatever theory we may adopt, 
that the East has a considerable share in this portion of 
Spinoza’s materials. Next, as to the scientific element, Sir 
Frederick says that it “may be assigned without hesitation 
to Descartes, though Spinoza carried out the scientific view 
of the world farther and more vigorously than Descartes 
himself." As regards its union with the mystical element, 
it is material to remark, adds Sir Frederick, that ‘ a nascent 
scientific impulse runs through the naturalism of the Renais- 
sance philosophy as represented by Bruno and others; and 
thus, the line of contact was in a manner already traced." 
The monistic element is given, in Sir Frederick's opinion, 
‘‘by reaction from the dualism of Cartesian philosophy " and 
determined chiefly, in his opinion, by considerations of a 
scientific order. The pantheist idea may also have its part 
—that, one would think, is permitted by way of concession. 
“But we can strike," remarks Sir Frederick, “ no exact 
account between the two, for Spinoza had completed the 
fusion of the mystical and scientific principles before he 
settled his monism in its final form." Though Spinoza 
might have had ideas and suggestions of a general kind 
from Descartes, and a good deal of more definite material 
from Hobbes, Sir Frederick holds that the conception of 
natural law is ‘‘the most independent work of Spinoza's 
“ET will be readily seen that Sir F rederick Pollock in 
analysing the birth and growth of Spinoza's philosophical 
ideas sets down what he calls the Y pantheist or mystic 
element ” to Jewish philosophers. Writing further on this 
| topic, he traces the Jewish influence to Moses Maimonides 
(1135-1204 A.D.) ; Chasdai Creskas (14th century) ; Gersoni- 
des (1288-1340) ; and the Kabbalah. Of these, Maimonides 
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was the great Jewish Rabbi, who, born at Cordova, came to 
be regarded by the Jews as their Plato and called “ The 
Lamp of Israel" and “The Eagle of the Doctors”, He 
was a man of immense learning and taught his co-religion- 
ists to interpret their religion in the light of reason. He 
wrote a Commentary on the Mishna and the Second Law but 
his chief work is the Moreh Nebochim, or Guide to the 
Perplexed. Gersonides, who was born at Bagnal in 
Provence, was thoroughly Aristotelian in his outlook, 
though he professed to be a mere interpreter of the 
Scriptures. The influence of these writers on Spinoza is 
admitted to be ‘‘comparatively slight’’ in the purely 
philosophical part of his work. As a matter of fact, Spinoza’s 
object was indeed opposite to that of Maimonides. He 
was not impressed with Maimonides’ artificial system of 
interpretation and suggests that it is idle to seek philosophy 
in the Scriptures. In the ¢hics, in particular, 
Sir Frederick admits, there are only traces of influence of 
these Jewish writers “apart from the doctrine of the mind's 
eternity " (in the Fifth Part), which Sir Frederick believes 
"comes from the Averroists through Gersonides." The 
Averroists were, it might be added, the followers of 
Averroes (1126-1198), the celebrated Arabian physician 
and philosopher, a Moor by birth and a native of Cordova, 
who devoted himself to the study and exposition of Aristotle, 
earning for himself the title of the '* Commentator ”, though 
he appears to have coupled with the philosophy of Aristotle 
the oriental doctrine of emanations. It must also be remark- 
ed that certain of the views of Maimonides were not peculiar 
to him. They were the common possession of the scholastic 
writers and perhaps might be further traced much farther 
back to Neo-Platonism. Next as to Chasdai Creskas, his 
chief work Adonai, or the Light of the Lord, contains 
many thoughts and views which come “near to characteristic 
points of Spinoza’s philosophy”. He evidently exercised a 
great deal of influence on Spinoza, in regard to the making 
up of "extension", his idea of the perfection of God consisting 
not in knowledge as the Aristotelians hold, but in love, and 
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his conception of determinism. But Spinoza took his 
suggestions in detail and worked them into a systematic 
connection of his own which, as Pollock puts it, ‘ would 
probably have found little favour in Chasdai's eyes". The 
influence on Spinoza of the mystical literature represented 
by the Kabbalah has also been widely discussed. The 
metaphysical foundations of the later Kabbalah appear to 
have been derived by some road not fully known from Neo- 
Platonism and they bear evident traces of imitation from 
Greek. The doctrine of emanations and intermediate 
powers between God and the world was adopted as a coun- 
terblast to Maimonides and the rationalists. In Spinoza’s 
time, this system had attained its highest development. 
Spinoza himself refers to its “follies”. The doctrines of 
emanation and the transmigration of souls are both funda- 
mental to it and these are incompatible with Spinoza’s 
system. But he shows marked respect to the earlier 
Kabbalistic system. ‘Only an accomplished Orientalist 
can be entitled " says Pollock, “to a positive opinion on the 
sources and antiquity of these speculations.” But at the 
same time, he admits that “ all mysticism is Eastern in its 
ultimate origin, and the choice would seem to be substan- 
tially between holding that the Jewish mysticism was in- 
directly delivered from the East through Neo-Platonism and 
the Alexandrian Schools, or that it came, as we know that 
modern Jewish theology came, earlier and more directly 
from the old Persian religion, in which case Jewish and 
Alexandrian mysticism would be related to one another, 
not in a direct line of descent, but as parallel and partly 
intermixed streams from the same fountain-head." Perso- 
nally, Pollock would adhere to the latter view. He also 
notes the fact that Giordano Bruno, whose relationship to 
Spinoza is known, was not free from Neo-Platonic influence. 
Bruno is known to have used the writings of the Jewish 
Neo-Platonist Avicebron (Ibn-Gebirol) who lived about 
1200 A.D. This was another road by which, says Pollock, 
‘t Neo-Platonic ideas may have found their way to Spinoza.” 
In his speculative writings, Avicebron is known to have 
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followed Plotinus, the Neo-Platonist (207-270), who, as We 
know, taught a system of philosophy which based itself on 
the intuitions of the soul elevated into a state of mystica] 
union with God, who in his single unity sums up all ang 
whence all emanates, all being regarded as an emanation 
from Him. Pollock draws attention to the close resem. 
blance there is between Bruno and Spinoza in regard to the 
prominence given by both to the identification of the highest 
kind of speculative knowledge with the love of God, or the 
one perfect knowledge and the exuberant manner in which 
they dwell on the power and surpassing excellence of this 
ideal and intellectual love. Despite the fact that even their 
expressions are similar, Pollock thinks, that as this topic is 
“ so much the common property of all mystic and mystically 
inclined writers ” itis hardly possible to hold that these 
resemblances “add very much to the evidence of a specific 
connection between the two thinkers." It would, he says, 
be no great matter for surprise if an equally good parallel 
could be produced from the Persian Sufis, whom Spinoza had 
certainly not studied. The strong resemblances that exist 
between Spinoza's doctrines and the mystical schools of 
medixval Christianity are also referred to by him. But he 
dismisses all these as sources of Spinoza's philosophy for 
"there is neither evidence nor probability to warrant any 
belief in a historical connection". But cultural and religious 
contacts have a tendency to influence metaphysical. and 
religious thought and that is what seems ignored by Pollock. 
Asto Sufism, for instance, there is reasonable ground for 
belief that, at least in its later stages, it borrowed from Hindu 
philosophy. Its chief doctrines are, according to Klein,*°” 
that the souls of men differ in degree, but not in kind from 
the Divine Spirit, of which they are emanations and to 
which they ultimately return; that the spirit of God is in 
all He has made and it in Him ; that He alone is perfect 
love and beauty and that hence love to Him is the only 
real thing and all besides is mere illusion; that the present 


1°53, T. A. Klein, Zhe Religion of Islam (1906). 
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life is one of separation from the Beloved ; that the beauties 
of nature, music and art revive in man the divine idea and 
recall his affections from wandering from God to other 
objects. The highest state of bliss is oneness with God, 
absorption in the Eternal—oneness in the sense as being 
inseparable from God and absorption in the sense as being 
always together, in all conditions, as associates which is 
“ Dualism appearing as Monism”. The Sufis are also 
required—as among Hindus—to implicitly obey their 
teachers. The doctrine that the soul is a direct emanation 
from the Deity seems incompatible with the fundamental 
article of the Muslim faith which exalts God asa being 
passing all comprehension, but such is the influence of 
cultural contact that it overcomes even such obstacles and 
produces changes too remarkable for words. 

Thus the common saying that the system of Spinoza 
owes as much to the Jewish Rabbis as to Descartes is 
only partially true. It is nearer the truth to say that while 
it owes something to the Rabbis, it owes much to Giordano 
Bruno who himself owed a great deal to Oriental influences, 
while the Jewish Rabbis and Arabic Schools of the medieval 
times were again strongly imbued with Neo-Platonism and 
Neo-Platonism in its turn had been largely coloured by 
Hindu thought and doctrine. The Christian mystics, too, 
to whom Pollock refers, were, itis admitted, profoundly 
influenced by Neo-Platonism and Dionysian thought. It is 
to-day conceded that Dionysius, the Areopagite,*°** was a 


1054 Dionysius, St., the Areopagite (Judge of the Areopagus) 
according to Acts XVII: 84, was a convert of St. Paul’s, became 
bishop of Athens and died a martyr in 95 A.D. He has been long 
regarded as the father of mysticism. Heis said to have been the author 
of writings imbued with a pantheistic idea of God and the universe. 
While some have expressed doubts as to the authenticity of this 
tradition, modern opinion seems to favour it. Dean Inge holds that 
the medieval mystics were " steeped’? in Dionysius. His works 
(6th century A.D.) were translated into Latin by John Scotus Erigena 
(9th century) who worked up his theories " into a consistent philoso- 
phical system”. See Dean Inge, Christian Mysticism (7th Edn.), 
101-199. Harnack places him inthe second half of the 4th century 
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Neo-Platonist. ‘No one doubts at present,” Writes 
: Max Müller in his Zheosophy or Psychological Religion, 
' that the writer was a Neo-Platonist Christian, and that he 
lived towards the end of the fifth century, Probably at 
Edessa in Syria.” The fact that he was a Neo-Platonist 
and that he had been at one time in Alexandria, which was 
the centre for Indian thought in his days, shows that his 
source of inspiration should have been India. Admittedly 
Neo-Platonism has Indian elements in it—elements too 
which, it is significant, have no basis in Greek, Jewish or 
Christian thought. It is not Christianity that has influenced 
Neo-Platonism but it is Neo-Platonism that has shaped 
Christian thought. “The influence of Christianity " Says 
Harnack, ‘‘ whether Gnostic or Catholic, on Neo-Platonism 
was at no time considerable.... If we search Plotinus for 
evidence of any actual influence of Jewish and Christian 
phraseology, we search in vain ; and the existence of any such 
influence is all the more unlikely because it is only the later 
Neo-Platonism that offers striking and deep-rooted parallels 
£ to Philo and the Gnostics."!995 On the other hand, there is to 
zx be seen a close similarity—some have termed it “identity "— 
between Indian beliefs and doctrines and Neo-Platonism. 
Ammonius Sakkas of Alexandria (175-200 A.D.), the founder 
of Neo-Platonism, gave a religious and mystical turn to Greek 
philosophy. It was he that combined to the ideas and doctrines 
of Plato and Pythagoras, the Hindu ideas and doctrines. His 
teaching was such that it could not be traced to any known 
philosophy current in the Alexandria of his day. Tradition 
says he lived in contact with travellers who reached Alexan- 
dria from almost all countries in the East or the West, 


—— 


A.D. Dean Inge remarks that Dionysius is quoted not much beyond 
500 A.D. : 

155 Adolph Harnack (born 1851), the German theologian and 
Professor, has written on the history of dogma in the Christian 
£ Church, on Gnosticism, early Christian literature and the A postle's 
es re Creed. On the last of these, he has written in a manner which has 

not commended itself to the orthodox. As to Indian ideas being 
current in Alexandria, see H., G. Rawlinson, Zu/ercourse between - 
India and the Western World. 
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including Palestine, Syria, Chaldzea, Persia and India, besides 
Greece and Rome. His teaching was held to be so novel 
that he came to be called “ God-taught". Among his 
students were Longinus, Origen, Herennius and Plotinus. 
Of these, Plotinus was the most distinguished., Plotinus 
had his practical spiritual training under Ammonius and for 
long, kept his teachings a secret. He, indeed, did not make 
them known until some of his co-students had published them. 
It has been suggested that the novel character of Ammonius’ 
teaching is also confirmed by this fact. In view of the 
‘general similarity that exists between the Hindu and the 
Neo-Platonic views, it seems fair to infer that the teaching 
of Ammonius was derived from Hindu sources. A 
consideration of the views of Plotinus, his greatest 
pupil, seems to confirm us in this view. It was Plotinus 
who actually developed and systematised Ammonius’ doc- 
trines and theories. Born at Lycopolis in Egypt, he studied 
under some teachers in Alexandria and finally became a 
pupil of Ammonius. Eleven years he studied under this 
great master and then desired to know first hand the philo- 
sophy ofthe Persians and the Hindus. He accordingly 
joined the army of Marcus Antonius Gordianus, grandson 
of the Emperor of the same name, who was surnamed 
Africanus and was Emperor from 238-244. A.D., in the hope 
of reaching Persia and India. But as misfortune would have 
it, though Gordianus drove back the Persians beyond the 
Euphrates and relieved Antioch, he was assassinated by his 
own soldiers while preparing to cross the Euphrates. 
Though he was thus effectually prevented from accomplish- 
ing his ambition, Plotinus must, from his very objective, 
be held to have been à spirit which claimed kindred with 
that of Persia and India. This view is confirmed by the 
nature and character of philosophy he developed and syste- 
matised. By him all existence is referred not to two 
principles, but only one. ''God or the primal Essence 
is the simple unity that lies above all multiplicity. As such, 
God is without thought, because thinking requires plurality ; 
and without will, because willing pre-supposes duality. God 
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is the absolutely transcendent One, exalted above ever 
thing, above consciousness and unconsciousness, above 
rest and motion, above life and being. Hence Gog ig 
entirely unattainable in our knowledge. Thinking must 
here abandon itself and become Not-thinking, if it is to 
‘apprehend God in blessed vision and unite itself with 
Him. But at the same time God is the original source 
and ground of all things; finite things arise out of Him 
by emanation of what is absolutely simple unfolding itself 
into an ever-advancing series of finite things, that are 
always the more imperfect the farther they are removed 
from God. In all things, therefore, there is only one divine 
power and essence, but in different degrees of perfection, 
so that every higher existence embraces the lower with 
itself. Finite things long for a return to their origin, 
and this is especially true of the human soul, which, banish- 
ed into this earthly life as a punishment for former sin, 
strives to soar aloft to its higher home. . . . The higher goal is 
immediate intuition of the primal divine Being. This is 
the true philosophy, the perfection of the spirit and like- 
wise the highest happiness. By such intuition the soul 
becomes completely one with the primal Being and sinks in 
ecstasy into deity.'19»9 

Dean Inge, who has written at length on Plotinus, 
remarks that he laid “ the coping stone on the edifice of 
Greek philosophy by a scheme of idealism which must 
always remain one of the greatest achievements of the 
human mind". He welds into one compact whole several of 
the most characteristic doctrines of mysticism which in 
Plato are only thrown out tentatively. Among the doctrines 
developed by him are his theory of the Absolute, whom he 
calls the One, or the Good, and his theory of the Ideas which 
differs from Plato’s. Plato represents the mind of the 
World-Artist as immanent in the idea of the Good, while Plo- 
tinus makes the Ideas immanent in the universal mind. In 


m eee 


28 See B, Punjer, History of the Christian Philosophy of Religion 
1887). 3 
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other words, the real world (which he calls the “intelligible 
world,” the sphere of the Ideas) is in the mind of God. 
Further, in his doctrine of vision, he attaches an importance 
to revelation which was new to Greek philosophy. Above 
all, to his psychology, which is really the centre of his 
system, the Christian church and Christian mysticism 
became most indebted. With the soul is the meeting-point 
of the intelligible and the phenomenal. It is diffused every- 
where. Animals and vegetables participate in it and the 
earth has a soul which sees and hears. The soul is im- 
material and immortal, for it belongs to the world of real 
existence, and nothing that zs can cease to be. The body is 
in the soul, rather than the soul in the body. The soul 
creates the body by imposing form on matter, which in it- 
self is no-thing, pure indetermination, and next door to 
absolute non-existence. (If matter were xothing, it could 
not desire to be something ; it is only no-thing.) Space and 
time are only forms of our thought. The concepts formed 
by the soul by classifying the things of sense are said to be 
“ Ideas unrolled and separate," that is, they are conceived 
as separate in space and time, instead of existing all together 
in eternity. The nature of the soul is triple; it is presented 
under three forms, which are at the time the three stages of 
perfection which it can reach. There is first and lowest the 
animal and sensual soul, which is closely bound up with the 
body ; then there is the logical, reasoning soul, the distinc- 
tively Auman part; and lastly, there is the superhuman stage 
or part in which man “thinks himself according to the 
higher intelligence, with which he has become identified, 
knowing himself no longer as a man, but as one who has 
become altogether changed, and has transferred himself into 
the higher region”. The soul is thus “made one with 
Intelligence without losing herself; so that they two are 
both one and two”. The soul is not altogether incarnate in 
the body; part of it remains above, in the intelligible world, 
whither it desires to return in its entirety. The world is 
an image of the Divine Mind, which is itself a reflection of 
the One. It is therefore not bad or evil. “ What more 
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beautiful image of the Divine could there be", he asks 

“ than this world, except the world yonder?” And so it 
is a great mistake to shut our eyes to the world around, 

“and all beautiful things”. The love of beauty will lead 
us up a long way—up to the point when the love of the Good 
is ready to receive us. Only we must not let ourselves be 
entangled by sensuous beauty. Those who do not quickly 
rise beyond this first stage, to contemplate ''ideal form, 
the universal mould," share the fate of Hylas; they are 
engulfed in a swamp, from which they can never emerge, 
The universal resembles a vast chain, of which every being 
is a link. It may also be compared to rays of light shed 
abroad from one centre. Everything followed from this 
centre, and everything desires to flow back towards it. 
God draws all men and all things towards Himself as a 
magnet draws iron, with a constant unvarying attraction. 
The whole universe is one vast organism, and if one 
member suffers, all the members suffer with it. This is why 
a ‘‘faint movement of sympathy” stirs within us at the 
sight of any living creature. All existence is drawn up- 
wards towards God by a kind of centripetal attraction, 
which is‘ unconscious in the lower, half conscious in the 
higher organisms. Plotinus’ Trinity are the One or the 
Good, who is above existence, God as the Absolute; the 
Intelligence, who occupies the sphere of real existence, 
organic unity comprehending multiplicity—the One—Many, 
as he calls it, or, as we might call it, God as thought, God 
existing in and for Himself; and the Soul, the One and 
Many, occupying the sphere of appearance or imperfect 
reality—God as action. Soulless matter, which only exists 
as a logical abstraction, is arrived at by looking at things 
"in disconnexion, dull and spiritless”. It is the sphere 
of the “merely many", and is zero, as “the One who is 
not" is Infinity. The Intelligible World is timeless and 
spaceless, and contains the archetypes of the Sensible World. 
The Sensible World is our view of the Intelligible World. 
When we say that it does not exist, we mean that we shall 
not always see it in this form. The “Ideas” are the 
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ultimate form in which things are regarded by Intelligence, 
or by God. Evil is disintegration. In its essence it is not 
merely unreal but unreality as such. It can only appear in 
conjunction with some low degree of goodness—as Plotinus 
finely puts it, “Vice at its worst is still human, being mixed 


with something opposite to itself”, The “ lower virtues ”, 
as he calls the duties of the averag 


e citizen, are not only 
purgative, but teach us the principles of measure and rule, 
which are Divine characteristics. As the Sensible World 
is a shadow of the Intelligible, so is action a shadow of con- 
templation, suited to weak-minded persons. From this 
proceeds the doctrine—styled "'heartless" by Dean Inge—that 
public calamities are to the wise man only stage tragedies— 
or even stage comedies. Finally as to the conditions under 
which the vision is granted. ‘The soul," says Plotinus, 
describing the ecstatic vision, “ when possessed by intense 
love of Him divests herself of all form which she has, even 
of that which is derived from Intelligence; for it is impossi- 
ble, when in conscious possession of any other attribute, 
either to behold or to be harmonised with Him. Thus the 
soul must be neither good nor bad nor aught else, that she 
may receive Him only, Him alone, she alone. While she 
is in this state, the One suddenly appears, ‘ with nothing 
between', and they are no more two but one; and the 
soul is no more conscious of the body or of the mind, 
but knows that she has what she desired, that she 
is where no deception can come, and that she would not 
exchange her bliss for all the heaven of heavens.'"*5' Dean 
Inge thinks that the vision of the One is no part of Plotinus' 
philosophy, but ‘‘a mischievous accretion”. “What,” he 
asks, “is the source of this strange aspiration to rise above 
Reason and Intelligence, which is for Plotinus the highest 
category of Being and to come outon the other side of 
Being?" Plotinus says himself elsewhere that “he who 
would rise above Reason, falls outside it" ; and yet he 
regards as the highest reward of the philosopher-saint to 
91-96. Also, his study of The Philosophy of Plotinus, 2 vols. (1929). 
46 | y 
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converse with the hypostatised Abstraction who transcends 
all distinctions. Accordingly Dean Inge holds that the 
vision cannot be a part of Plotinus’ philosophy. For he 
adds, though the ''super-essential Absolute ” may be a 
logical necessity, we cannot make it, even in the most 
transcendental manner, an object of sense, without depriving 
it of its Absoluteness. What is really apprehended is not 
the Absolute, but a kind of “form of formlessness," an idea 
not of the Infinite but of the Indefinite. It is then impossi. 
ble to distinguish ‘the One’, who is said to be above all 
distinctions, from undifferentiated matter, the formless 
No-thing, which Plotinus puts at the lowest end of the 
scale.*°°* How then did the theory of the “ vision ” of the 
One become part of the Neo-Platonic system? Dean Inge 
thinks that its accretion was due to two different causes. F irst, 
he says, “ there was the direct influence of Oriental philoso- 
phy of the Indian type, which tries to reach the universal by 
wiping out all the boundary-lines of the particular, and to 
gain infinity by reducing self and the world to zero” ; and 
secondly, there was the influence as well of the blank trance 
which was a real psychical experience, quite different from 
the “visions”, of which we have abundant evidence. But 
to dismiss the “ vision” thus from the philosophy of Ploti- 
nus cannot be justified, because in keeping with the Hindu 
system with which Plotinus allied himself, both immanence 
and transcendence have to be conceded to the God predi- 
cated by Plotinus. Not only that; there are other parts of 
Plotinus’ theory which show the influence that the Hindu 
system exerted on his own. Plotinus’ conception of the One 
Is the same as Brahman ; the Absolute is as inexpressible to 
him as to the authors of the Upanishads; his Divine Mind 
seems to be analogous to the Iévara in the Vēdānta system; 
his World-Soul represents the Hiranyagarbha of the 
Vēdānta; and his Nature takes the place of Prakriti. Then, 
again, his view of man as spirit, soul and body corresponds 
to kdvana, subskma and sthūla upadhi; his three spheres 
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of existence or states of being, 
correspond to the azas/Zà-/rzya, the three states of. jägrata, 
svapna and sushupti: and his ecstasy is indistinguishable from 
samādhi. Finally, he is a believer in the theories of reincar- 
nation and Za7za, his law of Necessity being akin to the 
latter. Of course, parallels of this kind can be set up easily 
between two different systems of thought, but still when 
the general probability of Plotinus’ relation to Hindu 
thought, as systematised in the U panishads, is once conceded, 
all points of coincidence have a certain cumulative effect, 
though each may in itself be capable of a. different explana- 
tion. It will be seen that Dean Inge, in common with 
other writers, fully acknowledges that Neo-Platonism owes 
its doctrine of ecstasy directly to the influence of Oriental phi- 
losophy of the Indian type, though he doubts if it was really 
part of Plotinus' teachings. According to tradition Plotinus 
practised ecstacy—samadhi—and if his disciple Porphyry is 
to be believed, ended his life in the manner of the Indian 
yügis, i.e., by deliberately entering into samadhi and giving 
up the body. His last words were: “ Now I seek to lead 
back the Self within me to the All-Self."199? Evidently as 
Max-Müller says, ‘‘ Plotinus and his school seem to have 
paid great attention to foreign, particularly to Eastern, 
religions and superstitions and endeavoured to discover in 
all of them remnants of divine wisdom."  Porphyry of 
Tyre (233-305 A.D.) the disciple and biographer of 
Plotinus, developed Neo-Platonism on its religious side. 
The replies which have come down to us against his 


or hypostases of being 


1059 Kacyclopedia Britannica, vol. XIX, page 818, article on Neo- 
Platonism. Porphyry records the fact that on four occasions during 
the six years of their intercourse, Plotinus attained to this ecstatic 
union with God. See also Dean Inge’s Plotinus, Vol. I, pages 
114-121. Dean Inge records that when Puteoli, his friend and 
physician, came to see him forthe last time, he uttered these last 
words: "I was waiting for you, before that which is divine in 
' me departs to unite itself with the Divine in the Universe.” 
See also Swami Ashokünanda, Zhe Influence of Indian Thought on 
the Thought of the West, Advaita Ashrama, Mayavati, Almora 


(1981), 
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animadversions against his Christian contemporaries suggest 
the wide influence exercised by the doctrines of Plotinus on 
the Christian church of the day. His disciple and Successor, 
Iamblichus of Coele-Syria (333 A.D.), developed the mys- 
tical side and taught a system of theurgy (divya-drisht2), which 
would seem to indicate the part the “vision ” had been playing 
in the Neo-Platonic system. Next, Proclus (412-485 A.D.), 
born in Constantinople, built up a whole system of dogmas 
and philosophy, which depict Neo-Platonism as a fully . 
blown system of thought. Neo-Platonists like Synesius of 
Cyrene (civca 430 A.D.), who was a disciple of the Neo. 
Platonist Hypatia of Alexandria, and Boethius (470-524 
A.D.) , one of the last of the Neo-Platonists, when they 
became Christians carried their Neo-Platonism into their 
new religion. 

The question whether the influence of Persian and 
Indian thought can be traced in Neo-Platonism, or whether 
that system was purely Greek—including in that word the 
Hellenized Jew—is discussed by Dean Inge and it is worth 
while to note his view as well here. T hough he remarks 
that it is a quite hopeless task to try to disentangle the various 
strands of thought which make up the web of Alexandrianism, 

. "there is," he says, "no doubt that the philosophers of Asia 
were held in reverence at this period." Origen, in justifying 
an esoteric mystery-religion for the educated, and a mythi- 
cal religion for the vulgar, appeals to the example of the 
“ Persians and Indians". And Philostratus, in his life of 
Apollonius of Tyana, says, or makes his hero say, that 
while all wish to live in the presence of God, ‘‘ the Indians 
alone succeed in doing so. And certainly there are parts 
of Plotinus, and still more of his successors, which strong- 
ly suggest Asiatic influences. (Proclus used to say that a 
philosopher ought to show no exclusiveness in his worship, 
but to be the hierophant of the whole world. This eclecti- 
cism was not confined to cultus.) When we turn from 
Alexandria to Syria, we find Orientalism more rampant. 
Speculation among the Syrian monks of the third, fourth, 

and fifth centuries was perhaps more unfettered and more 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


ie 


INTRODUCTION 725 

audacious than in any other branch o 
Pe 3 o see this remark, Dean Inge refers to 
_book o Tierotheus, which the canonised Dionysius 
praises in glowing terms as an inspired oracle. Dionysius, 
indeed, professes that his own object in writing was merely 
to popularize the teaching of his master.  Hierotheus was 
the holy man converted by St. Paul and the teacher of the 
original Dionysius the Areopagite. The book attributed to 
him is believed to have been written really by one Stephen 
bar Sudaili, a Syrian mystic, whois assigned to the 5th century 
A.D. According to Hierotheus, everything is an emana- 
tion from the Chaos of bare indetermination which he calls 
God, and everything will return thither.1°°° There are three 
periods of existence. First, the present world, which is 
evil, and is characterised by motion; secondly, the pro- 
gressive union with Christ, who is all in all—this is the 
period of rest; and thirdly, the period of fusion of all 
things in the Absolute. He says that the three Persons of 
the Trinity will then be swallowed up, even the evil spirits 
being thus ending their existence. Further, these three 
world-periods are also phases in the development of indivi- 
dual souls. In the first, the mind aspires towards its first 
principles ; in the second, it becomes Christ, the Universal 
Mind; and in the third, its personality is wholly merged. 
Much space is given to the adventures of the Mind including 
the ladder of perfection. The writer of the book—whether 
it was Hierotheus or the Syrian Stephen bar Sudaili— 
professes to have attained to ecstatic union more than once 
and describes the process of preparation for it in words 
characteristically yogic. “To me,” he says, “it seems 
right to speak without words, and understand without 
knowledge, that which is above words and knowledge; 
this I apprehend to be nothing but the mysterious silence 
and mystical quiet which destroys consciousness and dis- 
solves forms. Seek, therefore, silently and mystically, 
Te oe he gn i DUDEN M 


1060 Cf, with what has been said in the preceding pages in the 
Asaditichénna pratishédhamatraivat, 11.1.7. 


f Christendom at any 


Commentary on the Sura, 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


WPi 


796 INTRODUCTION 


the perfect and primitive union with the Arch-Goog 10s: 
It is interesting to note the various transmutations the Mind 
undergoes in its “ascent”. At one stage, it is crucified 
"with the soul on the right and the body on the left » ; it 
is turned for three days; it descends into Hades; then it 
ascends again, till it reaches Paradise, and is united to the 
tree of life: then it descends below all essences, and Sees 
a formless luminous essence, and marvels that it is the same 
essence that it has seen on high. Now it comprehends the 
truth, that God is consubstantial with the Universe, and 
that there are no real distinctions anywhere. So it ceases 
to wander. “All these doctrines," concludes the seer, 
“which are unknown even to angels, have I disclosed to 
thee, my son’(—Dionysius, probably) ‘‘ Know, then, 
that all nature will be confused with the Father—that 
nothing will perish or be destroyed, but all will return, be 
sanctified, united and confused. Thus, God will be all in all.” 
Dean Inge’s remark on this description of the process of 
apotheosis is significant. '""There can be no difficulty," he 
writes, "in classifying this Syrian philosophy of religion. 
It is the ancient religion of the Brahmins, masquerading in 
clothes borrowed from Jewish allegorists, half-Christian 
Gnostics, Manicheans, Platonising Christians and pagan 
Neo-Platonists.”"*°°* Dionysius, who uses his master's theory, 
is even more distinctively Hindu in his thought, so much 
so that he may be said to carry the Hindu ideas into 
Christianity as it prevailed in the 5th century A.D. He 
was a theologian, and not a mere mystic. As Dean Inge 
puts it, his main object was “to present Christianity in the 
guise of a Platonic mysteriosophy " and he uses the techni- 


‘cal terms of the mysteries wherever he can. His philosophy 


is that of his day—''the later Neo-Platonism, with its 
UU a ee 

1081 Cf. with the Commentary on the giras, Om aurittir 
asakridupadesat ; Lingachcha ; and Amati tupagachchanti grahayants 
cha, IV. 1. 1-8. 


m W, R. Inge, Christian Mysticism, 104. The summary of 
Hierotheus’ doctrine is taken by him from Frothingham’s account of 
Hierotheus, 7;2,, 102, f. n. 1. 
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strong Oriental affinities”. ^ His theories are those of 
Proclus rather than Plotinus. He is so Oriental in his view 
that Dean Inge is tempted to class him as a Syrian monk 
who “probably perpetrated a fraud—a pious fraud in his 
opinion—by suppressing his own individuality and fathering 
his books on St. Paul's Athenian Convert". Though 
pretended to have been written in the first century A.D., 
it is full of the later Neo-Platonic theories of probably the 
second half of the fourth century A.D. As Dean Inge 
remarks, readers of the sixth century A.D. did not see any- 
thing strange in the success that the “imposture " attained 
and the medisval church was even ready “ to believe that this 
strange semi-pantheistic Mysticism dropped from the lips of 
St. Paul.” The fact of the matter is that Christianity early 
absorbed Hindu ideas and its so-called mysticism is 
entirely Hindu in its origins. Proclus propounds a tri- 
nitarian view of the universe and regards the All, abstract- 
ly viewed as contained in the Divine, ever emerging from 
it and returning into it. This doctrine, as we know, is 
implied in the Gospel of St. John'°° (T. 1), and appears ina 


1*3 The Gospel of St. John is presumed to have been written by 
St. John at Ephesus about 78 A.D. Recent criticism assigns it to 


somewhere between 160 and: 170 A.D. Though its authenticity has - 


also been greatly debated, there is no question that its portrayal of 
Jesus as the light of life shows its author as a person who should 
have imbibed a great deal of the Neo-Platonic philosophy current in 
the second century A.D. The Gospel of St. John, says Arnot Naumann 
in his Jesus, " cannot be placed earlier than the second century, 
and arising as it did as a protest against Judaising parties and 

as a defence of ideas of religion conceived in an unhistorical way, 
| all the details in the story, as regards localities, time and personal 
characteristics, have been adapted to the requirements of that 
Christian philosophy in which the Gospel is steeped, or have been 
misplaced through its influence. To the author of this Gospel, 
Jesus is the ‘ Word of God,’ that is to say, the second person of the 
Godhead, who existed before Abraham, and in fact took part in 
the creation of the world (I. 1.8; VIII. 5.8; XVII. 5) Holding 
this view, he is naturally obliged to represent the appearance of 
- Jesus as the thinly-veiled manifestation of a Divine Being. 
seres. The author's conception of the religion of Jesus, pervaded 
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highly developed form in Hegel. But it is a later idea and 
is traceable to outside influences exerted on Christiani: 

when it was still under development. Dionysius beginning 
with the Trinity, identifies God the Father with the 
Neo-Platonic Monad and describes Him as “ Super-essential 
Indetermination,” “ Super-rational Unity”, “the Unity which 
unifies every unity ”, ‘‘ Super-essential Essence", “Irrational 
Mind", ‘Unspoken Word", “the absolute No-thing which 
is above all existence ". But he is a good Platonist. “ The 
Goodand the Beautiful," he adds, ‘‘are the cause of all things 
that are; and all things love and aspire to the Good and 
the Beautiful, which are, indeed, the sole objects of their 
desire." Then he tries to reconcile the two ideas—the 
Platonic with the Hindu. “Since then," he says, “the 
Absolute Good and Beautiful is honoured by eliminating 
all qualities from it, the non-existent also must participate 
in the Good and Beautiful.” Dean Inge characterises this 
attempt at reconciliation as the ‘‘pathetic absurdity” to which 
we are driven “if we try to graft Indian nihilism upon the 
Platonic ideas.” Dionysius found the co-existence of the 
two sets of ideas and what he attempted was a reconciliation 
and no more. And the fact that Dionysius attempted such 
a reconciliation should be set down to his credit rather than 
be made a matter for adverse criticism; as '' God is the 
Being of all that is," Being being identical with God or 
Goodness, evil as such does not exist. It only exists by 
its participation in good. Evil must arise from “ disorderly 
and inharmonious motion". “ All evil is done with the 
object of gaining some good; no one does evil as evil.” 
Evil in itself is that which is “no-how, no-where and 
no-thing. God sees evil as good.” All this is in 
accordance with Hindu theory. According to this theory, 
there is nothing intrinsically evil in nature. Evil has 


neither objective existence nor ultimate reality, apart from 
——— — 1 a MM E OT 


throughout by the spirit we have indicated, is certainly sublime 
enough, but it is far removed from the simple, sober, naive facts of 


RE as we find in the Gospels according to Mark, Matthew and 
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Brahman whose real nature consists of good only. The 
true Principle is that sin is its own punishment and virtue 
its own reward. That is the essence of the law of Karma. 
It is not surprising, therefore, that Dean Inge should see 
from this point of view, certain of the chapters in Bradley's 
A pearance and Reality show “a certain sympathy with 
Oriental speculative Mysticism,” “ Oriental” here standing 
for " Hindu". Nor is it surprising that he should see in 
other parts of the theory of Dionysius the influence of 
"the old religion of India". Dionysius propounds the 
theory that all things flow from God, and all will ultimately 
return to Him. The first emanation is the Thing in itself, 
corresponding to the Johannine Logos. He gives it the 
names of “ Life in Itself" and “ Wisdom in Itself”. ‘ The 
Divine Wisdom," he says, “in knowing itself will know 
all things ". “It will know the material immaterially and 
the divided inseparably, and the many as one, knowing all 
things by the standard of absolute unity." In creation, 
the ‘‘ One is said to become multiform ". The world is a 
necessary process of God's being. He created it “‘as the 
sun shines", “ without premeditation or purpose". But he 
does not assert that all separate existence will ultimately be 
merged in the One. The highest Unity gives to all the 
power of striving, on the one hand, to share in the One; on 
the other, to persist in their own individuality. And more 
than once he speaks of God as a Unity comprehending, 
not abolishing, differences. “God is before all things ”; 
“ Being is in Him, and He is not in Being." The trans- 
cendence of God is thus safeguarded, while immanence is 
not denied. The outflowing process is appropriated by the 
mind by the foszéive method—the downward path through 
finite existences: its conclusion is, “God is All”. The 
return journey is by the egative road, that of ascent to 
God by abstraction and analysis: its conclusion is, '* All is 
not God”. The mystic, according to Dionysius, “t must 
leave behind all things both in the sensible and in the 
intelligible worlds, till he enters into the darkness of 
nescience that is truly mystical.” This “ Divine darkness,” 
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he says in another place, “is the light unapproachable ” 
mentioned by St. Paul. It is dark through excess of light, 
“This doctrine,” remarks Dean Inge, “really renders 
nugatory what he (Dionysius) has said about the persistence 
of distinctions after the restitution of all things" ; for as 
“all things agree in the dark," so, “for us, in proportion 
as we attain to true knowledge, all distinctions are lost in 
the absolute ”. 

According to Dionysius, the soul is bipartite. The 
higher portion sees the *' Divine images” directly, the lower 
by means of symbols. Symbols, he suggests, should not be 
despised for they are, in his view, "true impressions of 
the Divine characters," and necessary steps, which enable 
devotees to '* mount to the one undivided truth by analogy". 
Dionysius holds that this is the way we should use the 
Scriptures whose symbolic truth and beauty can be perceiv- 
ed only by those who free themselves from the “ peurile 
myths" in which they are sometimes embedded. Dean 
Inge is somewhat startled by the language used in this 
connection by Dionysius, a saint of the Church. But there 
is no need for any surprise for Dionysius was something 
more than a mere saint; for he was also one who had attained 
to enlightenment. Dean Inge notes that the theory pro- 
pounded by Dionysius that we can approach God only by 
analysis or abstraction was not an “ invention ” on his part, 
but found also in Plotinus (third century A.D.) and Proclus 
(fth century A.D.) Proclus, indeed, we find using 
phrases like *' sinking into the Divine Ground ", “ for- 
saking the manifold for the One "etc. This would make the 
doctrine as old as the beginning of the third century A.D. 
Since Basilides also is seen to hold it, it may be even refer- 
red back to the early part of the second century A.D., as 
Basilides is known to have died about 139 A.D.  Basilides, 


Indeed, presents it in an extreme form. “ We must not,” he 
Says, "even call God ineffable, since this is to make an asser- 
. ‘“ E d 04 

tion about Him. He is above every name that is named." 
eU EUH 
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242, so ah Inge, Christian Mysticism, m quotus Harnack, III, 


ul 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 731 


Christian tradition: absorbed the doctrine. Dean Inge 
points out how Cyril’s catechism repeats the common-place 
of Christian instruction that “in Divine matters there is 
great wisdom in confessing our ignorance ". At the bottom, 
Dean Inge remarks, “the doctrine that God can be de- 
scribed only by negatives is neither Christian nor Greek, 
but belongs to the old religion of India. "19*5 Though he 
misapprehends the implications of the doctrine, there is no 
doubt that he is right in seeking for the root of the doctrine 
in “ the old religion of India". What texts he has in view 
he does not specifically mention. Since he quotes not long 
after the Védéndasdva,'°°° it is, perhaps, permissible to go 
back to well-known Upanishadic texts on which generali- 
zations of this kind should be held to be based, for example, 
the famous one in the Kathakopanishad, VI. 12, Naiva vacha 
na manasa, etc. ,1*. T'aiZtiyvyopanishad, II. 4 and 9, Yao 
vächö sivartante, etc. The Védantasdva itself opens with 
a description of the Brahman which is largely zegative in 
character. Brahman, for instance, is termed Ahanda, 
partless, a negative description. Again, he is called Sachche- 
ddnanda, which has to be interpreted negatively, being 
placed between two negative epithets. .Sa does not predi- 
cate being of à/maz but only denies “ becoming " of it. In 
the same way, chit and ãnanda do not predicate intelligence 
and ss but only deny objectivity and strife that arises 
from the consciousness of mere diversity.*°°* Dean Inge 
elaborates at some length the negative argument and its 


199? Abid., 111. | 

1066 He quotes Hunt's summary of the philosophy of the Vēdānta- 
sara as given in the latter's Pantheism aud Christianity, 19. The 
Vadüntasüra referred to here is the work of the same name by 
Sadananda, the disciple of Narasimhasarasvati, who lived about the 
beginning of the 16th century. His chief sources are the Māudü- 
kyopanishad and the Panchadasi attributed to Vidyaranya. 

10€ Katha, Upa., Vl. 12, which may be thus rendered: Neither 
by words nor by mind can one perceive the divine source! no, not 
by the eye—for none apart from the believers true, can grasp the 


Real. 
1005 Cf Sankaracharya’s commentary on Tait. Upa., II. 1. 
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consequences. "Since God is the Infinite, and the Ins 
finite is the antithesis of the Finite," he remarks, « every 
attribute which can be affirmed of a finite being may be 
safely denied of God." Hence, God can only be described 
by negatives; He can only be discovered by stripping off al] 
the qualities and attributes which veil Him; He can only 
be reached by diverting ourselves of all the distinctions of 
personality, and sinking and rising into an “ uncreated 
nothingness ” ; and He can only be imitated by aiming 
at an abstract spirituality, the passionless “‘ apathy ” of an 
universal which is nothing in particular. Thus we see that 
the whole of those developments of Mysticism which despise 
symbols, and hope to see God by shutting the eye of sense, 
hang together. They all follow from the false notion of 
God as the abstract unity transcending, or rather excluding, 
all distinctions. Of course, it is not intended zo exclude 
distinctions, but to rise above them; but the process of 
abstraction, or subtraction, as it really is, can never lead 
us to “the One". The only possible unification, he says, 
with such an Infinite is that of the Nirvana. Dean Inge, it 
would seem, misses the whole point of view involved in the 
conception of the Nirguna Brahman. Even though describ- 
ed as Nirguna, it is not pure nothing, for it is fundamentally 
one, with our own self, which it is impossible to negate. 
God is not abstract Unity transcending distinctions but the 
ultimate Reality. According to the doctrine of Advaita, 
of which Dean Inge is really thinking in this connection, 
the only Reality is the Supreme Brahman. It postulates an 
organic Unity of the whole which is ever maintained by the 
power of the Brahman. Both the inanimate objects of 
nature and the individual üZzaz are comprehended in the 
Brahman. They have their essential being in the Brahman 


- by an organic Unity which does not permit the world of 


any separate existence apart from the Brahman. Neither 
the inanimate objects nor the individual Géman can exist oF 
fulfil their functions of their own accord apart from the 
Brahman, who controls the world from within by inexora- 
ble laws, maintaining a synthetic unity of the world 45 , 
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a whole in its different states of creation, preservation and 
destruction. This primal doctrine of Unity is what 
is known as Advaita. It postulates the unity of the entire 
world in the Brahman. The Upanishadic texts, Sarvam 
&haloidam Brahma, etc. and Sadéva saumyédamagra üsi, 
etc.'^"?fully establish, in the opinion of Advaitins, this 
doctrine of organic unity of the world. It is needless to 
add that this doctrine of organic unity of the world should 
not be confounded with the doctrine of pantheism as it is 
commonly understood in the West. Pantheism in the latter 
sense takes cognizance of only the empiric world of reality. 
Thus, Weissenborn defines Pantheism as the system 
which identifies God and the all of things, or the unity of 
things + Pantheism, thus conceived, does not comprehend 
the whole metaphysical truth. It simply attempts to identify 
the Supreme Being and the Universe, including those in 
it. It does away with the distinctions between matter and 
spirit, cause and effect, and subject and object of the 
empiric world. The doctrine of Advaita correctly con- 
ceived, does not seek to identify spirit with matter in its 
manifest condition in the world. Spirit is immaterial and 
cannot be identified with matter which is not real. This 
being so, what the Advaita aims at is to attempt to identi- 
fy the individual àZ;az with the Supreme Brahman and to 
set up a relation of non-separateness between the self and 
nature, the individual à/zeaz and matter having their being. 
in pure spirit, thus preserving the unity of the world. 
This relationship is postulated in the great Upanishadic 
texts: Akam Brahmāsmi ;1°" Tattvamasi ,? Pragnànam 
Brahma 3°" Ayamātmā Brahma j°™ etc. The second of 


1069 Chch. Upa., III. 13. 1 and VI. 2. 1. 

1070 K, R. Hagenbach, History of Christian Doctrines (1880), 
III, 323. 

1071 prihad. Upa., I. 4. 10. 

12 (Yeh, Upa., VI. 8. T. 


103 4j, Upa., V. 9. 
| 19 Pe shad. Upa., Il. 5.19.; cf. Sadeva Saumya, Chch. Upa. 


VI. 2. 1 and.Sarvam khalvidam Brahma, Chch. Upa., ITI. 14. 1, 
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these texts may be taken to sum up Vedāntic thought at its 
highest. It is the text on which Udd&laka bases his teach. 
ing to Svétaketu in the Chehindogya Upanishad. Dean 
Inge suggests that the negative view popularised in the 
West by the “old religion of India” held the ground 
throughout the medieval period. “‘It held Sway,” he 
says, "fora long time—so long that we cannot complain 
if many have said, 'This is the essence of Mysticism nn 
It is interesting to note what he thinks was the cause Which 
made popular in Europe the va negativa, which, in meta. 
physics, religion and ethics he regards as “the great 
accident of Christian Mysticism”. How it became the 
ruling passion as it were of Christian thinkers is described 
by him in terms which it is well to note. “ The break-up 
of the ancient civilization, with the losses and miseries 
which it brought upon humanity and the chaos of brutal 
barbarism in which Europe weltered for some centuries," 
he says, “caused a widespread pessimism and world 
weariness which is foreign to the temper of Europe, and 
which gave way to energetic and full-blooded activity in 
the Renaissance and Reformation. Asiatic Mysticism is 
the natural refuge of men who have lost faith in civilization, 
but will not give up faith in God. ‘Let us fly hence to 
our dear country!’ We hear the words already in Plotinus 
—nay—even in Plato. The sun still shone in heaven, 
but on earth he was eclipsed. Mysticism cuts too deep to 
allow us to live comfortably on the surface of life; and so 
all ‘the heavy and the weary weight of all this unintelligi- 
ble world’ pressed upon men and women till they were 
fain to throw it off, and seek peace in an invisible world of 
which they could not see even a shadow round about them.” 
This explanation for the spread of what is termed “ Asiatic 
Mysticism " may be true to the extent it goes, but it does 
not explain the whole position. ‘‘ Asiatic Mysticism " is 
not the refuge of people who have “lost faith in civilization 

but of people who have believed in it, but set due bounds to 
it in their scheme of life, Its spread into the West was 
primarily due to the fact that it was the natural line of 
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development that religion and with it philosophy sought in 
the centuries following the rise of Christianity. It was an 
Eastern religion and it followed its modes of thought—the 
thought in which it was born and had had its living. The 
Renaissance and Reformation did not altogether kill it. 
The broad humanism of the former prepared the way for 
the latter which may be fully described—at least in the 
domains of religion and philosophy—as a spent force. 
Though described as a revolt of light against darkness, it 
had, even during the time it had its highest effect, no uniform 
effects on the states of Europe. Its appeal varied from nation 
to nation and country to country. Austria, according to 
Carlyle, preferred ‘steady darkness to uncertain new 
light"; in Spain people stumbled “in steep places in the 
darkness of midnight" ; Italy shrugged its shoulders and 
elected '' going into Dilettantism and the Fine Arts" ; and 
France ** with accounts run up on compound interest ’’, had 
to answer the “unit of summons" with an all too indiscrimi- 
nate “ Protestantism " of its own. Whether this enshrines 
a true picture of its effects or not, there is nothing to show 
that it barred the march of mysticism in Western Europe. 
Martin Luther himself (1483-1546) published a remarkable 
book by an unknown writer, German Theology, which is held 
to have prepared the way for the Reformation. This work 
is mystical in tone and contends that “ the more the Self, 
the I, the Me, the Mine, that is, self-seeking and selfish- 
ness, abate in a man, the more doth God Himself, increase 
in him. " Pollock finds much in common between this 
writer and Spinoza. Valentine Weigel (1533-1588) is 
another mystic of the Reformation period. He holds that 
God is conscious in man of His own being and that in 
pitying man He has pity on Himself. Followers of 
Weigel continued down to the 18th century. St. Juan of 
the Cross (1542-1591) is perhaps the greatest Catholic mystic 
of modern times. He tried to restore Mediæval Christianity 
as a protest against the fanatics of the Renaissance. '*Obey 
God; cast thyself on Him; He resembles no created thing ; 
put your faith in Him; contemplate on Him; and your 
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soul, by participation, becomes God." In this mystic 
state, “‘the soul gives God to God; for she gives to God 
all that she receives of God; and He gives Himself to 
her.” Jacob Boehme (1575-1624), the great Nature mystic, 
has already been referred to. William Law, the English 
mystic (1686-1761), translated Boehme’s work and thus 
became the exponent of his views in England. Michael 
Molinos, the founder of Quietism (1640-1696), expounded 
Spanish mysticism. On most of these Dean Inge himself 
has written at some length.!? What has been said thus 
far is sufficient to show that the Renaissance and the Reforma- 
tion did not do away with mysticism which is deep-rooted 
in the Christian religion because of its root Origins in con- 
templative Hindu thought. Nor does Dean Inge himself 
hold that the “ negative road is a pure error". As he him- 
self frankly admits, ‘‘ thereis a negative side in religion, both 
in thought and practice. We are first impelled to seek the 
Infinite by the limitations of the finite, which appear to the 
soul as bonds and prison walls. It is natural first to think 
of the Infinite as that in which these barriers are done 
away. And in practice we must die daily, if our inward 
man is to be daily renewed....” The individual has 
generally to pass through the quagmire of the “ everlasting 
No”, before he can set his feet on firm ground; and the 
Christian races, it seems, were obliged to go through the 
same experience. Moreover, there is a sense in which all 
moral effort aims at destroying the conditions of its own 
existence, and so ends logically in self-negation. Our 
highest aim, as regards ourselves, is to eradicate not 
only vice but temptation. We do not feel that we have 
the victory until we no longer wish to offend.’’2°7® But a 
thought crosses the mind of Dean Inge and he says that a 
being who is entirely free from temptation would be either 


1075 See Dean Inge, Christian Mysticism’; for German Theology 
. at pages 863-365 ; for Luther, at page 196; for Weigel, at pages 
274-76; for Boehme, at pages 277-86 ; for Molinos, at pages 231-34 
and for Law, at pages 278-86. 

1070 fid. 115-116. 
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more or less than a man—either a beast or a God, as 
Aristotle has it. There is, accordingly, “a half truth ”, in 
his opinion, “in the theory that the goal of earthly striving 
is negation and absorption". It at once becomes false, he 
adds, "if we forget that it is a goal which cannot be reach- 
ed in time, and which is achieved, not by good and evil 
neutralising each other, but by death being swallowed up 
in victory. If morality ceases to be moral when it has 
achieved its goal, it must pass into something which includ- 
es—as well as transcends—a condition which is. certainly 
not fulfilled by contemplative passivity.” This criticism 
would be true if the premises on which it is based were 
granted to be true. But as Dean Inge himself admits, it 
would be a misuse of the term wa xegativa, to interpret it in 
this extreme manner. The negative road marks but the line 
of argument which establishes the transcendence of God, 
as the “affirmative road” establishes His immanence. A 
theory or practice is not tested by its extremest abuse of it. 
The negative mode stresses the affirmative and the so-called 
‘contemplative passivity”, at least so far as the Upanishads 
go, is intended to affirm the affirmative. The text goes 
* Let him meditate (#/dstéa) on mind as Brahman” and con- 
cludes ** He who knows this (véda) shines, warms, etc.’’1977 
Further on we have the text, by means of zfàüs, ‘‘ teach me 
the deity on which you meditate.”*°** Similarly we have texts, 
. which have the same meaning as the text '* He who knows 
Brahman reaches the Highest ’’—vzz., '' the Self should be 
seen, be heard, be reflected on, be meditated upon (zidi- 
dAyüsitavya)"; “ Then he sees him meditating (dhydyaména) 
on him as without parts" ;!?*? and others use the verb dhyaz 
to express the meaning of vd. Dhyat means to think of 
something not in the way of mere representation but in the 
way of continued representation. And upas has the same 
meaning; for we see it used in the sense of uninterrupted 
concentration of the mind on one object. It has, therefore, to 
«107 Cheh. Uba., III. 18. 
1078 id., IV. 1.2. 
1079 Ifunda. Upa., III. 1, 8. 
47 ; r 
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be concluded that the verb wd is used interchangeably With 
dhyai and upas, the mental activity referred to in texts such 
as: “He knows Brahman " and the like is an often-repeateg 
continuous representation.'? The “ contemplative passi- 
vity " suggested by Dean Inge is a non-existent, indefinite 
- ideaand his suggestion that the negative way is liable to abuse 
—as it did in the case of the early Christian mystics—is only 
partially—if at all—true. As he frankly admits, even these 
Christian mystics should not be judged with “ impatience 
or contempt ". “ The limitations incidental to their place 
in history, " as he justly remarks, “do not prevent them 
from being glorious pioneers among the high passes of the 
spiritual life, who have scaled heights which those who talk 
glibly about the mistake of asceticism have seldom ever seen 
afar off.':9*! "This, indeed, is a just appreciation of the 
teaching of the early Christian mystics. They are easily 
charged as being pantheists in the looser sense of the term. 
But as Mr. H. B. Workman says, however much they 
might play with phrases tending to convey loose ideas of 
pantheistic belief, there are few of them who do not seek to 
conserve personality. ‘‘ For the mystics were conscious, ” 
as Mr. Workman remarks, “that the originality of Chris- 
tianity*°** consists in its revelation through the person of 
Christ of the depth and inexhaustibleness of human 
personality." Accordingly in the Christian mystics, dangerous 
as their language with reference to absorption may be at 
times, there is always an emphasis of purpose; in the later 
Mystics, for instance, much is made of the will—and this 
in itself is fatal to pantheism of the looser variety. This is 
so, because the foundations of belief of the early Christian 
=a s.c CHER 
109 See the illuminating comment -of Ramanuja on IV. 1. 1, 
Avrittirasakridupadéesat. 
'*! Dean Inge, Christian Mysticism, 117. 
we? As compared with Judaism, and not with Hinduism in 
which the looser pantheistic ideas do not find any prominent place. 
Indeed, they are put into the shade in almost every known text of 
the Upanishads which speak of the all-inclusive character of the 
Brahman, 
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mystics, who led the way in this matter, were based on 
Upanishadic teachings oza the Neo-Platonists, as above 
indicated. Not much is required by way of proof to show 
that ‘‘ absorption ", according to Upanishadic ideas, does not 
mean loss of personality. Indeed, the stress laid on this 
particular idea by the different schools of philosophy in 
India, more particularly by the Dvaitins, Vishistadvaitins, 
the Bhédabhédins and others, is proof positive of the affir- 
mation of personality even after the attainment of salvation. 
There is thus need to distinguish between types of panthe- 
ism and this, indeed, is what Dean Inge is compelled to do. 
“ True Pantheism ", according to Dean Inge, '' must 
mean the identification of God with the totality of existence, 
the doctrine that the Universe is the complete and only ex- 
pression of the nature and life of God, who in this theory is 
only immanent and not transcendent. On this view, every- 
thing in the world belongs to.the Being of God, who is 
manifested equally in everything; whatever is real is 
perfect; reality and perfection are the same thing.” For 
a perfect example of this type of pessimism, we have to go, 
he says, to India, and quotes the text ‘ The learned behold 
God alike in the revered Brahman, in the ox and in the 
elephant, in the dog and in him who eateth the flesh of the 
dogs.” He styles this type of “ pantheism ” an " error " 
and describes it as leading to ‘‘all manner of absurdities 
and even immoralities ", as inconsistent with any belief in 
purpose, either in the whole or in the parts ; that, according 
to it, evil cannot exist for the sake of a higher good but 
must be itself good. “It is easy to see," he adds, " how 
this view of the world may pass into pessimism or nihilism ; 
for if everything is equally real and equally Divine, it makes 
no difference, except to our tempers, whether we call it 
everything or nothing, good or bad.” This is an extreme 
way of putting the case against pantheism and though Dean 
Inge rescues most of the mystics with whom he deals from, 
this error, he thinks Eckhart comes perilously near it and 
Emerson seriously compromised in its direction. So far as 
Upanishadiç teaching is concerned, it is enough to state 
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that it represents the stages marked by realism, theism, 
pantheism and idealism. It, indeed, presents, as Deussen 
has well remarked, “a very varied colouring of idealistic, 
pantheistic or theistic shades without becoming contradictory 
in the proper sense of the term. For the fundamental 
thought, that is held fast at least as a principle at all Stages, 
even at the lowest which maintains the independent exist. 
ence of matter, is the conviction of the sole reality of the 
aiman ; only that side by side with and in spite of this 
conviction more or less far-reaching concessions were made 
to the empirical consciousness of the reality of the Universe, 
that could never be entirely cast off ; and thus the Universe 
disowned by the fundamental idealistic view of the sole 
reality of the àZzaz was yet again partially rehabilitated, 
This was effected either by regarding it pantheistically 
as an apparition of the only real dZaz or theistically as 
created by and out of the ā/maz, but yet contrasted 
with it as separate, or realistically as prakriti occupying 
from the very beginning an independent position by the 
side of the purushka, although in a certain sense dependent 
on the latter. °°? Texts of the kind quoted by Dean Inge 
should not accordingly be taken as typical of the teachings 
of the Upanishads. Their position in the context 
where they appear is explainable as those which, for 
instance, declare that with the knowledge of the aZzzz all is 
known!95* and which accordingly deny a universe of plura- 
lity-^*^ While this height of thought was reached, a 
prolonged stay on it was naturally impracticable. The 
universe was still something existing; it lay there before 
the eyes of the Upanishadic teachers. It was necessary to 
find a way back to it. This was accomplished without 
abandoning the fundamental idealistic principle, by conced- 
ing reality of the manifold universe, but at the same time 


E Paul Deussen, Zhe Philosophy of the Upanishads (1906), 161. 
“ Brihad. Uga, 1I. 4. 5; CAch. Upa., VI. 1. 2; and Mund. 
Upa., I. 1. 8. | 
1085 Na tha nānā asti Řkinchana, Brihad. Upa., IV, 4, 19; Katha. 
Vpa., IV. 10-11, 
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maintaining that this manifold universe is in reality Brahman, . 
Sarvam khaloidam Brahma. Idealism, therefore, enter- 
ed into alliance with the realistic view natural to us, and 
became pantheism—not of the type described by Dean Inge 
but of the higher kind which the Upanishadic sages absorbed 
to make their teachings riseto the highest heights imagin- 
able. ‘‘ This," as Deussen aptly reminds us, “was the case 
already in the definition of satyasya satyam, ‘the reality of 
reality '.!?*?* The universe is reality (sa¢yam), but the real 
in it is Brahman alone. The same is true when in 
Chchindigya Upanishad; VI. 6, the rise of the manifold ' 
universe is traced in a realistic manner, accompanied by 
the repeated assurance that all these changes are ''depen- 
dent on words, a mere name". With this are connected 
the numerous passages which celebrate Brahman as the 
active principle through the entire universe :—“ He is all- 
effecting, all-wishing, all-smelling, all-tasting, embracing all, 
silent, untroubled ;1938 “ the d/zzaz is beneath and above, in 
the west and in the east, in the south and in the north; 
the Gémax is this entire universe ’’;1°*° “the Sun rises from 
him, and sets again in him”;*°°° “all the regions of the 
sky are his organs;'??' the four quarters of the universe 
(east, west, south and north), the four divisions of the 
universe (earth, air, sky and ocean), and the four vital breaths 
(breath, eye, ear and manas), are his sixteen parts;!??? fire is 
his head; his eyes Sun and Moon; his ears, the regions of 


Wero "04. sl orem E ———— 

1086 Chch. Upa., III. 14. 1. 

1087 Prihad, Upa., Il. 1. 90. This doctrine may be traced back 
to the great Waradiya Siikta of the Kig- Veda (Griffith, Rig- Veda, X. 
199). ‘The Purusha Sukta is also interpreted as conveying the idea 
that the Supreme Soul having animated the universe, became also 
present in man, either in a minute form or of indefinite dimensions. 
(See Wilson, Rig-Veda, X. 7. 6). 

1088 Gach. Upa. II. 14. 2. 

1080 Chch, Upa., VII. 20. 2; cf. Mund. Upa., 1I. 2. 11. : 

199 p,jjad. Upa, 1.5.28; Katha. Upa. IV. 9; Atharva-Veda, 


X. 8. 16. 
19: Byihad. Upa., IV. 2. 4. 
1082 Chch. Upan IV. 4-9. 
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the sky; the revealed Véda is his voice; the wind his breath - 
the universe his heart; from his feet is the earth; He is the 
inmost self in all things.”*°°* In what manner, however, is 
the relation of Brahman to this his evolution as the manifold 
universe to be conceived? Deussen would answer « as 
identity”, following in this the later Vēdānta, which appeals 
to the word used to express attachment.'??* But this word 
is, as he justly remarks,*°°® a mere make-shift ; there is 
still always a broad distinction, between the one Brahman 
and the multiplicity of his appearances. A concession is 
made to the empirical consciousness, tied down as it is to 
space, time and causality. Brahman is regarded as the 
cause antecedent in time, and the universe as the effect 
proceeding from it. The inner dependence of the universe 
on Brahman and its essential identity with him is represented 
as a creation of the universe by and out of Brahman. We 
find ourselves at a point where we apprehend the creation 
theories of the Upanishads—unintelligible though they may 
seem from the standpoint of its idealism—form an uncon- 
scious accommodation to the forms of our intellectual 
capacity. A few of the more important texts which 
set out the essential identity of the created universe 
with the Creator may be noted here. In the Briad- 
ürawya*a we. read: “Just as the spider by means of 
its thread goes forth from itself, as from the fire the tiny 
sparks fly out, so from this A¢wan all the spirits of 
life spring forth, all worlds, all gods, all living beings. 
Its secret name (Upanishad) is: ‘ The Truth of truth. ” 
“The Reality of reality.” The vital force is truth, and 
it is the truth of that.’996 These illustrations of the spider 
and the fire are repeated in another Upanishad.°*" That 
2098 Mund, Upa., YI. 1. 4. 


10% Chch. Upa., VI. 1.8 ;see also Sankara’s commentary on 
Brahma-Sitras, II. 1. 14, Tadananyatvamarambhana sabdadibhyak. 
This S#ra is II. 1, 15 according to Ramanuja. The word drambhaua 
is to be noted in this Sure. : 

rus The Philosophy of the Upanishads, 163-166. 

Brihad. Upa., II. 1. 20. 
1087 Mund, Upa., I. 1. 7 ; II. 1. 1. 
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the material substance of things also is derived solely from 
Brahman is taught in connection with the illustration of the 
spider, in the text of the Své/asva/ara Upanishad,'°®® where 
Brahman is described as the god “ who spider-like by 
threads which proceed from him as material (sradhanam), 
concealed his real nature”. The last words, according 
to Deussen, mean that Brahman, by not bringing objects 
s forth from himself, but changing himself into the objects, 
“ has concealed his real nature " (svabhdvato: - - - suüm āuri- 
nč). In this sense it is said as early as the Rig-Véda that 
Visvakarman by his entrance into the lower world was 
“concealing his original state" (pvathamachchad).°*? Simi- 
larly another Upanishadic text declares"? that the A/;az 
has “ entered " into this universe ‘‘ upto the finger-tips, as 
a knife is hidden in its sheath, or the all-sustaining fire in 
the fire-preserving (wood). Therefore is he not seen; for 
he is divided ; as breathing he is named breath, as speaking 
speech, as seeing eye, as hearing ear, and as thinking 
mind.” According to another text, the A/maz is amritam 
satyéna chchannam, ‘‘ the immortal, concealed by (empirical) 
reality ;''!!?* and ina third, we read that “it is with him as 
with a lump of salt, which, thrown into the water, is lost 
in the water, so that it is not possible to take it out again ; 
whence, however, we may always draw, it is salt throughout." 
This thought is developed in another text.’*°* To meet 
a possible objection the same idea occurs in another text: 
in an altered form: “ It is with him as with a lump of salt, 
which has no (distinguishable) inner or outer, but through- 
out consists entirely of taste," etc. Likewise, in this 
manner, efforts are made in other texts to show that 
Brahman by his transformation into the universe has 
forfeited nothing of the perfection of his own nature. This . 
Be ait hon ae eae 


1008 Sz; Upa., VI. 10. 
109 Rig-Veda, X. 81. 1. 
1100 Prihad. Upa., I. 4. T. 
1101 [ji I. 6. 8. 

1102 Chch. Upa., VI. 18. 
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idea was not a new one to the Upanishadic seers, y is 
seen in the Zzg-Veda,""* in the famous Purusha Seta 
where it is said that all beings are only a fourth of the 
Purusha while the three other fourths remain immortal in 
heaven. This teaching appears in the Upanishads again 
and again,**°° in one of which it is elaborated in a manner 
which is strikingly impressive. This text referring to the 
Brahman as Gayatri, describes one-fourth of his as consisting 
of the three worlds (Earth, Sky and Heaven), the second 
of the triple knowledge of the Véda, the third of the three 
vital breaths, while the fourth, exalted above the dust of 
earth, shines as the Sun.!?9* The same idea is expressed 
still more clearly in another well-known text which Says 
that Brahman, after having created the three worlds with 
that which lies above and beyond them, himself entered 
“ that half beyond ".'!^ Still another Védic text describes 
the infinite nature of Brahman,!!** in keeping with which is 
the famous Upanishadic text Om Pérzamadah pūrua- 
midam, etc?" which stresses the theme that though a 
man may journey from the perfect to the perfect, yet 
that which is perfect yet remains over and above all. It 
holds forth that Brahman is infinite, that this universe is 
infinite, and that the infinite proceeds from the infinite. Then, 
taking the infinitude of the infinite (universe), it remains as 
the infinite (Brahman) alone. This same idea is amplified 


—— 


104 Rig-Veda, X. 10. 3. The full text is: “ Such is his greatness ; 
and Purusha is greater than this: all beings are one-fourth of 
him ; his other three-fourths, (being) immortal, (abide) in heaven." 
And X. 10. 4 is as follows :—'' Threc-fourths of Purusha ascended ; 
the other fourth that remained in this world proceeds repeatedly and 
diversified in various forms, went to all animate and inanimate 
creation."  Deussen's citations have been checked and corrected. 

"5 Cho. Upa., III. 19. 6, which repeats the Xig-Vēda text i 
Maitr. Upa., VII. 11. 

1208 Prihad. Upa., V. 14. 1. 

UU Satap. Br., XI. 9. 3. 

11083 Atharva- Vēda, X. 8. 99. 

Ho Brihad. Upa., V. 1. 1.; this reiterates what is enunciated 
in I. 4, 10 ; cf. also Katha. Upa., IV. 10. 
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in greater detail in the beautiful verses of another Upa- 
nishadic text, which have been thus rendered in inimitable 
manner by Deussen :—* The light, as one, penetrates into 
space, and yet adapts itself to every form; so the inmost 
self of all beings dwells enwrapped in every form, and yet 
remains outside. The air, as one, penetrates into space, 
and yet adapts itself to every form ; so the inmost self of 
all beings dwells enwrapped in every form, and yet remains 
outside. The Sun, the eye of the whole universe, remains 
pure from the defects of eyes external to it; so the inmost 
self of all beings remains pure from the sufferings of the 
external worlds."'"? Thus, it will be seen that though 
there are passages in the Upanishads which identify the 
Giman as the infinitely small within us with the infinitely 
great outside of us, and in this way the identity of the two, 
the dan and the universe, is incessantly emphasized, as 
though it were a matter which stood greatly in need of 
emphasis, still, as Deussen has pointed out, the equation 
that **GZzaz = universe" has remained ‘‘ very obscure ". 
The one déman and the manifold universe, often as they 
were brought together, always fell asunder again. A 
natural step was therefore taken, when more. and more as 
time went on, instead of this unintelligible identity the 
familiar empirical category of causality made its appearance, 
by virtue of which the Géman was represented as the 
cause chronologically antecedent and the _ universe 
as its effect, its creation. . Thus a connection with 
the ancient Vedic cosmogony became possible. Several 
Upanishads can be quoted to support this position. 
It is characteristic at this point that the ‘aéman, after 
having evolved the universe from himself, enters him- 
self into it as soul. Thus, we read, in the Chchandogya 
Upanishad : “ That deity resolved : ‘Verily into these three 
deities (heat, water, food), I will enter with this living 
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self’.’2"42 Again in the Tazttiriya Upanishad, we haye 
the following: “ After he had created the universe, he 
entered into it’’;!4° and in the Aztaréya Upanishad, we 
read : * He reflected: ‘ How could this subsist without me p 
....accordingly he cleft here the crown of the head, and 
entered in through this gate’’**** Even at this stage, the 
individual soul maintains its identity with the Gtman. [t 
is not like everything else, a created work of the déman- 
but itis the @éman himself as he enters into the world 
he has created. But the stage is soon reached when the 
contrast between the Supreme and individual souls appears. 
This was early anticipated ;*'*® but later on the individual 
soul became more and more definitely opposed to the 
Supreme Soul as “‘another’’.***° With the rise of theism, 
a theory of pre-destination was also evolved. The 
Svetasvatara Upanishad, on which Sripati relies so much, 
is the best evidence of this theism. But it must be re- 
membered, however, that here all the earlier stages of 
development, the idealistic, pantheistic and cosmogonistic, 
continue to exist side by side, as already remarked, as 
indeed generally in the religious sphere the old is accustomed 
to assert its time-honoured right by the side of the new, 
the fruits of which are readily seen in the far-reaching 
inner contradictions, with which we are often confronted. 
Thus, not only the origin of Indian pantheism—strictly so 
- called, according to which the universe is real, and yet the 
Giman remains the sole reality, for the áZzzaz is the universe 
— is very different from the pantheism of Europe but also its 
identification with the philosophy of the Upanishads is apt to 
be wholly misleading. Even in the West, pantheism has 
been defined in a variety of views and it will not do to con- 


_ fuse these different views with one another. Weissenborn 
L a RE 

m Chch, Upa., VI. 8. 2. 

H5 Toit. Upa., II. 6. 

74 Ait. Upa., I. 8. 11. 

1! See Brihad. Upa., IV. 4.22; Kaush. Upa., III. 8. 

nus See Katha. Upa., I. 85 Svēta. Upa., IV. 6, 7, 5, 8, etc. 
See Katha. Upa., II. 2.3 ; Mund. Upa., III. 2. 8. 
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defines it as the system which identifies God and the 
all of things, or the unity of ihings.!9 At least six 
forms of Pantheism are known in the West. Mechanical 
or materialistic pantheism represents God as being the 
mechanical unity of existence; ontological pantheism, 
‘which postulates abstract unity, represents God as being 
the one substance in all—this school being associated promi- 
nently with the great name of Spinoza ; dynamic pantheism, 
which represents God as being the only force in all; 
psychical pantheism, which represents God as being the 
soul of the world ; ethical pantheism, which represents God 
as being the universal moral order, a school at whose head : 
stands Fichte ; and logical pantheism, which is enunciated 
by Hegel. These different views of Western pantheism 
show how dangerous it would be to seek to define Upa- 
nishadic pantheism, as we find it developed in the texts 
above quoted, in terms not strictly covered by them. E: 
Christian mystics are loosely charged with being 
pantheists, the Upanishadic seers are worse so, for 
the charge is not only loose but also entirely unsubstanti- 
ated. The fact that pantheism. in the Upanishads is 
connected with idealistic and realistic thought should never 
be forgotten in any discussion pertaining to its exact 
connotation. Dean Inge finds consolation in the 
dictum of Amiel that "' Christianity, if it is to triumph 
over Pantheism, must absorb it”. Upanishadic teaching 
has, indeed, triumphed over it by actually absorbing it. 
This is best illustrated in the Bhédabheda of Sripati which 
is a serious attempt at reconciling theism with pantheism. 
- From what has been thus far said, it will be clear that both 
Neo-Platonism and early Christian mysticism were largely 
ae by Hindu religion and philosophical thought, 
Bug a ` turn influenced Western philosophical 
ae eee X. through Bruno, the great philosophy 
ICA RR MC UM cur 


1118 Gee K. R. Hagenbach, History of Christian Doctrines, 
III, 323. 
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world-idea, which in its essence is the idea underlying the 
system of Bkedabhéda postulated by Sripati. In this view 
of Spinoza's philosophy, it is necessary to set out briefly 
its main features. 
Spinoza's System of Philosophy. 
. To metaphysical speculations on the nature of the 
Deity derived from his studies of Hebrew writers and 
others who had come under the influence of Hindu thought, 
Spinoza combined the scientific aspect of the world, 
revealed by Descartes. Though he perceived at first 
some conflict between the two views, as he pondered, he 
found their outlines fused ; and he saw that really there was 
only one view to propound. The universe unfolded itself 
to him as the necessary result of the Perfect and Eternal 
God. Though he owed something to Bacon and Hobbes, 
. yet he was indebted mainly to the Jewish Rabbis, the 
Neo-Platonists and Descartes. Briefly put, Spinoza con- 
ceived as a vast unity all existence, actual and possible. 
Indeed, between the actual and the possible he recognizes 
no distinction. For, if a thing does not exist, there must be 
some cause which prevents its existing, or, in other words, 
renders it impossible. This unity he terms, rather in- 
differently, Substance or God. Being the sum of existence, 
it is necessarily infinite, for there is nothing external to 
itself to make it finite; and it can be the Cause also of 
an infinite number of results. It must necessarily operate 
in absolute freedom, for there is nothing by which it can be 
controlled ; yet, it must necessarily operate in accordance 
with eternal and immutable laws, fulfilling the perfection 
of its own nature. Substance displays itself through an 
infinite number of Attributes, but of these only two, Exten- 
sion and Thought, are knowable by us. This being so, the 
rest may be left out of account in our inquiries. These 
Attributes are not different things, but different aspects 
of the same thing.!!!? Extension and Thought are thus 
= As Mr. R. H. M. Elwes remarks, Spinoza does not make it 
clear whether the difference is intrinsic or due to the percipient. 
See Chief Works of Spinoza, I. Introd. xvi. 
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not parallel and interacting, but identical, and both acting 
in one order and connection. Accordingly all questions 
of the dependence of mind on body or body on mind, are 
summarily done away with. Every manifestation of either 
is but a manifestation of the other, seen under a different 
aspect. Attributes display themselves through an infinite 
number of Modes; some eternal and universal in respect of 
each Attribute, such as motion and the sum of all physical 
facts ; others having no eternal and necessary existence, but 
acting and reacting on one another in ceaseless flux, 
according to fixed and definite laws. These latter have 
been compared in relation to their Attributes to waves in 
relation to the sea; or to the myriad hues which play over 
the iridescent surface of a bubble. Each is the necessary 
result of that which went before, and is the necessary 
precursor of that which will come after. All are modifications 
of the underlying film. The phenomenal world is made 
up of an infinite number of these Modes. It is manifest 
that the Modes of one Attribute cannot be acted upon by 
Modes of another Attribute, for each may be expressed 
in terms of the other; within the limits of each Attribute 
the variation in the Modes follows an absolutely necessary 
order. When the first is given, the rest follow as inevita- 
bly as from the nature of a triangle it follows that its 
three angles are equal to two. right angles. Nature is 
uniform and no infringement of her laws is conceivable 
without a reduction to chaos. Hence it follows that a 
thing can only be called contingent in relation to our 
knowledge. To an infinite intelligence, such x p 
would be unmeaning. Hence also it follows that : e 
world cannot have been created for -any purpose xd 
than that which it fulfils by being what it is. To say E. 
it has been created for the good of man, or for any he = 
end, is to indulge in grotesque anthropomorphism. mae 
f Thought may be reckoned the human mind ; 
TRACES f Extension may be reckoned the human 
a = x y um they constitute the Mode man. | 
2 us id according to Spinoza, is the idea of 
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man’s body, the consciousness of bodily states, . Bodily 
states are the result, not only of the body itself but also 
of all things affecting the body. Hence, the human mind 
takes cognizance, not only of the human body but also of the 
external world, in so far as it affects the human body, Its 
capacity for varied perceptions is in proportion to the body's 
capacity for receiving impressions. The succession of 
ideas of bodily states cannot be arbitrarily controlled by 
the mind taken as a power apart, though the mind, as the 
aggregate of past states, may be a more or less important 
factor in the direction of its course. We can, in popular 
phrase, direct our thoughts at will, but the will, which we 
speak of as spontaneous, is really determined by laws as 
fixed and necessary, as those which regulate the properties 
ofa triangle or a circle. The illusion of freedom, in the 
sense of uncaused volition, results from the fact, that men 


` are conscious of their actions, but unconscious of the 


causes whereby those actions have been determined. The 
chain of causes becomes, so to speak, incandescent at a 
particular point, and men assume that only at that point 
does itstartits existence. They ignore the links which 
still remain in obscurity. 

If mind be simply the mirror of bodily states, how 
can we account for memory? When the mind has been 
affected by two things in close conjunction, the recurrence 
of one reawakens into life the idea of the other. Mind is— 
to put it illustratively—like a traveller re-visiting his former 
home, for whom each feature of the landscape recalls 
associations of the past. From the interplay of associations 
are woven memory and imagination. Ideas may, however, 
be adequate or inadequate, in other words, either distinct 
or confused. Both kinds are subject to the law of 
causation. FFalsity is merely a negative conception. All 
adequate ideas are necessarily true and bear in themselves 
the evidence of their own veracity. The mind accurately 
reflects existence, and if an idea be due to the mental 
association of two different factors, the joining, so to speak, 
may, with due care, be discerned, General notions an 
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abstract terms arise from the incapacity of the mind to 
retain in completeness more than a certain number of 
mental images; it, therefore, groups together points of 
resemblance, and considers the abstractions thus formed 
as units. 

Knowledge is of three kinds: opinion, rational know- 
ledge, and intuitive knowledge. The first alone is the 
cause of error; the second consists in adequate ideas of 
particular properties of things, and in general notions ; and 
the third proceeds from an adequate idea of some Attribute 
of God to the adequate knowledge of particular things. 
Reason does not regard things as contingent, but as neces- 
sary, considering them under the form of eternity as part 
of the nature of God. The Will has no existence apart 
from particular acts of volition and, since acts of 
volition are ideas, the Will is identical with the under- 
standing. Next as to the emotions. In so far as it has 
adequate ideas, z.c., is purely rational, the mind may be 
said to be active; in so far as it has inadequate ideas, it is 
passive and therefore subject to emotions. Nothing can 
be destroyed from within, for all change must come from 
without. In other words, everything endeavours to persist 
in its own being. This endeavour is simply the result of 
a thing being what it is. When it is spoken of in reference 
to the human mind only, it is equivalent to the Will; in 
reference to the whole man it may be called appetite. 
Appetite is thus identified with life; desire is appetite, 
with consciousness thereof. All objects of our desire 
owe their choice simply to the fact that we desire them: 
we do not desire a thing, because it is intrinsically good, 
but we deem a thing good, because we desire it. Every- 
thing which adds to the bodily or mental powers of activity 
is pleasure, everything which detracts from them is pain. 
From these three fundamentals—desire, pleasure and pain— 
the entire list of human emotions is deduced. Love is 
pleasure, accompanied by the idea of an external cause ; 
hatred is pain, accompanied by the idea of an external | 
cause, Pleasure or pain may be excited by anything, 
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incidentally, if not directly. Almost all the emotions 
arise from the passive condition of the mind, but there jg 
also a pleasure arising from the mind's contemplation of 
its own power. This is the source of virtue, and is purely 
active. And in what does this virtue consist? The answer 
to this question leads on to the consideration of man, 
in so far as he is subject to the emotions. Spinoza here 
defines the terms ''perfect" and ‘“‘imperfect’’, “ good” 
and "evil". A thing can only be called “perfect” in 
reference to the known intention of its author. That is 
“good” which we know with certainty to be useful to us ; 
we style “evil” that which we know will hinder us in the 
attainment of good. By “useful” we mean that which 
will aid us to approach gradually the ideal we have set 
before ourselves. Man, being only a part of nature, must 
be subject to emotions, because he must encounter cir- 
cumstances of which he is not the sole and sufficient 
cause. Emotion can only be conquered by another emotion 
stronger than itself; hence knowledge will only lift us 
above the sway of passions, in so far as it is itself ** touched 
with emotion". Every man necessarily, and therefore 
tightly, seeks his own interest, which is thus identical 
with virtue ; but his own interest does not lie in selfishness, 
for man is always in need of external help, and nothing 
is more useful to him than his fellow-men. Hence indi 
vidual well-being is best promoted by harmonious social 
effort. The reasonable man will desire nothing for 
himself, which he does not desire for other men; therefore 
he will be just, faithful and honourable. Thus, rational 
emotion rather than pure reason is necessary for subduing 
the evil passions. What are the means whereby man may 
gain mastery over his passions? These depend on the 
definition of passion as a confused idea. As soon as 
we form a clear and distinct idea of a passion, 1t 
changes its character and ceases to be a passion. With 
due care, it is possible to form a- distinct idea of every 
bodily state. Accordingly, a true knowledge of the passions 
is the best remedy against them, While we contemplate 
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the world as a necessary result of the perfect nature of 
God, a feeling of joy will arise in our hearts, accompanied 
by the idea of God as its cause. This is the intellectual 
love of God, which is the highest happiness man can 
know. It seeks for no special love from God in return, 
for such would imply a change in the nature of the Deity. 
It rises above all fear of change through envy or jealousy, 
and increases in proportion as it is seen to be partici- 
pated in by our fellow-men. ''The human mind,” says 
Spinoza, '* cannot be wholly destroyed with the body, but 
somewhat of it remains, which is eternal.” The eternity 
thus predicated cannot mean indefinite persistence in time, 
for eternity is not commensurate with time. It must mean 
some special kind of existence; it is, in fact, defined as 
a mode of thinking. As we have seen, the mind con- 
sists of adequate and inadequate ideas; in so far as it 
is composed of the former, it is part of the infinite mind 
of God, which broods, as it were, over the extended 
universe as its expression in terms of thought. As such, 
it is necessarily eternal, and, since knowledge implies 
self-consciousness, it knows that itis so. Inadequate ideas 
will pass away with the body, because they are the result 
of conditions, which are merely temporary, and insepa- 
rably connected with the body, but adequate ideas will 
not pass away, inasmuch as they are part of the mind 
of the Eternal. Knowledge of the third or intuitive 
kind, above mentioned, is the source of our highest 
perfection and blessedness; even as it forms part of 
infnite mind of God, so also does the joy with which it 
is accompanied—the intellectual love of God—form part 
of the infinite intellectual love, wherewith God regards 
Himself. $ vio aes 
According to Spinoza, morality rests on a basis quite 
independent of the acceptance of the mind’s Eternity. 
Virtue is its own reward, and needs po other. He holds 
passionately to this doctrine. For him who is truly e 
Blessedness is not the reward of virtue, but virtue itself. 
“ And'though the way thereto be steep, yet it my be 
48 
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found—all things excellent are as difficult, as they are 
rare. 1129 
Such in brief is the system of Spinoza, if it can be 
called one.!!?! It has been compared to Sankara’s System 
of Advaita by more than one writer. Pollock himself Was 
evidently inclined to this view, as we see him prefix to a 
chapter, as a motto, a couplet descriptive of Sankara’s 
main teaching, for explaining Spinoza's fundamental doctrine 
of the unity of the world. The first line offers the admo. 
nition: "Know in thyself and the world one self-same 
soul"; andthe second one demands: ''Banish the dream 
that sunders part from the whole." Another writer suggests 
that the substance of Spinoza corresponds to the Upanishadic 
sat and Gtman; he compares the Karya Brahman to Spinoza’s 
natura naiurans; and the Küzaga Brahman to Spinoza's 
natura naturata. The last of these has, it is added, all the 
properties of Spinoza’s Substance. He is infinite in all things 
finite and is eternal in all things fugitive. He is the ultimate 
. and the highest reality. In this view, Sankara anticipated 
Spinoza's theory of knowledge by a thousand years. But 
the criticism is offered that neither one— neither Sankara 
nor Spinoza—explains the world; they, it is said, only 
xplain it away, because they are acosmists, affirming the 
Atman (or Brahman) or Deus (/.c., God) and denying the 


UP R, H. M. Elwes, Chief Works of Benedict de Spinoza, I, 
_ Introd. ; also Sir Frederick Pollock, Spinosa, His Life and Philosophy, 
especially Chap. IX. 

Pollock's version of the passage quoted is as follows :— 

" Aud if the way I have shown to lead hither seems exceed- 
ingly hard, yet it may be discovered, That truly must be hard 
which is so seldom found. For if salvation were so easy and 
could be found with little trouble, how should it come to pass 
that nearly all mankind neglect it? But every excellent work iS 
as difficult as itis rare." (These are the last words of Spinozas 
- Ethics.) ; 

H21 Sir Frederick Pollock has remarked that Spinozism as 4 
living and constructive force is not a system but a habit of t 
(Joc. cit., 881). He adds: “ The genuine and durable triumphs 9 
philosophy are not in systems but in ideas," (Zbid.) 
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world. To Sankara, it is said, Being or Saf is identical 
with perfection. By a similar thought, Spinoza, we are 
told, identifies Substance with God. Spinoza begins his 
system with the Substance, without any preceding inquiry 
as to its reality. From there he proceeds to the attributes, 
and thence to the modz in order to explain the world away. 
Sankara proceeds in the same way. Brahman, or being, 
requires no further proof for its existence, because from 
it springs forth all possibility of thinking and recognition. 
To Sankara, intuitive and immediate recognition is the 
highest form of knowledge. He too visualises the world, 
Sub specie eternitatis, The totality of things he sees as 
an indivisible oneness from which everything flows with 
mathematical necessity. All miracles and extraordinary 
events are as taboo to Sankara as they are to Spinoza, for 
to both everything happens only by absolute necessity. 
Both were engineers of fate who tried to encase it in 
immutable and unchangeable laws. It will thus be seen, 
we are told in conclusion, that the monism of both 
Sankara and Spinoza is correlated to pantheism in equal 
measure, because both represent the same type of conscious- 
ness.!!??* While a good part of the argumentation as to 
similarity in reasoning observable in Sankara and Spinoza 
may, perhaps, prove acceptable to some, the conclusion 
drawn from it would not. Does Spinoza postulate really 
monism? This view of Spinoza has not been approved even 
by certain Western scholars, notably by John Caird, who 
lays bare the contradiction that would result in accepting 
such an interpretation. Spinoza’s conception of Substance 
as unity in the abstract would, in a word, be in conflict 
with his concrete idea of Attributes and Modes, as applied 
to finite beings. If Substance is absolute and indetermi- 
nate, it cannot display itself, as postulated, through an 
infinite number of Attributes nor could there be Extension 
and Thought, the only two Attributes knowable by us. 
Concisely conceived, Spinoza's theory must be understood . 


Fe —Ó—M—Á— ——À————Á € 


1122 Melamed, Spinoza and Buddha, 241, 251, 254. 
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to correlate the Substance with the idea of its displaying 
itself through an infinite number of Attributes and allow 
these Attributes again into displaying themselves through 
an infinite number of Modes ; some eternal and universal, in 
respect of each Attribute, such as motion and the sum of 
all physical facts ; others having no eternal and no necessary 
existence but acting and reacting on one another in cease. 
less flux, according to fixed and definite laws. These 
latter have been compared in relation to their Attributes 
to waves in relation to the sea; or to the myriad hues 
which play over the iridescent surface of a bubble. The 
conception underlying a theory like this shows that Spinoza 
by postulating it was trying to connect the infinite with the 
finite, thus providing for the manifestation of the finite from 
the infinite. The Self-Evolution of the Infinite would thus 
seem to be the bed-rock on which Spinoza’s theory is based. 
This idea is inherent in the theory of Bhédibhéda and it 
would seem that, ‘in its essence, Spinoza’s system, in so far 
as it is a system, is of the Bhédabhéda variety. '' Exten- 
sion " and ‘‘ Thought " help towards the maintenance of the 
doctrine of zZezzzfas and thus is got over the need for the 
absorption of the finite in the infinite. This, it will be 
seen, is the very position advanced by Sripati in the enun- 
ciation of his own theory. There is unity, and yet there is 
diversity; unity in the Substance and Variety, through 
Extension and Thought and the infinite number of Modes 
that Attributes can themselves display. 

About the time that Spinoza propounded his philoso- 
phy, there were others who put forward views that were 
far different from his own. Among these were Descartes 
and Hobbes, to each of whom, as we have seen, Spinoza 
owed something; Leibniz; and Locke. Of these, Descartes; 
who introduced the mathematical method into philosophy; 
accepts the reality of the world of experience in SO far 
as this is distinct. Next, he concedes supernaturalism 


and as such accepts that the world is the creation of 


God and is wholly dependent on Him for its continued 
existence. Finally, he holds that the created world consists 
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of two classes of things, bodies (or “extended things") 
and minds (or “thinking things"), between whom there 
can be no interaction, they being quite distinct. The 
soul can, and through the aid of God, direct but not produce 
the movements of the body. Hobbes (1588-1679), while 
opposed to supernaturalism, extended the scope of mecha- 
nistic explanation to the whole world of reality. His 
naturalism landed him in materialism. To him, matter 
and motion become the sole realities and account for every- 
thing. The pressure of matter on the sense organs produces 
sensations, and sensations produce knowledge. Sensations 
and thoughts are only kinds of motion, while mind—or soul 
—is also matter. The same tendency—the tendency to 
persist in their present condition, whether of motion or of 
rest—characterises all things. God may be the first Cause, 
but man cannot have any idea of Him. Spinoza, as we have 
seen, was influenced by Descartes, from whom he took 
over the mathematical method. Butit was from Hobbes that 
he derived his naturalism, which he applied more syste- 
matically than even Hobbes. To him reason became 
supreme and with the aid of reason, he tried to discover 
the interconnection that exists between things. With him, 
accordingly, naturalism and rationalism go together, though 
naturalism, in his hands, becomes something quite different 
from the naturalism of Hobbes. He finds place in Nature 
for both the material and the spiritual, for the divine and 
the human. To him, accordingly, Nature is God and God 
is Nature. To Spinoza, God is All and All is God. 
Every finite object or event is dependent on innumerable 
others, which ramify in all directions. Each of these is, 
in its turn, dependent on innumerable others. A world 
consisting of such contingent objects and events would be 
unintelligible. There should therefore be predicated some 
self-dependent reality—which Spinoza calls “ Substance "— 
which sustains all dependent things and events. This self- 
dependent, self-existing “Substance”, however, need not 
be sought in any external creator. The cosmic system— 
or Nature—may in its entirety take the place of God. 
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This conception of God avoids the problem of creation . 
from nothing. God is thus deemed to be co-extensive with 
. Nature. Nature or God is accordingly all-comprehensive, 
infinite and perfect. Nature is, besides, dynamic, exercis. 
ing every existing form of energy. Each ultimate kind of 
energy is an Attribute of God. Of these ultimate Attri- 
butes, man only knows two. And these, according to 
Spinoza, are Extension and Thought, z.e., physical energy 
and mind energy. As before stated, Spinoza holds that 
there may be infinity of other Attributes. All material 
bodies and physical events are “ modes ", że., modifications 
or states, of the attribute Extension, and all minds and 
mental experiences are modes of the attribute Thought. 
The apparent interaction. between body and mind arises 
from their being concomitant modes of the constitutive 
Attributes. of the one ultimate reality. The various finite 
modes are not illusions, but real while they last; and even 
when they pass away, they do not utterly disappear. For, 
the One remains in which the many change and change 
again. To Spinoza, God is not a Person. He is more 
than a. Person; he is super-Personal, for he is more 
than what we can understand by designating him a “‘person”’. 
And he is, for this reason, not the less worthy of love. 
Indeed, Spinoza's philosophy ends in “ the intellectual love 
of God”, which, as Professor Wolf well expresses it, 
“is the fruit of that highest intuition to which man attains 
when, after an adequate discipline of intelligence and char- 
acter, he arrives at a synoptic vision of One and All.” 

John Locke (1632-1704), who was born in the same 
year as of Spinoza and lived for twenty-seven years after 
Spinoza’s death, propounded a philosophy which was 
_ limited to the study of human nature and human knowledge. 
His Essay on the Human Understanding was intended to 
show that all our ideas are derived from experience, £e» 
through the senses and reflection on what they reveal. The 
mind has the power of reflecting upon the course of its ideas, 
and in reflection, higher ideas (such as power, cause, 
unity, relation) are formed. He thus. explains universal 
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ideas on an empirical basis. According to him, there 
are thus no innate ideas. The understanding being depen- 
dent on sensations, it can reflect on these and combine them 
into more complex wholes, but it cannot add to them. 
Sensations, however, are only appearances of the primary 
` qualities of things—extension, shape, solidity, number, 
motion, sensations of secondary qualities—colour, smell, 
sound, taste—are merely subjective effects produced in us 
by primary qualities, and are not copies of anything 
objective. Then as to substances (bodies and souls) our 
ideas are vague, and cannot be justified by sense-experi- 
ence. It is accordingly impossible to say whether the soul 
is a spiritual substance or a material substance endowed with 
the capacity to think. Man, being strictly limited to his 
experience, does not know the real essence of anything. 
Every person can be sure only of his own existence, by 
intuition, and of the existence of God as the cause of his 
existence.!!? ^ Locke reaches his conclusions by the use of 
the inductive method. He thus makes observation his 
starting point and rejects all metaphysical ideas as to the 
origin of knowledge—innate ideas, pre-established harmony, 
divine inspiration. 

Leibniz (1646-1716), who was a contemporary of 
Spinoza and corresponded with him, propounded a theory 
of reality which is wholly psychological in character. Its 
pivotal points are his doctrine of monads, the principle of 
pre-established harmony, and the law of continuity. He 
tries to reconcile mind and matter in what Dr. Aveling has 
described as ‘‘a panpsychism ", a universe in which all 
that exists is held to be spiritual. To Leibniz, mental 
substances are independent activities, essentially individual, 
yet together constituting a world. These active forces he | 


1128 prof. Saintsbury makes the characteristic remark that 
“ Locke is eminently—i.e., before all his contemporaries—of such 
stuff as dreams are z;7 made of. He is wholly a prosaic, practical 
man and Englishman. : 
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calls “ monads ”."*** Like material atoms, they are simple, 
indivisible and indestructible; they are also, according 
to Leibniz, endowed, in varying degrees, with the power of 
mental representation. The human soul is such a monad, 
conscious of what it represents. Others represent the 
universe confusedly or even unconsciously, and so reflect 
every other monad in existence. The world consists of these 
immaterial monads in an ascending scale of perfection, their 
place being determined by the degree of clearness with which 
each actively represents the rest. "They are thus of all 
degrees of development, some having but a very low kind of 
consciousness or sub-consciousness, others are in a higher 
dream-state, yet others are wide awake, and have clear 
thoughts, while God enjoys the most intense and most active 
consciousness. The monads are infinite in number and 
infinite in gradation, no two monads being exactly alike. 
Each monad is self-contained and is not affected by the others, 
except only by God who has created them by a kind of 
emanation, or "fulguration". The appearance of inter- 
action between different monads is due to a “ pre-established 
barmony ". God has so made them that they all act in 
harmony. The corespondence of the succession of ideas in 
the mind with the movements of the monads of the body is 
explained in the light of the same theory. Soul and body 
agree like two clocks, originally set going by God and 
absolutely synchronised. As observed by Professor Wolf, 
the whole theory bears the “ impress of supernaturalism ". 
The motive which prompted this theory on Leibniz’s part, 
according to him, was “ the anxiety to justify the belief in 
the ultimate reality and permanence of individual souls". 

; It will be seen that Leibniz makes a difference between 
minds and ordinary souls. In ordinary souls, for instance 
the souls of brutes, there is some connection between 
Conscious perceptions in accordance with the laws of memory 


z uae Monad, from Greek monos, alone; an ultimate atom; a 
micro-organism of extremely simple character; In his Monadology, 
Para 1, Leibniz defines it as “a simple substance which enters into 
compounds ; simple, that is, without parts ”. 
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and imagination; but minds, which have clear and distinct 
apperceptions, are further gifted with reason. Ordinary 
souls are the living mirrors of the universe of created things, 
whereas minds are also images of the Divinity himself, the 
Author of nature, and are capable of knowing the system of 
the universe. This makes minds capable of entering into 
a kind of society with God, so that they are members of the 
City of Minds, the most perfect state under the most perfect 
of monarchs. Just as within the world of nature there is 
harmony between the two kingdoms of efficient and of 
final causes, so there is a harmony between the physical 
kingdom of nature and, the moral kingdom -of grace. In 
‘other words, there is accord between God as Architect 
of the machine of the universe and God as Monarch of the 
divine City of Minds.!'^ By reason of this harmony, there 
is no good action without reward, and no evil action without 
punishment. All things work together for the good of the 
righteous in a universe which is the image of the infinite 
perfections of God.'**® According to Leibniz, then, sub- 
stances are really unities and cannot be affected by anything 
outside themselves; that if the constituent elements of 
things are real unities, they must be the only real unities, 
and that if they are to keep together as real unities, 
they can only be compounded by aggregation; that we 
have in experience an instance of such a real unity in our 
self, which, though indivisible into parts, but vet is capable 
of great variety ; that the mind is unaffected in its experi- 
ence by anything outside of itself, which shows that real 
unities are pregnant with their own nature; that the essence 
of material substance is not extension, nor even motion, 
but force, a character in things which is pre-supposed by 
solidity and motion; that real entities must, therefore, 
be conceived to be endowed with force in the same manner 


oe et ae Toe ume c 
1125 4 generalization based on Leibniz’s own words occurring 

in his Monadology, Paras 85 to 89. 

| 1128 See Monadology, Para 90. Vide The Philosophical Writings 

of Leibniz, ed. Mary Morris and C. R. Morris. 
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as the soul is endowed with activity; that since there cap. 
not be any interaction between real unities, there must be 
pre-established harmony in order to give unity to the uni- 
verse, as without such harmony, there would be a chaotic 
plurality and everything would_be purposeless, which seems 
absurd; that reality is governed not by mechanical laws, 
but by the law of sufficient reason ; that the real world is not 
the only possible world, but the best of possible worlds ; 
that everything is ordered not by a mechanistic necessity 
but by the moral necessity to work for the highest good of 
minds ; and that this is achieved by making the kingdom 
of nature subservient to the kingdom of minds, God being 
at once the Architect of the one and the Monarch of the 
other.'?* Leibniz thus postulates that minds are the 
mirrors of the Divinity himself; they are capable of know- 
ing the system of the universe; they are capable of 
entering into a kind of society with God ; they are members 
of the City of Minds, the most perfect state under the most 
perfect of monarchs.**** There is thus evidence enough to 
indicate that Leibniz postulates not only individuality of the 
soul, but also its permanence; not only its permanence but 
also its association with God ; not only its association with 
but also its origin in God. In these views, Leibniz 
approaches certain aspects of the Bhédasheda view. He 
holds that “there is never, strictly speaking, absolute 
generation nor perfect death, consisting in the separation 
of the soul. And what we call generwtion is a development 
and a growth, while what we call deats is an envelopment 
and a diminution.” In the next paragraph, Leibniz adds 
that “ philosophers have been much embarrassed over the 
origin of forms, entelechies or souls. But to-day when 
€xact researches on plants, insects and animals have revealed 
the fact that the organic bodies of nature are never 
produced from a chaos or from putrefaction, but always 


Ha See C. R. Morris, Zutroduction to the Philosophical Writings 
“of Leibniz, xxiv-xxv. 


ae Monadology, Paras 83-85. 
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from seeds, wherein there was certainly some performation, 
we conclude not only that the organic body was already 
present before conception, but also that there was a soul in 
this body ; that, in a word, the animal itself was present, 
and that by means of conception it was merely prepared for 
a great transformation, so as to become an animal of another 
kind. We even see something of this kind apart from 
birth, as when worms become flies, and caterpillars become 
butterflies.’ 1179 

Leibniz did not agree. with Spinoza in fundamental 
points and expresses his dissent from him in some of his 
works.'? Pollock strongly criticizes Leibniz's attitude 
towards Spinoza, and his “ tone of systematic depreciation", 
as he calls it, in his works. He even says that Leibniz's 
attitude ‘‘encouraged injustice towards Spinoza" and 
contributed its share “in keeping Spinoza out of his 
rightful place".11?* Whether this is so or not, there is no 
question that Leibniz holding the views -he did, could not 
but disagree from the views of Spinoza. 


Influence of Spinoza: Bhedabheda in the West. 


The views of later writers on philosophy are mainly based 
on the systems of Descartes, Hobbes, Spinoza, Locke 
or Leibniz. These provided, as Professor Wolf says, 
“ the broad foundations for all, nearly all the philosophies ” 
which have been propounded since then during the past 
two centuries. There is hardly any doubt that Leibniz 
helped Kant to effect the Copernican revolution he did 
in logic. Through Wolff, the chief follower of Leibniz, 
Kant sought to revivify philosophy. But the influence 
of Spinoza on German thought generally was far greater 
than that of Leibniz. F. H. Jacobi (1743-1819) spoke of 
Spinoza's philosophy as logically unanswerable though 


e —————————— 


1129 Monadology, Para 14. ; 

1130 See Theodicy. Morris, Philosophical Writings of Leibniz, 
page 196; page 242, Para 178. 

1181 Pollock, Joc. cif., 305. 
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morally unacceptable."*? Lessing (1729-1781) said that - 
there was no other philosophy but Spinoza’s. Kant was 
not wholly unaffected by its rising influence but Goethe 
(1749-1832) assimilated and used it. J. G. Fichte (1762. 
1814), though he started as a disciple of Kant, broke 
away from him subsequently and developed a philosophy 
in which we see how he had studied Spinoza and how 
he had felt the power and the influence of Spinoza's 
world-idea. He took Spinoza's metaphysical interpre- 
tations of theology with but little alteration, though 
he diverged from Spinoza's theory of substance. He 
argued that even the Absolute is the product of the mind. 
The whole of experience—not its form only—is generated 
by the '' absolute self" in which individual minds partici- 
pate. The "absolute self” divides itself into a knowing 
self and a known object, because the moral growth of the 


self needs objects as obstacles to be surmounted by moral 


endeavour. For similar reasons, he holds that the absolute 
self must divide into many selves, otherwise there would 
be no opportunity for the exercise of moral duties. But 
the many selves are all expressions of one moral order, 
which is the absolute self or God. He thus tries to 
harmonize realism with idealism and in doing so reaches 
the Bhédabhéda position. No wonder that his philosophy 
impressed Carlyle. “So robust an intellect, a soul so 
calm," said Carlyle of Fichte, “so lofty, massive, and 
immoveable, has not mingled in philosophic discussion 
since the time of Luther... .the cold, colossal, adamantine 
spirit standing erect and clear, like Cato Major among 
degenerate men; fit to have been the teacher of the Stoa 
and to have discoursed of Beauty and Virtue in the groves 
of Academe. " 


a ae REED 


ns? Jacobi contended for the dogma of immediate cognition 


as the special organ of the supersensuous. As Schwegler suggests, 
he failed to note that cognition has, as already described, a series of 
subjective intermediating movements and can pretend to immediacy 


only in entire oblivion of its own nature and origin. 
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Hegel (1770-1831), though he criticized Spinoza, was 
greatly influenced by him. He repeatedly said that to be a 
philosopher, you must first be a Spinozist and that if you 
have not Spinozism, you have no philosophy. It is to be 
feared that Hegel criticized Spinoza not for what he 
actually said or thought but for what was understood as 
Spinoza’s view in his time.'!? However this may be, 
the fact remains that his theory endeavours to harmonize 
the absolute with the many. The philosophy of Hegel 
resolves being into thought, and thought into the unity 
of the logical moments of simple apprehension, judgment 
and reason, all purely spiritual acts, whereby being in 
itself, or seyn, becomes other than itself, or fuz sich seyn, 
the universal being first by separating from itself particu- 
larised, and then by return into itself individualised, the 
whole being what Hegel characterizes as Des Process 
des Geistes or " the Process of the Spirit". This is what 
has been called “the secret of Hegel". It is an open 
secret, as has been well said, and one too that pervades the 
whole of his system. ‘‘ Open where you will," writes Dr. 
Sterling, the first of his chief exponents in England, “ you 
find him always engaged in saying pretty well the same 
thing "—always identity by otherness passing into selfness 
or making that for itself which is at first zz itself. The 
unity that Hegel aims at is, again, Bhédabhéda, wherein 
difference is particularised while unity is stressed. The 
two seem to be opposed to each other but are really allied 
to each other. Hegel’s identity of the opposites is what 
we see in Bhedabhéda. The similarity does not end there, 
for we see Bhédabhéda more than lurking in Hegel’s 
description of the nature of the absolute and its separation 
from itself. 

F. W. S. Schelling (1775-1854), though originally a 
student of Hegel, later attached himself to Fichte, and then 
departed from him in restoring the Absolute to the position 
of an unknown thing-in-itself. He re-established once 
ee 


1333 See Pollock, Wc. cit., 912, f.n. 2. 
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again the reality of the physical world. To him the 
beauty of the material world is sufficient ground for its 
reality. It is an expression of the Absolute as the mind 
is. The Absolute thus is neither mind nor matter, though 
it expresses itself in both. Thus Schelling’s theory of 
unity is essentially based on the idea of the Absolute being 
allowed its place of pre-eminence. Though he has been 
criticized as having gone back to Spinozism, it is clear 
that he urges as much the reality of the Absolute as the 
reality of the material world. That is just where he 
agrees with the Bhédabhéda theory, which refuses to yield 
either the Absolute or the material world. 

_ Jj. T. Fechner (1801-1887), the great psychophysicist, 
who laid the foundations of the science of psychophysics 
-in his Elements of Psychophysics, has elaborated a theory 
which has to be described as a phase of Bhédashéda. 
He regards the universe as a society of souls, and God 
as the supreme all-embracing Soul. To him, inwardly all 
souls are mental, though they appear outwardly to each 
other as material bodies. Just as smaller bodies are 
included in larger bodies, and all bodies are included in 
| physical nature, so some souls are included in others, and 
1 the soul of God embraces all other souls. 

Rudolph Hermann Lotze (1817-1881), the German 
philosopher, author of Microcosmus, developed a system of 
teleological idealism—sometimes also called as idealistic 
pantheism—which is largely based on ethical considerations. 
According to it, ultimate reality is mental substance. 
Material phenomena are, in his view, appearances produced 
by souls or spiritual monads, but he held that these monads 
are not independent substances, but modes or states of God, 
who is the sole and infinite Substance. He repudiated both 

agnosticism and a mere mechanical view of the universe. 
In his view, mechanistic phenomena are appearances 
, resulting from the uniform laws with which God comes out 
of these immanent activities which, he suggests, are, at the 
Same time, directed to divine ends. He thus endeavoured 
to reconcile idealism with what might be called qualified 
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monadism of a kind which, while it is a departure from that 
of Leibniz, contains the elements of the Bhédabhéda 
doctrine. 

T. H. Green (1838-1882) and F. H. Bradley (1846- 
1924) continued in the spiritual tradition set up by Hegel. 
Green led the protest against empiricism and evolutionism, 
which denied to man a sense of moral obligation. Man 
is not a being who is simply '' the result of natural forces ”. 
To understand his real nature, it is necessary to understand, 
first, the nature of our consciousness, the reality of which 
is all that we are sure of in the first instance. Human 
consciousness is essentially self-consciousness. In man, 
even the simplest process of sense-perception is not a mere 
change, but the consciousness of a charige. Human experi- 
ence, thus, consists not only of mere events, physical or 
mental, but of recognitions of such events. What is appre- 
hended, accordingly, is never a bare fact, but a recognized 
fact, a synthesis of relations in a consciousness which 
involves a self as well as the elements of the objects 
apprehended, which it holds together in the unity of 
the act of perception. Knowledge therefore always implies 
the work of the mind or self. The work of the mind, 
however, is not capricious or arbitrary. This is attested 
by the common distinction between truth and error, 
between reality and illusion and by the very existence 
of the sciences. But all this, in the view of Green, 
implies that the reality which we know is an intelligible 
reality, an ideal system, in short, a spiritual world. 
And such a world, in his opinion, can only be explained 
by reference to a spiritual “principle which renders 
all relations possible and is itself determined by none. 
of them ", an absolute and eternal self-consciousness which 
apprehends as a whole what man knows only in part. 
This “ principle ", this absolute, and eternal self-conscious- 
ness, is, to him, God. In some measure, man partakes of the 


' self-consciousness of God. This participation is the source 


of morality and religion. For a self-conscious personality, 
according to him, cannot be supposed to pass away but 
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must partake of the nature of the eternal. ^A bridge 
between the Absolute and the finite is thus created —by the 
* principle which renders all relations possible and is itself 
determined by noneofthem". The Absolute is the ideal and 
the finite partakes of its nature—the self-consciousness of the 
one being the self-consciousness of the other. Thus, the 
finite partakes of the ‘‘ nature of the eternal". Green thus 
affirms both unity and difference between the Absolute and 
the finite and harmonizes both by postulating a spiritual world, 
an “ideal system ", drawn from his Hegelian repertoire. 
F. H. Bradley, if anything, is even more specific. He feels 
that the Hegelian view that the “ real” is the natural, adopt- 
ed by Green, is far from satisfying. He finds this kind of 
idealism not only “as cold and ghost-like as the dreariest 
materialism " but also the apparent glory of the perceived 
world as much ''a deception and a cheat”, if it covers 
some spectral woof of impalpable abstractions, or un- 
earthly ballet of bloodless categories,’’ which Hegel’s 
idealism regards as ultimate reality. He makes “ immediate 
experience ". rather than ‘cognitive consciousness " his 
starting-point. Fle finds in immediate experience “‘an 
immediate feeling, a knowing and being in one”. It is 
doubtless at first an undifferentiated unity, and non- 
relational but it contains implicitly numerous distinctions 
which discursive thought or judgment makes explicit. For 
immediate experience is felt to be inadequate, and thought is 
our endeavour to supplement it by introducing distinctions, 
abstractions, qualifications, relations, etc. But the categories 
and concepts with which thought operates, though useful 
as working ideas for the special tasks of science, are 
unsatisfactory for a philosophic understanding of ultimate 
reality. “ The nature studied by the observer and by the 
poet and painter, is in all its sensible and emotional fulness 
a very real Nature. It is in most respects more real 
than the strict object of physical science.” For the 
concepts of science are abstract and not ultimately 
true. Space and time, relation and quality, primary and 


‘secondary qualities, motion and change, causation and 
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activity, self and things-in-themselves—all these notions, 
when closely’ examined, end in self-contradiction, and are 
therefore applicable only to mere ‘‘appearances’’, not to 
ultimate reality. For ultimate reality must be self- 
consistent and harmonious. Yet even “appearances” | 
cannot be mere illusions, though Bradley sometimes de- * 
scribes them as such. They must have a place in ultimate 
reality. How is ultimate Reality, the Absolute, to be 
conceived? The clue to such a. conception, though a 
very inadequate conception, is sought by Bradley in 
immediate experience, at least in immediate experience 
at—as it has been put—a higher remove. The Absolute 
is a Spirit embracing and completing all finite experiences 
and "appearances". And the experience of the Absolute or 
the Absolute experience, repeats at a higher remove, with 
infinitely greater wealth and perfection, the -“‘ immediate 
feeling", the ‘‘ knowing and being in one ", which charac- 
terizes the ‘immediate experience" of human beings. 
“ Reality is one experience " and ‘‘ experience” exhausts all 
reality. ‘‘ There is no being or fact outside of that which 
is commonly called psychical existence. Feeling, thought 
and volition—any groups under which we class psychical 
phenomena—are all the material of existence. And there 
is no other material actual or even possible. " Spirit is 
to Bradley ‘‘ the unity of the manifold in which externa- 
lity of the manifold has utterly ceased. “ Outside of spirit,” 
according to him, “there is not, and there cannot be, 
any reality, and the more that anything is spiritual, so 
much the more is it veritably real.’ To Bradley, the 
Absolute was supra-personal, and it ‘‘ has no history of its - 
own, though it contains histories without number." The 
Absolute is a Spirit which embraces and completes all 
finite experiences and ''appearances". And that Spirit 
is the unity of the manifold in which the externality of 
the manifold has ceased. Finite experiences are there, 
but they are embraced in the Spirit—the Absolute; 
the unity of the manifold makes the Spirit, the exter- 


nality of the manifold having ceased. This conception of 
49 Y 
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the Absolute is much like Bhédabhéda, which postulates 
the unity of the manifold, the manifold having lost its 
externality. 

B. Bosanquet (1848-1923), who makes thought the 
pathway to absolute reality, reaches the Bhédabhédg 
position in a different manner. He refutes the idea that 
thought could lead, by its abstraction, to any inconsistencies, 
It is wrong, in his view, to identify thought with the 
formation of abstract universals, which naturally lead to an 
inadequate interpretation of reality. Thought is not 
merely abstract; itis, at its best, systematic. It helps 
to construe the systemic character of reality. Its 
characteristic ‘“ universal” for the understanding of reality 
is the “concrete universal", ze, the conception of a 
“whole” or “system”, not the merely “abstract” 
universal which is only concerned with what is common 
or general in things instead of with their systematic 
inter-relations in a whole or system. Thus conceived, 
thought leads, not to contradiction or illusory appearance, 
but to the very heart of reality. Itis, in fact, to Bosan- 
quet, "the self-revelation of reality”. Thought and 
reality are, to him, correlative. ‘‘ Thought," he says, ''is 
always an affirmation about reality.” And reality “is 
the whole that thought is always endeavouring to affirm." 
In all experience, the influence of “the whole” or the 
concrete universal, is implicit. In logical thought, which 
follows the natural impulse to seek the truth and reality, 
we have “the whole ” operating explicitly as the criterion. 
In it “the idea of system, the spirit of the concrete universal, 
in other words, of individuality, is the central essence. "' 
All higher experiences are characterised by the fact that in 
them comes to light the coherence of things, the ‘‘ whole- 
ness", or system, że. integrity, of the universe, that is, 
the Absolute. In such experiences, accordingly, we feel 
"the heartbeat of the Absolute". And the Absolute 
is the final synthesis of mind and nature. Nature and 
| mind are correlative. Nature is what is revealed to 
mind, and mind is what apprehends or interprets nature. 
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In the Absolute all finite experiences are transmuted and 
perfected into a complete whole. As such a whole in 
which everything is adjusted in relation to the rest, the 
Absolute may be described as self-directing. The Absolute 
is thus the one, according to Bosanquet, in which all finite 
experiences are changed and perfected into a whole. It is 
thus self-conditioned and self-regulating. The finite has no 
significance without it; in it, it finds its coherence or 
systemic integrity. But its individuality is not denied ; but 
is affirmed and, indeed, without such individuality, the very 
conception of the idea of system, would bein danger. Only 
it would be without purpose, if it were not correlated to 
the whole, the Absolute. In his view, the finite can have 
no separate existence but must find its place in the Absolute, 
if human experience is any guide. 

Professor Benedetto Croce (born 1866), the leading 
Italian Idealist philosopher, has propounded a philosophy of 
the spirit which is likewise a form of the Bédabheda theory. 
He starts with the view that conscious experience is 
the only sort of reality that need be assumed. But he 
concedes that spiritual reality contains more than the ex- 
perience of merely finite minds. He also posits a universal 
consciousness or spirit which is immanent in all finite minds 
and is more than the mere totality of finite minds. While 
Hegel and his school of thought conceived of the dialect of 
thought as essentially logical rather than temporal in charac- 
ter—though Hegel had to agree that it was also a process 
in time—Croce definitely regards the cosmic spirit as a 
process in time and identifies reality with history. In other 
words, he represents reality as incessantly changing, always 
active, ever creative. Much like Bergson and fanes he 
rejects the idea of a static, immutable Absolute, or “block 
universe,” complete once for all. Cosmic activity proceeds 
in cycles, but is without a beginning and without an end. 
Within this total spiritual activity, certain phases, aspects 
or factors may, he holds, be distinguished, though not 
separated. He distinguishes theoretical from practical 
activity. Within each of these, he makes further distinctions, 
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Under theoretical, he differentiates intuitions from concepts, 
which are thoughts or ideas. Intuition, he holds, is the act 
of creating the materials of cognition and exemplifies it by 
the creation of the artist. In this case, the mind has no 
material from outside supplied to it; it simply creates or 
produces its intuitions. On the other hand, conceptual 
thinking operates on intuitions and traces relations be- 
tween them, or traces what is universal in them. Concepts, 
indeed, are immanent in the intuitions, it being impossi- 
ble to separate them. Concepts, however, have a certain 
special significance. They are common to all minds 
and are the means of communion between them. They 
are universal and are expressive of the Universal Spirit 
that is immanent in all finite minds. As to the objects 
to which theoretical activity must always be directed, 
they also are the creations of that activity. In fact 
the process of thinking, the object of thought, and the 
discrimination between the activity and the object are all of 
them aspects of the same total experience. They seem 
separate, but are not. It is only by a process of abstraction 
that a world of seemingly independent objects is set up over 
against the world of thought. Next, as to practical activity, 
Croce holds that this is always volition, since there are 
no physical actions in a spiritual world. As volition 
depends on cognition, practical activity is dependent on 
theoretical activity. To Croce, this world is in the region 
of pure intuition, of experience accepted for its own sake. 
The question of the reality of experience does not arise in 


this region. We are satisfied with experience itself, simply 


as such. But anything can be intuited and taken as pure 
experience. The world then can be imagined as simply 
existing and as satisfying our desires simply by being 
so imagined. This does not preclude the conception of a 
world that exists and of the idea that its existence is an 
affair of perfect interconnection and coherence. Croce is 


_ largely governed by the Hegelian idea of the supremacy of 


\ 


the Spirit, though he differs from his master in suggesting 
that religion is only imperfect philosophy and not the 
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supreme form of the Spirit. However’this may be, Croce 
agrees with Bhédabhéda when he refuses to accept the 
“block universe" idea; when he speaks of a universal 
consciousness or spirit as immanent in all finite minds 
and is something more than a mere totality of finite minds ; 
when he suggests the Cósmic Spirit as a process in | 
time; and when he speaks of concepts as being universal 
and as expressive of the universal Spirit that is immanent 
in all finite minds. 

J. Royce (1855-1916), the well-known American 
philosopher, approaches to some extent the views of 
Bradley. To him finite ideas are not mere images, but 
imply some mode of action, and therefore some purpose. 
Such purpose constitutes its internal meaning. They also 
possess an internal meaning; the external meaning having 
reference to objects beyond themselves. But objects 
cannot be really independent of the knowledge relating to 
them. To be related, the object and the idea should have 
something in common. The reality of these objects of 
reference thus consists in their fulfilment of the inner 
meanings of the corresponding ideas. The reality of an 
object is accordingly conceived as the realization in experience 
of the purpose involved in the internal meaning of an idea. 
Whether this purpose is or is not fulfilled can only be 
judged by the idea itself. Thus the idea itself is construct- 
ed as having a purpose and will of its own. Thought 
thus came to be conceived by Royce as a conscious life in 
which ideas embody their purposes in objects. From this 
point of view, ''to be" means to express “‘the complete in- 
_ ternal meaning of an absolute system of ideas”. This is so, 
because reality in its fulness must fulfil all ideas. It follows 
from this that finite ideas must be assumed to be absorbed 
in one complete system of ideas and one all-comprehensive 
purpose which finds its satisfaction in the total realm of 
existence. Absolute experience, however, embraces much 
that is beyond finite experience. According to Royce’s con- 
ception, human individuals are not merely engulfed in the 
Absolute, but are, in some way, conserved. Each individual ~ 
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expresses in his own way something of the Absolute will, and 
so constitutes a unique part ofthe unique whole. Even 
time, in his view, is not entirely superseded, in the Abso- 
lute, by an eternity that is utterly different from it. He 
rather would suggest that "Eternity is the Absolute's simul- 
taneous apprehension of all time, somewhat in the same 
way as a melody is the simultaneous apprehension of a 
certain sequence of notes." The significance of Royce's 
theory in the light of Bhédabheda will be evident when it is 
said that he tries to reconcile by it the theories of monism 
and pluralism in a manner which is strikingly illustrative 
of the hold of this doctrine in modern Western philosophy. 

This is even more evident when we review the views 
of a few other Western philosophers of modern times, 
who have propounded what may be styled composite types of 
Realism in their endeavour to effect compromises between 
different kinds of philosophical opposites—monism and 
pluralism, idealism and materialism, empiricism and ration- 
alism. Renouvier, who essayed a fusion of positivism 
and idealism on a basis of phenomenalism, is a good 
example of this tendency. In his later writings, he admitted 
the existence of more organic individualities than orderly 
aggregates of phenomena, namely, monads, spiritual indi- 
vidualities and personalities. '* When freedom makes its 
appearance," he says, “in a given being, that being, bound 
by a thousand relations to other beings, acquires an in- 
comparably more individual existence; what was only 
distinguished is now separated ; what was a self becomes 
self-subsistent, an essence, or....a substance... .; an indi- 
vidual, and the most individual that is known—the human 
individual, the human person." Further, to form a com- 
prehensive view of reality as a whole, more is needed 
than a knowledge of the categories and particular laws. 
We have to assume the law of contradiction, and have 
recourse to the principle of free Belief under the inspiration 
of our whole personality. Renouvier believed in a kind of 
harmony between man and the universe, in virtue of which 
the universe responds to the moral demands of man. In 
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view of his rather wide departure from absolute idealism, 
Professor Wolf is inclined to class him with critical idealism 
or even monadism, but he is not only idealistic but his very 
monadism and indeed his pluralism enables us to put him 
down under the Bhéd&bhsdavadins. Next, G. Gentile 
(born 1875) for whom self-consciousness is ultimate reality, 
suggests that just as the self-consciousness of a finite 
mind or spirit is immanent in each of its experiences, 
so the universal consciousness or spirit is immanent in 
each finite self-consciousness. Finite minds are therefore 
only moments or aspects of the universal mind which at 
once is and creates the universe. Although the subjective 
and objective phases or moments of self-experience (finite 
or cosmic) are not really separate, yet they are distin- 
guishable. 

W. E. Hocking (born 1873) who elaborates a philoso- 
phy which admittedly contains elements drawn from idealism, 
naturalism and pragmatism, suggests that sense experience 
is a common link between many selves and that thereby 
we get to know directly not only other human selves but 
even God himself. Hocking regards the whole world as a 
self. “This word Self," he writes, ‘‘ indicates chiefly that 
the mental life within the world has its unity, and that all 
the meanings of things cohere in a single will" The 
ultimate evidence for the self-hood of the whole world is to 
be found in immediate experience.  '' We, as a group of 
human selves," he adds, ‘‘ know that we are not alone in 
the universe: that is our first and persistent intuition." 
But the self of the universe is infinite in its depth and 
mystery. And human life is a reaching out to the reality 
of things as a region in which the discovery of value need 
never end. The human self spans past and future, lives 
on values, and is free, determining out of a matrix of many 
possibilities which shall become fact. But the human 
self is not all these things from the beginning—its freedom 
and its immortality must be won. In these respects man 
is the creator of his own destiny. That is not a mere echo 
of Bhédabhéaa, but BA&dabAeda itself in its fullest sense as 
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propounded in the last Stitvas of the Védanta-Sittras by 
Sripati and his school of thought. 

James Ward (1843-1925) propounded a theory which 
partakes of the character of Bhédabhéda. Though agreeing 
with contemporary idealists to some extent, he fell back on 
theism to avoid, it would seem, speculation. He maintain- 
ed that actual experience does not involve a dualism of 
matter and mind, but a duality of subject and object and 
. that this duality-in-unity (BLédabhéda) is consistent with a 
spiritual monism in which the unity of nature is conceived 
to be the counterpart of the unity of experience. Beginning 
with the plurality of reals, he proceeded to find out where 
such an empirical method would lead him, assuming the 

existence of an indefinite variety of psychical beings of all 
grades, some higher than human minds, others much lower, 
but all tending to self-conservation and self-realization. 
This conception of all entities as psychical individuals, 
based on the principle of continuity, led him to endow them 
with spontaneity. Spontaneous activity leads into regular 
habits while their co-operation and organization leads to 
progress by a kind of creative synthesis, just as a melody 
comes into being when single notes follow in a certain 
sequence, or a certain level of culture is attained when 
society is organized on certain harmonious lines. As the 
final of progress, he suggests the “ eventual consummation 
of a perfect commonwealth, wherein all co-operate and none 
conflicts, wherein the many have become one, one realm of 
ends.’ Ward thus construes the world as a plurality of 
- psychical beings, primarily independent as regards their 
existence, and yet always mutually acting and reacting up- 
on each other, ‘‘an ontological plurality that is yet somehow 
a cosmological unity". Fearing that all this might mean 
" some ground beyond itself ", he called in the aid of theism 
to supplement his spiritual pluralism. Without subscribing 
to the common ideas of creation, he held that God in some 
Sense sustains the world by a continuous act of self-limita- 
tion. The pluralistic aspect of Bsédabhéda implicitly postu- 
lates such a view and though Ward feared that he had been 
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more speculative in this part of his philosophy, and treated 
it as a matter of faith and his belief in God and in immor- 
tality on moralgrounds, there is reason to believe that the 
conclusion he arrived at was the more sound because any 
other would not be in keeping with the premises with 
which he started his simple, yet daring, theory. 

The ethical philosopher W. R. Sorley (born 1855) tries 
to harmonise natural laws which constitute the causal order 
of the existing world with values which constitute its moral 
order. Values apply to personal life, and their validity 
consists in expressing an ideal which people feel they ought 
to realize. Natural laws apply to phenomena in space and 
time, and their validity consists in their reality. A satis- 
factory theory of reality must harmonise these two orders. 
Sorley’s solution postulates a universe consisting of a 
Supreme Mind, or God, to whom finite minds and their 
environment owe their reality. God is the creator, the 
essence and source of all values, but is willing that these 
values should be shared by the free minds who owe their 
being to Him. If Sorley had persuaded himself to follow 
out his theory, he would have naturally ended in Bhéda- 
bheda, for that seems implicit init. He thus lacks not so 
much definiteness as a purposeful pursuing of his theory. 

The moral philosopher A. E. Taylor (born 1869), who 
seeks to harmonise the exigencies of scientific thought with 
the moral and religious demands of life, suggests that the 
reality of religious experience is evidence of the reality of its 
object. Postulating a theistic position, he holds that the 
ultimate ground of things is a single supreme reality which is 
the source of everything other than itself, and has the charac- 
teristic of being intrinsically complete or perfect, and an 
adequate object of adoration or worship. This supreme 
reality is best conceived after the analogy of the human 
spirit at its very best. The reality of moral progress, in 
his view, presupposes the reality of time, of causal agency, 
of free-will, and of permanent personality. The moral 
life is a life of tension between the temporal and the eternal 

and is only possible to a being which is neither abiding nor 
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simply mutable, but both at once. It is a life: of rea] 
adventure which begins with “ nature " and ends in “ super. 
nature". The attainment of a fully unified personality 
depends on our finding our principal good in God, the 
concrete unity of all good in its source. The implication 
of morality is thus a double one. It points to the existence 
of God as the absolute and final plenitude of good, and to 
an eternal destiny for the moral person whose aim is the 


. fruition of the good. Taylors conception of supreme 


reality after the human spirit at its best has its counterpart 
in Bhéedabhéda which asks the devotee to concentrate on 
the Self as the Brahman (Brahma-Stitvas, IV. 1. 1-3). His 
description of moral life as a life of tension between the 
temporaland the eternal; his idea of God as the unity 
of all good in its source; and his suggestion that the 
attainment of a fully unified personality depends on our 
finding our principal good in God—finda place in the theistic 
turn that Bhédathéda receives at the hands of Sripati. 
Taylor's forecast of the nature of man's life “in Heaven", 
after his present life of “probation” is also worthy of 
remark. While the process of character-forming will be 
over, the activity issuing from character will, Taylor says, 
remain. In Bhédabhéda of the type enunciated by Sripati, 
this “ activity " is countenanced. 

The Russian philosopher Lossky (born 1870) adum- 
brates a philosophical standpoint which, as Professor Wolf 
puts it, oscillates “‘ between spiritual pluralism and absolute 
idealism”, a something which seems allied to Bhédabhéda. 
Lossky conceives the principle of life not as a force but as a 
substance exercising the creative activity that is the source 
of its laws and not their slave. He conceives the universe 
on this analogy. The world, to him, is an organic whole 
—an organic whole which is prior to its parts, so that the 
parts can only come into being and continue to exist 
within the whole. “ The unity of the intelligible world 
is,” further to him, “not a functional unity of abstract 
ideas but a community of beings that live an infinite’ life.” 
Such an organic life cannot, however, be self-existent. It 
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has to be grounded, in his view, on some higher principle. 
He traces the unity of the cosmos, accordingly, to 
“a super-cosmic principle, the Absolute, as the source of 
a plurality of substances which form a unity more intimate 
than the abstract unity of the world, and nevertheless remain 
free in their activity." It is thus that Lossky finds a 
philosophical basis for theism in his “ Organic Concrete 
Ideal-Realism " which, rather not very picturesque name, 
seems to signify nothing more than a phase of ZAZedaóAeda, 
much akin to what Sripati has propounded. 

The German E. Husserl (born 1859), one of the greater 
leaders of the Neo-Kantianism and the founder of the 
phenomenological movement, propounds a theory which 
starts with realism and ends with idealism, which is 
the characteristic of Bhédabhéda considered as a philo- 
sophy. It is his idealism that animates his phenomeno- 
logical method from the start. He suggests that the minds, 
objects and the activities by which it apprehends them are 
not ultimately different in kind, only in degree. The acts 
of the mind may themselves become its objects, and the 
mind is just as active when it is itself and its activities 
for its objects. (See Brahkma-Siitvas, IV. 1—3.) What the 
mind gets to know of its objects is only their ‘‘ whatness ”, 
not their “ thatness ", that is, their universal characters, 
their "essences", not their peculiarities as their par- 
ticular existents. The phenomenological method is, there- 
fore, aptly described by Professor Wolf, as a method of 
“ intuiting essences". In the last resort, the “‘ essences "' 
which the mind comes to know are really the forms of 
its own a priori activity. Husserl assumes that all “ being ” 
is ‘‘ being in consciousnes ". The objectivity of objects is 
held to be due to the fact that over and above the empiri- 
cal ego there is the transcendental ego, in relation to 
which the empirical ego is only one object among many. 
And it is the transcendental ego that constructs all objects 
and their essences according to its own æ priori forms. 
Finally, all the transcendental egos jointly constitute one 
supreme transcendental Being or Spirit, much like the 
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Absolute of Hegel. Husserl, it will be seen, Starting 
with Kant ends in Hegel, which is enough to indicate his 
kinship with Bhedabhéda. 

The philosophy of H. Bergson (born 1859) bears more 
than a mere trace of the theory of Bhedabhéda. Protesting 
against scientific mechanism, he tries to vindicate the 


spiritual character of the universe as a whole. He does 


not, however, deny altogether the reality of matter and of 
natural law. What Professor Wolf calls the “ key concepts ” 
of his system are those of change, activity, freedom, creative 
evolution, duration and intuition. His philosophy is 
commonly described, for this reason, as the “ philosophy of 
change” or of “creative evolution". To him, ultimate 
reality is neither material nor mental, but something less 
determinative from which both mind and matter derive. 
It is "change", a flow of events, a surging Z/fe, moving in- 
cessantly to new forms. It is not static. The functions 
which Bergson attributes to matter are not wholly evil. It 
is the principle of individuation, it divides the sea of life 
into separate individualities who can each develop distinc- 
tive personalities. Moreover, the very obstacles that 
matter presents serve as an incentive to the intensification 
of activity, which is "life". In the last resort, “ all the 
living hold together". In not denying reality to matter and 
to natural law, in investing the universe with a spiritual 
character, in postulating the principle of individuation and 
in making all life to hold together and God, the central 
radiation of life, Bergson shows an affinity to Bhédabheda 
which seems unmistakable. There can ‘at least be no 
doubt that the BAédabheda elements in the philosophy of 
Bergson ought to be noted, especially as he is held to be the 
most significant thinkers of to-day.1134 

From Bergson to Professor W. James (1842-1910), 
the chief exponent of Pragmatism, seems natural. - Like 
that make up almost the very body of truth and fact upon which 


Menem: and Humanism and Idealism, allrepose (or ought to 
repose.)’’—William Caldwell in Pragmatism and Idealism, 284. 
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Bergson, James develops a psychology which lays stress on 
the activity of consciousness or experience, which, under 
the influence of emotional and practical interests, selects for 
attention only certain things from a “ theatre of simultaneous 
possibilities”. His philosophy is a protest against excessive 
intellectualism and the monism or singularism or of absolute 
idealism and its conception of an eternally finished static 
world or “block universe’. He has a keen feeling for what 
lives and moves, and to this feeling is traced by Professor 
Wolf the most distinctive factors in his philosophy—its plu- 
ralism, individuality, freedom and novelty.1!*® James bases 
his world-view on his psychology. His conception of reality 
is thus built on “experience”. He accordingly came to 
accept the reality of a superhuman consciousness composed 
of all finite minds. He found justification for this view 
from evidence derived from psychical research, the 
phenomena of multiple personality, and‘more than all from 
the “varieties of religious experience" known. Though 
he approved of theism, he regarded God as finite, or of 
limited power and responsibility. This last conception was 
little understood in contemporary Europe and it led to 
many facetious remarks.**** But James does not seem to 


1135 


James seems to have resembled Bergson in his anti-intellectu- 
alism. Caldwell, writing of Bergson, says, '' Bergson’s anti-intellec- 
tualism rests ultimately upon his contention that the human intellect 
is related in the main to the needs of action, that the brain is an 
organ of action rather than an organ of thought, that our intelligence 
is at home only in the realm of the physical and the mathematical 
sciences, that contrivance and invention and the practical comprehen- 
sion of the “material” are its proper activities and that for these 
latter purposes it splits up the world of the senses and the under- 
standing into a discontinuous aggregate of physical units, which it 
then proceeds to reconstruct in a spatial and temporal order." 
According to Caldwell, the pragmatist elements in Bergson's 
philosophy are (1) his Anti-intellectualism, and (2) his Activism or 
Action, which latter culminates in his freedom-philosophy and his 
spiritualism. W. Caldwell, Wc. cif., 284-285. 

1135 One of these came from the French philosopher Bourdeau, 
who has suggested that the Pragmatist God is not really God, but 
merely an old domestic servant destined to do us personal services— 
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have meant more by this suggestion than that the world is 
undetermined so that it is quite possible, as Professor 
Wolf puts it, to realize in it whatever we reasonably think 
ought to be realized. James’ world-view thus rejects a 
static conception of the world; accepts pluralism; grants 
individuality and freedom ; and concedes a superhuman 
consciousness composed of all finite ends. All these are 
elements in.ZAegaàbAéda, while his activism seems closely 
allied to a type of Sæktism. 

Among modern realists, Professor S. Alexander 
(born 1859), whose system of philosophy is held to be in 
consonance with the spirit of modern science, suggests a 
point or two of alliance with Bhédabhéda. According to him, 


| though consciousness is the highest quality in human beings, 
_ there are still higher qualities in the universe. The highest 


quality is designated by him the “deity” or “ divinity”, 
which is the highest quality of God. The whole is, in his 
view, the body of God, mind being a lower quality. 
The nature of “deity” is always changing, as the 
universe is never complete and higher qualities may continue 
to emerge. Thus ''deity" is always becoming, always 
yet tobe. But God as the whole universe tending towards 
“deity” exists always. This accounts for the human 
longing fof God, and for communion with Him. The 
finite many are related to infinite One in this manner: 
“the One is the system of the many in which they are 
conserved, not the vortex in which they are engulfed." 
Professor Alexander's suggestion that the quality of “deity” 
is what we aim at or rather should aim at ; that the whole 
universe is the body of God; and that the infinite One 
"conserves "in itself the finite many postulates a world- 


idea which is strangely like certain elements of Z4zdà/da. 
lee L 


help us to carry-our trunk and our cross in the midst of sweat and 


-dirt. He is not gentleman even. ‘‘ No wonder," he adds, ‘‘it was 


condemned at Rome." See his Pragmatisme et Modernisme, 82. 
See Caldwell, Joc. cit., 198, where he remarks that Pragmatists were 
forgetful of many of the deeper facts of life and of the economy of 
human civilization, 


*, 
- 
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L. T. Hobhouse (1864-1929) propounded a system 
of philosophy, described as a form of evolutionary realism, 
which is worthy of note because of its attempt to reconcile 
a number of mutually opposing theories—monism and 
pluralism, idealism and materialism, and empiricism and 
rationalism. Following Bosanquet, he pleads for the 
organic function of reason. He suggests that the whole 
and the parts should be considered together. ‘‘ The whole 
rests upon the parts and in turn maintains them, and it is 
this principle of mutual support through inter-connection 
which is the Reason.” On the speculative side, reason is 
the continuous and comprehensive effort towards harmony 
in the judgments which interpret experience. On the practi- 
cal side, reason is the same impulse applied to all our 
experience that we value. He holds that it is a mistake 
to assume that the whole somehow explains the parts, 
without seeking also the explanation of the whole in the 
nature of the parts which it holds together. It is this 
mistake, he says, which is mainly responsible for the idealist 
identification of knowledge with reality, for it violates the 
claim of knowledge to refer to objects beyond itself. He 
offers the antithetical remark: ‘“‘ Nothing exists because | 
itis known, but is known because it exists." He explains 
that “ there is in the nature of knowledge itself no ground 
for restricting the nature of the known or knowable. What 
they are must be learnt from the reports of our immediate 
judgments in so far as their deliverances are reduced to 
consistency." Knowledge, in his opinion, is the correlation 
both of immediate judgments and of objects, for he urges the 
interconnected system of judgments asserts a Reality of 
interconnected objects. This is so, not because objects 
adapt themselves to thought but because thought adapts 
itself to its objects. But he does not exaggerate the inter- 
connection of objects. Accordingly he distinguishes between 
organic and harmonic unity. Wherever there is some degree 
of both mutual dependence and independence among the 
parts, there is, in his opinion, organic unity. The greater 
the mutual dependence, the greater is the tendency towards 
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harmony. Reality has, he says, an organic unity, though 
it is only slowly moving towards harmony. Mind, which 
is teleological in its activity, helps towards inter-relation 
and harmony. Harmony helps to keep all things alive. 
Reality, in this view, stands for development. Hobhouse’s , 
conception of Reality is thus closely connected with develop- 
ment, and a development too which, as remarked b 
Professor Wolf, is ‘‘ not the peace of death, but the harmony 
which keeps all things alive”. The theory of Bhédabheda 
is touched by him in its very kernel here, for it stands 
for development, in which the mind plays the largest part 
-in bringing about the harmony he speaks of. Bhédabhéda is 
sometimes, on this account, known as Puvizdmavida, the 
theory which makes change or transformation its corner- 
stone. . 

A. N. Whitehead (born 1861) has propounded a 
“ philosophy of organism ”’ by which he tries to reconcile the 
claims of science with those of humanity. His theory 
is a protest against the mechanistic tendency of science, 
which concentrates on abstractions and mere logical 
entities. Actual experience is always an experience of 
concrete events. These events may be analysed into simpler 
elements. These events of experience are thus 
concrete systems or “ organisms ", in which the character 
of the whole influences the very characters of various 
subordinate parts, elements or events which constitute it. 
“ Organism” in this sense is a characteristic of all reality 
and is not restricted to living organisms. It is a funda- 
mental feature throughout the whole of nature. The 
universe consists of events and their  inter-relations. 
Larger events are systems of lesser events, and eventually 
of “atomic” events. Reality is thus conceived as a flux, 
though an attempt is made to save something of permanence 
by positing forms, “eternal objects”, or universals. “ In the 
inescapable flux,” it is said, “there is something that 
abides; in the overwhelming permanence there is an 
element that escapes into flux." Atomic events are : 
_ “actual occasions", so that an event is a nexus of actual 
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occasions, inter-related in some determinate fashion in one 
extensive quantum. A thing or a person is a society of 
events, or a systematic stream of such events, haviag a 
certain causal continuity. As each actual occasion is con- 
nected with every other such occasion, the universe is one 
compact, organic system of actual occasions, an “ interlocked 
community " of events. The interlockings of actual oc- 
casions are called “‘ pretensions”, and conceived causally. 
Fach actual occasion is generated from its pretensions of 
preceding occasions, and is pretended by succeeding 
occasions. In this way, each actual occasion attains 
“ objective immortality " in spite of the flux. The “together- 
ness" of the universe, and the principle of “ concretion ”’ 
is identified with God. Whitehead, however, adds that 
“ God is not concrete, but he is the ground of concrete 
actuality.” Not only that ; “the world is the ‘multiplicity 
of finites seeking a perfected unity.” And finally, God is 
"the unity of vision seeking physical multiplicity”. God 
is also “the lure for feeling, the second stage of desire”, 
and each creature has its “pretension into God". ‘ The . 
theme of cosmology, which is the basis of all religions,” 
says Whitehead, ‘‘is the story of the dynamic effort of the 
World passing into everlasting unity, and of the static 
majority of God’s vision, accompanying its purpose of 
completion by absorption of the World’s multiplicity of 
effort.” But he adds, "neither God nor the World reaches 
static completion. Both are inthe grip of the ultimate meta- 
physical ground, the creative advance into novelty.” Thus 
Whitehead’s world-idea not only postulates an organic 
world, but also a realistic world; but the realistic ^ world 


. is in a state of flux—nothing is but everything becomes, — 


that the truth of being is becoming: It is not surprising 
that Professor Wolf should recall the fact that there is in 
Whitehead’s theory not only the Heraclitian idea of every- 
thing throughout the universe being in constant flux but 
also something of Plato's ideas of “‘ eternal objects ” in it. 
His doctrine of “pretensions” conceived causally, which 


Professor Wolf compares to Bergson’s conception of the 
50 F 


^ 
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telescoping of the past in the present, resembles the cosmic 


process which is postulated by the Bhédabhédins in so far as 
they admit a realistic view of this world. But the elements 
in Whitehead's theory which are pre-eminently of the Bhaga- 
bhéda order are where he speaks of the “ togetherness” 
of the universe and of ‘‘the principle of concretion ” ; 
where he suggests that God is the “‘ground of concrete 
reality ”; where he says that ‘‘ the world is the multiplicity 
of finites seeking a perfected unity " and where he suggests 
that God is “the unity of vision seeking physical multipli- 
city ". The other idea that neither God nor the World 
reaches static completion also finds its counterpart in 
Bhedibhéda which differs in this respect fundamentally 
from Adhéda. 


Spinoza, Father of Modern Western Philosophy. 


The manner in which Bhédabhéda is reflected in 
Western philosophy since the time of Spinoza has been 
touched upon so far. Spinoza’s influence was vast, not only 
on Germany but throughout the Western world. He has 
moulded modern culture, philosophy and religion as perhaps 
no single thinker in Europe has done. Pollock has set out 
in his work the extent and range of Spinoza’s influence in 
Europe. He has been acclaimed the founder of modern 
philosophy, a verdict which has been confirmed by the general 
voice of German criticism.!!?" Pollock singles out, in 
England, Wordsworth and Shelley, the latter of whom tried 
even a translation of the Tractatus; then come, in his view, 
F. D. Maurice and G. H. Lewes; Matthew Arnold and 
Froude; and in France, Victor Cousin, Taine, Flaubert, 


: Paul Janet and Renan.!5 Mr., Melamed, in his recent 


p 


study of Spinoza, has enlarged this list and points out how 
greatly Spinoza has influenced modern culture. Lenin, 
the maker of Soviet Russia, is said to treat him as the 
official philosopher of Red Russia. Bismarck, who built 
the old German Empire, was attached to his philosophy, if 

———— tuens teb c tut cade ap AU 


um Pollock, Joc, cit., 378-874. 
a Yid., 974 ; 375; 378. 
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his biographer Busch is to be believed. ° Then comes 
Frederick Nietzsche, the philosopher of Superman. Besides 
Goethe, Kant, Fitche, Schelling, Hegel and Schopenhauer; 
who have been already mentioned, Herder and Schiller 
were overwhelmed by Spinoza’s philosophy. Though a 
critic of Spinoza, Eduard von Hartmann, defends his 
monism and doctrine of the Substance. To the very end of 
the nineteenth and the beginning of the twentieth century, 
Spinozism remained an important factor in Western philo- 
sophy. Herbert Spencer in England, Wundt and Lotze in 
Germany, Bergson and Renouvier in France were greatly 
influenced by many elements in Spinoza’s philosophy. 


Spinoza and Modern Science. 


In the religious sphere, the influence of Spinoza was as 
great as on the philosophical. The entire Protestant Church 
was against him. The German philosopher Wolff, though 
he disagreed from Spinoza, still defended him. Enlighten- 
ment, however, soon spread. Lessing’s religious theory— 
differentiating the religion of Christ from the Christian 
religion—was suggested to him by Spinoza. Kant’s hostile 
attitude towards the Old Testament, he owed to Spinoza. 
Judaism to him is an example of organized religion without 
any moral basis to support it. To him true religion starts 
with Christianity and Jesus the first great religious teacher. 
Schleiermacher discovered salvation and beatitude in 
Spinoza’s intellectual love of God. Religion to him was 
not identical with knowledge. To him, its primary purpose 
was to visualize the universe in its every aspect and in all 
its manifoldness. This renders man humble and meek. 
Religion thus becomes the immediate consciousness of being, 
the recognition that all finality is part of the infinite and 
that all timeliness is part of eternity. To seek, to find, and 

| to recognize eternity in everything that moves and lives, 
* in all action and suffering, is religion. Hence it is only a 
state of mind bordering on passivity and mystical vision. 
Schleiermacher thus makes religion a pious vision from 
which meekness, love, gratitude, pity and repentance must 
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be deduced. These phenomena are not ethical but religious 
in character. Religion is not thus the support of morality 
or ethics, but only the companion of man. It cannot be 
expressed in terms of law, for it is not reason but emotion, 
Religion thus is identical with emotion. Thus though 
he began with Spinoza, Schleiermacher ends with him. 
self. He attempted to formulate an emotional rather 
than an intellectual love of God. But emotion divorced 
from reason may degenerate into wild passion which 
inspired the Spanish Inquisition and the witchcraft super. 
stition in Europe. In England, Samuel Taylor Coleridge, 
following Spinoza, endeavoured to rationalize religion. He 
rejected the dogmatic theories of revelation in the Christian 
Scriptures, though he was fully convinced of their ethical 
value. He was for the religion of Christ and not for the 
Christian Church. To Carlyle, too, religion is a matter 
of the heart and of the emotions, originating not in man's 
intellect, but in his intuition; with Spinoza and Goethe, 
he rejects the idea of a God who pushes and moves the 
world from without. He holds that God can only be found 
in the human heart. Though God is the central problem 
of religion, man’s activities must also find a place in it. 
Both Francis Newman and Matthew Arnold came under 
Spinoza's influence. The personality of Spinoza so deeply 
impressed Arnold that he came to identify ethics with 
religion. He could not believe in the existence of a super- 
mundane God or accept Biblical miracles. Newman 
adopted in part Spinoza's attitude towards the Bible. In 
France, Spinoza's influence was less because of the great 
personality of Descartes. Still, Victor Cousin, Ernest 
Renan, Taine and many others of the nineteenth century 
fell under his spell. More important than this, Spinoza 
broke through Roman Catholicism and made it yield in the 
matter of higher criticism. Even the greatest poets of 
England, France and Germany, including Goethe, Shelley 
and Hugo, came under Spinoza’s sway. Mr. Mela- 
med devotes many pages in his volume to describe the new 
cynicism that his influence gave birth to. Not only poets but 
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also’ men of science became the votaries of Spinoza. 
Among these may be mentioned Albert Einstein, Reichen- 
back, Planck. These, however, were the successors of an 
earlier set which includes Friedrich Wilhelm Stock, the 
physiologist ; Holbach and Delamettrie, the vitalist Miller 
and the mechanist Heckel. Among psychologists may be 
mentioned Fechner, Wundt and Freud. Though in physics, 
his influence has been on the wane—both his theory of 
causation and his theory of substance have been subjected to 
adverse criticism—there is no gainsaying that he still 
wields considerable sway over science to-day. “ As long 
as Spinoza's world-picture will continue to dazzle humanity," 
as Mr. Melamed puts it, "so long will it continue to 
influence science." 11?? 


Upanishadic Origin of Spinoza's Root-Ideas. 


Where did Spinoza get his main ideas from? We 
have seen the influence on him of Descartes, Hobbes, 
Bacon; of the Rabbinical writers; of Bruno; and of the 
Neo-Platonists. The Jewish school of thought and Bruno 
were influenced by Neo-Platonism and Neo-Platonism in its 
turn was semi-oriental in character. As Pollock has remarked, 
whatever theory we may adopt “‘ the East has a considerable 
share in this portion of Spinoza's materials." But Pollock, 
however, avers that “it seems impossible, even if it were 
worthwhile, to disentangle all the details." ^ This is rather 
inexplicable, especially if we are able to “ disentangle all the 
details”. Apart from earlier writers, to whom he owes 
much, this is what Mr. Melamed—in his .S4;zoza and 
Buddha—has attempted to essay and it seems necessary to 
refer to his arguments to indicate briefly the Upanishadic 
and Buddhistic elements in the philosophy of Spinoza. 
It is interesting to note Mr. Melamed describing Spinoza as 
“ the greatest occidental representative of Eastern mysti- 
cism”. Though somewhat rhetorical in character, Mr. 
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139 Melamed, Joc. cit., 115. See also Notes and Bibliography, 
included in his work for indicating Spinoza’s influence in Germany 
and England, 368-375, 
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Melamed’s work shows considerable study and thought, 
both of Eastern and Western philosophy and religion, 
Though a lack of first-hand knowledge of Eastern writers 
in philosophy—mainly Indian—has proved an evident dis. 
advantage to him, still, it must be acknowledged he has 
tried to probe matters deeply and endeavoured to get to the 
roots of the main issues involved. A question that he raises 
is this :—Is there any possible connection between Buddhism 
and the ideas underlying Spinoza’s system? This question 
is discussed at length by Mr. Melamed in a long and 
interesting chapter in which he describes how Buddhism 
spread westward and swamped the Western world with its 
passive world-idea : 

"It is one ofthe most astounding paradoxes in the 
history of man's spiritual development that not the active 
world-idea of the Greek or Hebrew, but the passive world- 
idea of the Hindu, became predominant in the Western 
world. But the paradox is easily explained when one 
considers that the representatives of the active world-idea 
had exhausted themselves through centuries of combat 
and strife with each other. When the sources of subjec- 
tivism and individualism in Judea and Greece had spent 
themselves, the spirit of passivity and pessimism of the 
Middle East settled upon the Grecian Polis and upon the 

‘Judean hamlets. The figure of the ancient Greek Eros 
transformed itself into the patent God-seeker, and the virile 
and courageous Prophet of Jerusalem was replaced by the 
meek and the will-less scribe. 

“ Hinduism in its Buddhistic form finally overwhelmed 
the Western world, not because its world-idea was in- 
herently superior to that of the Greek or the Hebrew, but 
because, being passive and still from the very beginning, 
it had not spent itself as did the other two world-concepts. 

With death as its goal it could not die, for nothing is more 
immortal than the cemetery. 

"After the death of Gautama, Buddhism stole into 
the Western world and rooted itself into the soil. It 
spread its wings over the dying cities of Aramaic lands and 
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even enveloped the great seeds of Hellenistic- civilization. 
And just as the Eastern Aryan, because of his weakened 
physique, surrendered to nature, so now did the Western 
Aryan, in his hour of exhaustion, surrendered to the spirit 
of the East. 

“ Although from times immemorial there were certain 
contacts between the Eastern and the Western Aryans, the 
logic of history demanded that Palestine should become 
the meeting-ground of the East and the West. This was not 
due to any blind caprice of fate. Palestine is geographically 
situated midway between the settlements of the Eastern 
and the Western Aryans, and was thus the logical battle- 
ground for the two contradicting world-ideas to encounter 
and to decide man’s spiritual destiny for a thousand years. 
Buddhism closed in on Palestine from Persia and Babylonia 
on the East and from Greece and Egypt on the West. 
The struggle between the Buddhist and the Hellénist in 
Palestine destroyed not merely the Greek but also the Jew. 

“The triumph of Buddhism in Palestine led to the 
greatest religious upheaval in the world’s history, resulting, 
first, in the destruction of Judea; second, in the rise of 
Christianity; and, third, in the destruction of ancient 
Rome. All historians and scholars, except St. Augustine, 
agree that the rise of Christianity spelled ruin to ancient 
Rome. Not the aggressive barbarians, but the ascetic 
saints who planted Eastern holiness in the Western world, 
were the true destroyers of Rome. It is equally true that 
not the Roman Cæsar but the Buddha Gautama destroyed 
Judea. Not the desolation of the land by the Roman 
legions, but the dilution of Judaic culture by Buddhism, 
destroyed the entire fabric of Jewish life in Palestine. The 
moment when the spirit of Buddhism infiltrated into 
Palestine and led to the formation of sects, which were 
opposed to the fabric ideas of the supremacy of man and 
the value of earthly life, the die was cast. The Essenes, 
the Mandeans, and the various Nazareans, who were 
permeated with the spirit of more or less diluted Buddhism, 
brought there by Buddhistic monks and Missionaries, 
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spread the gospel of salvation, redemption, beatitude 
through self-denial, resignation and deadening of the senses. 
There the ideal of the holy as against the ideal of the good 
or the beautiful destroyed the devitalized and decadent 
Hebraic culture and set the stage for the elimination of 
ancient Hebraism as a force in the world’s history. 

“ Tn describing the processes of the origin of Western 
redemptive religiosity, it will become evident that the 
powerful tendencies emanating from the East, which had 
reached their culmination point in Buddhism, continued 
themselves in St. John, St. Paul, and Si. Augustine. 
Their spirit uprooted and destroyed the civilization of 
classical antiquity and forced upon occidental humanity 
a new mentality. Paulinic Christianity is a new mentality 
rather than a new religion.” 

t Tracing the history of the spread of Hindu philosophi- 
calideas into the West, Mr. Melamed suggests that the 
speculative and scientific ideas associated with the name of 
Pythagoras were already current in India as early as 
600 B.C, He draws attention to the analogies that exist 
between the Sànkhya and Pythagorean systems. Further, 
the Pythagorean doctrine of metempsychosis is allied to the 
Hindu’ tenet of the transmigration of the soul. Even the 
so-called Pythagorean theorem of the irrational number 
had been developed long before him in the .Su/va Sūtras in 
India. “The very character of the Pythagorean organiza- 
tion, the religious fraternity,” he says, “ was Hindu and 
not Greek in origin. Whether he acquired his Hindu wisdom ` 
in India or in Persia, there can be no doubt that he repre- 
sents an Eastern tendency in Western thought. "11° Not 
only Pythagoras but also Empedocles, Xenophanes and 
Parmenides represent, according to him, Hindu wisdom 
in the West. He alludes to the striking similarity in 
the views of the Xenophanes and the Upanishads. 
Xenophanes, the founder of the Eleatic School of Grecian 
1140 


Melamed, Zc. cit., 804-805, quoting Sir William Jones and 


Leopold von Schroeder. See the latter's.Essay: Py/hagoras und dit 
India (1894), ye ee 
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philosophy, was born in Asia Minor and was evidently 
influenced by Indian thought. He was the first to enunciate 
in the West the doctrine “all is one" but without speci- 
fying whether this unity was intellectual or moral, though 
Aristotle says he called God the one. Parmenides 
and Zeno were leading adherents and advocates of this 
School of thought, all three belonging to Elia from which 
fact the School takes its name. Parmenides flourished 
about the 5th century B.C. He seeks to demonstrate the 
existence of an Absolute which is unthinkable because it is 
without limits, and which he identifies with thought, as the 
one in the many. Zeno, a contemporary of Parmenides, 
completed this school of philosophy. The Eleatic School 
had thus for its ground-principle the affirmation of the unity, 
negativing the diversity, of being—in other words, the 
affirmation of pure being as alone real to the exclusion of 
everything finite and merely phenomenal. These doctrines 
of the Eleatics sound like echoes of the Ufanishads and 
the systems of Vēdāntic thought built upon them.H*t 
Empedocles (440 B.C.), who conceived the universe as 
made up of “four eternal, self-subsistent, mutually underi- 
vative, but divisible, primal material bodies, mingled and 
moulded by two moving forces, the uniting one of friend- 
ship and the disuniting one of strife," has also been held 
by Garbe to have derived his doctrine from Hindu sources. 
Likewise, Heraclitus’ (480 B.C.) theory of the eternal 
change has been held to correspond to the doctrine of the 
Sankhya philosophy. His theory that everything through- 
out the universe is in constant flux and nothing permanent, 
but in transition from being to nothing and from nothing to 
being, from life to death and death to life, that nothing is, 
that everything becomes, that the truth of being is becom- 
ing, that no one, nothing is exempt from this law, the law 
symbolised by the fable of the Phoenix in the fire corresponds, 
according to many scholars, to a similar theory of the 


1141 Melamed, Zac. cit., 304-305, quoting Garbe's Philosophy of 
India (1897). See also Albert Schwegler's History of Philosophy, 
translated by H. Stirling. 
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Sankhya philosophy. Heraclitus’ theory of the many 
annihilations and reformations of the universe, in Cole. 
brook's opinion, is analogous to a similar one found in the 
Sankhya system. There are many elements in Plato's 
philosophy which are, says Melamed, of Hindu origin, 
he basing them through Pythagoras. Summing up, Mr. 
Melamed writes that ‘ʻa thorough examination of the century- 
old controversy about Hindu-Greek relationships justifies 
the assumption that both branches of the Aryan race-were in 
touch with each other. The analogies and parallels in the 
philosophical thought of both cultures are so striking that they 
cannot be explained by logical continuity alone."  '*' Ancient 
India," headds, ‘‘ was never hermetically sealed to the outer 
world. From times immemorial, it was reached by traders 
from Western and Central Asia. A country with a rich 
culture like India, which was constantly visited by traders 
from many countries, was bound to colour the historical 
process of other countries which were in contact with the 
West. The cultural stream moved westward from India, 
and not eastward from Greece, for the eastern Aryan 
matured intellectually before his Western cousin. Alexan- 
der's attraction to the East was stimulated, not by a sudden 
vision of the Orient, but by older Greek tradition." 

In the Post-Buddhistic era, the relationship even 
grew stronger, Indian kings sending ambassadors to the 
courts of foreign kings. This is well exemplified in the 
case of King Agoka, whose Edicts testify to the fact that 
he not only kept up friendly relations with neighbouring 
kings in India but also sent missions to Antioches of Syria 
(B.C. 261-246), Ptolemy II of Egypt (B.C. 285-247), Magas 
of Cyrene in North Africa (died 258 B.C.), Antigonas of 
Macedonia (B.C. 277-239) and the King of Epiros. The 
desire for closer contact brought from Seleucus the well- 
known Megasthenes as ambassador to Agoka’s court and 
Ptolemy sent Dionysius to India. A continuous stream of 
Intercourse was thus set up between India and the West 
by way of the Caspian'Sea, the Caucasus and Armenia. 
There was also the sea-route through Ceylon. Buddhism 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 795 . 


thus profoundly affected the religious thought of countries 
like Syria, Egypt and even further westwards. This move- 
ment—-of traders, emissaries, ambassadors and missionaries 
—carried not isolated Hindu ideas but, says Mr. Melamed, 
“ the framework of a definite system of culture, namely, 
Buddhism". Agoka’s inscriptions show “a highly organized, 
legalized and missionarized" Buddhism spreading about 
the third century B.C. in and beyond the land of its birth. 
From one of these, we learn that the Buddhistic trinity— 
Buddha, Dharma and Sangha, identified with God-father, 
God-son or Logos, and the Holy Spirit—had already been 
carried by Buddhist priests to all parts of the Western 
World. In the second century B.C., many cultural centres 
in Asia Minor were permeated by Buddhism. Mr. Melamed 
suggests that evidence of this is afforded by a passage of 
Alexander Polyhistor, preserved by Cyril of Alexandria, 
in which Buddhists are referred to as Sa» os, which is a 
corrupt form of Svamaza, a name which was given to 
Buddha, and then to all Buddhist priests.!!*? Rome and 
Alexandria became the goal of Hindu missionaries and 
propagandists. The statement of Aáoka in his Edicts that 
the kings of Syria and Macedonia were followers of the 
Buddhist law confirms such a suggestion. Literary works . 
composed in the West on India have been lost, as for 
instance, that of Seneca. The fragments which have come 
down testify to the influence of Hindu thought in Europe. 
Clemens of Alexandria, one of the Greek Fathers of the 
Church (second and third centuries A.D.), who had Origen for 


1143 


Sanskrit sramazahk, meaning an ascetic, a devotee, a religious 
mendicant in general; more especially a Buddhist ascetic. A female 
devotee is termed sramazi. Evidently so called from their dress, 
which consisted of robes coloured in a pigment derived from the 
Bengal madder plant known as sramaua. Itis the climbing peren- 
nial plant, Rubia tinctorum, the root of which furnishes valuable 
dyes and pigments. Shamanism, the religion professed by the Tura- 
nian races of Siberia, derives its name from Shaman, the name given 
to the Siberian priest-magician. It has been suggested that all 
Siberia had early come under the influence of Buddhism, its priests, 
called gramans, giving their name to the S4amans of later days, 
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his pupil, mentions Buddha by name. Brought up in Greek 
philosophy, he was converted to Christianity from finding 
in his appreciation of knowledge over faith confirmation 
of it in his philosophy, to which he still adhered. He was 
evidently a product of his age, which was thoroughly under 
the influence of Gnosticism. ‘‘ Buddhism," says Mr. 
Melamed, ‘‘ stormed into the Western world at a time when 
the creative genius of the ancient Greeks had already spent 
itself. Its commingling with a decadent Greek culture 
resulted in a new spiritual orientation, which found its 
expression in Neo-Platonism, Neo-Pythagoreanism, and 
Gnosticism. A similar metamorphosis took place in Pales- 
tine, when it, inits turn, was overwhelmed by Buddhistic 
influences. Essenism, Mandaism, Ebionitism, Nazareanism 
were the Palestinian products of the encounter between 
Hebraism and Buddhism. These sects are the connecting 
link between Buddhism and Christianity." 

The Essenes above referred to, though they grew upon 
the soil of Judea and had establishments in it, were not 
of it. Similarly though they accepted the Old Testa- 
ment, they repudiated it in effect. The descriptions 
we have of them from Philo and Josephus stamp them 
“definitely as a Buddhistic sect". ‘‘ To consider them to be 
a Jewish sect," says Mr. Melamed, “is to misunderstand 
completely the entire historical process." Their original 
name was Ashi, which in Chaldean means Bathers or 
Baptists. Their very name shows that religiously they 
had deviated from the traditions of their race, which, by the 
way, did not recognize baptism as a religious act. They 
differed from the Pharisees in that they led an ascetic 
life, practised the most ceremonial cleanness and developed 
a monastic spirit unknown to the Jewish faith. All the 
characteristics of Buddhistic life, says Mr. Melamed, such 
as celibacy, communism, puritanism, passivity, contempt 
for sensuous pleasures, the refusal to take an oath, and the 
like testify to their non-Jewish character. Like all Bud- 
dhistic religious groups, he adds, they were organized as an 
order, and as a closed fraternity. Like all Buddhistic 
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groups, again, they too turned away from life. Their 
conception of immortality of the soul, too, establishes their 
philosophical dependence on Buddhism. “The soul is 
neither mortal nor immortal. This view, says Mr. 
Melamed, represents a mystical type of consciousness that 
was utterly strange to the logical Greek or to the rational- 
istic Hebrew. Only the mystic can affirm and deny in the 
same breath. Only the mystic can accept monotheism 
and trinity at the same time. Arguing from the opposite 
direction, even Schürer, the great Biblical scholar and 
author of the History of the Jewish People, is forced to 
admit that *' Essenism is first and mainly of Jewish forma- 
tion, and in its non-Jewish features it had most affinity with 
the Pythagorean tendency of the Greeks ". And the whole 
tendency of the Pythagoreans, in a practical aspect, was 
ascetic and aimed only at rigid castigation of the moral 
principle in order thereby to ensure the emancipation 
of the soul from its mortal prison-house and its transmi- 
gration into a nobler form. It is with the doctrine of 
the transmigration of souls that the Pythagorean philo- 
sophy is specially associated, and this doctrine finds a 
place of fundamental importance in the Upanishads and 
Buddhism. 


Like the Essenes, there were other sects who practised 


asceticism in the spirit of Buddhism. Among these were - 


the Mandeans, a group of whom who work to-day as skilled 
artisans has survived in the Persian province of Khuzistan 
and in Basra on the Euphrates. In their principal! sacred 
work they have developed a metaphysical principle, which 
is, says Mr. Melamed, “reminiscent of the Atman- 
Brahman theory of ancient India”. Their cosmic principle, 
the All, is bounded only by itself and all things emanate from 
‘it. It is, adds Mr. Melamed, the golden egg of the Brahminic 
cosmogony, and corresponds to the Hindu Atman. In the 
Mandean metaphysics, there is already fully developed the 
principle of the trinity. It is not surprising, therefore, 
that Reitzenstien, a great authority on Comparative Religion, 
should remark that ‘‘ the doctrines of the Mandeans bear no 


Y 
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resemblance to those of Judaism "."*? Ado, the founder 
of the sect, is described as a wandering mendicant and in al] 
probability a Buddhistic monk. This sect accepted St. John 
the Baptist and by doing so made it possible for Christianity 
to arise. But the stress laid by them on knowledge, from 
which they derive their name (Manda meaning guosis, 
knowledge), allies them at the other end with the Gnostics, 
their religion being, apart from Babylonian, Jewish and 
Persian elements, a mixture of Buddhistic and Gnostic 
practices and beliefs. There is much to be said for the 
view of Reinach that “it is not impossible that John the 
Baptist may have belonged to a primitive sect of Mandeans ; 
if at this early period they already called themselves Naza- 
renes, we should have an explanation of the tradition 
which made Nazareth the birthplace of the Messiah, who 
was himself called a  Nazarene.'** Mandeism was 
Buddhism in one sense and Gnosticism in another ; Gnosti- 
cism and Neo-Platonism were, like Pythagoreanism, largely 
made up of Buddhistic elements and they, in their turn, 
influenced very considerably the spiritual life of Alexandria. 
Lassen maintains that Gnostic Cosmogony is purely Buddhis- 
tic in character. And as pointed out by Mr. Melamed, 
“there are many analogies and parallels between Gnosticism 
and Buddhism, chief among which are the identification of 
soul and light and the contrast of soul and matter."  Simi- 
larly he suggests that the Logos idea, which has shaped 
Christianity so much, is largely Buddhistic in origin. 
Philo of Alexandria who developed this theory was, in Mr. 
Melamed’s view, directly susceptible to Buddhistic influences. 
Alexandria, in those days, ‘‘ seethed,”’ he says, with Bud- 
dhistic missionaries, who not only spread the gospel of 
Buddha, but also propagated the philosophical teachings of 
their race. Philo’s doctrine of the Logos was coloured by 
these currents, which originated in the Rig-Véda, in the 
conception of vach (và£A) or voice or the word. His idea 


T Das Lravische erlosung mysterium (1921), 
* S. Reinach, Orpheus (1910). 
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of God has nothing in common with the Old Testament, 

since it is nothing else than the Upanishadic Brahman or 
Atman idea in Hellenistic garb. His is, like the Brahman 
of the Upanishads, a static god. But to him, a Jew and 
one imbued with Greek culture, the idea of such a god con- 
trolling the living world was difficult of reconciliation. He, 
therefore, evolved the theory of the Logos, which served 
the purposes of “an intermediary between a static god and a 
dynamic world”. Itis the world’s representative to God and 
God’s CTEM ee to the world—in the former capacity 
to lay the world’s prayers before God and in the latter to 
administer the world for God. Logos is, as Mr. Melamed 
puts it, the son of God and the first-born. Man himself is a 
divine being only to the extent that he participates in Logos. 
As God’s son, Logos is the second God. He is uncreated 
in the earthly sense, but is an emanation of God. This 
doctrine of the Logos evolved by Philo Judæus is to-day 
held to be unconnected with the Logos idea of Heraclitus 
but directly traceable to the Upanishads. Many other 
Buddhistic ideas are to be found in Philo which shows how 
fully in the first century A.D., Alexandria was subject to 
Buddhistic influence. The idea of a static god, the con- 
ception of a mediator between God and the world, the vision 
of a God remote from reality and such other ideas were 
strange to the Hebrew mind. It is, therefore, as Mr. 
Melamed suggests, a misreading of history which has caused 
countless theologians and historians to regard Philo “ as 
the connecting link between Hebraism and Christianity ’’. 
As a matter of fact, “he is the most direct link between 
' Hinduism and Christianity. His Logos-idea and his 


145 Mr. Melamed points out that Oswald Spengler and numerous 
other scholars have urged that the Alexandrian doctrine cannot be 
traced to the Heraclitan theory. He also suggests that Philo was 
not inspired by the Stoics in this connection. ''While the Stoics’ 
Logos meant," he remarks, "destiny or pneuma, an all-penetrating 
moral and rational force, but not a metaphysical principle, Philo’s 
Logos is a cosmic, metaphysical entity resembling the attribute of 
thinking of Spinoza’s Substance. ” 
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conception of salvation and its attainment by self-denial point 
to ancient India.” 

Thus Buddhism had permeated into Palestine and had 
affected Hebraic thought. The political ferment created 
by Roman rule, the economic pressure induced by foreign 
occupation, the Hellenising process from within, the religious 
tension induced by these causes, the influence of the ideas 
put forth by the different new sects which came into being 
as the result of the impact produced by Buddhistic doctrines, 
and the growing contempt for life imbibed by the people as a 
consequence of the alien domination of the country combined 
to create a situation in Palestine, about the time that 
Jesus was born, which could not but affect and colour his 
views and doctrines. The people too expected at the time 
a political Messiah—one consecrated by God who would 
emancipate his chosen people from bondage and exalt them 
in the eyes of all the other nations of the earth as His Elect 
Nation, and for the glory of His name. In this state of 
expectancy, when all eyes were turned heavenward, there 
appeared John the Baptist. He spoke of the world to come. 
He personified the tendencies of the time. He broke through 
the Jewish tradition. In religion he was a Mandaic. It was 
his call which aroused Jesus. Like John the Baptist, 
he too was enveloped in the apocalyptic spirit. He too 
pictured only the world to come, not the world that is. As 
Mr. Melamed well puts it, “he hoped that the Redeemer 
would soon come and cause the world to expiate for 
its sins. When he was completely absorbed by the 
certainty of the coming of the Redeemer, it flashed 
upon him that He, Himself, was the Redeemer. At first, 
he barely dared to admit it to himself : later he slowly 
revealed It to his friends, who spread his message over the 
entire countryside: ‘The Redeemer is coming.’ While 
those who were close to him believed in his mission, He 
Himself was still tortured by doubts, and the possibility that 
BS $m S T Him of his peace of mind.” That 
En E RIO Sor, living in an apocalyptic world, he could 

ni imself of visions of terror and despair, of hope and 
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salvation, which at times overtook him. He truly described 
himself when he said, “ I am not of this world”. Nothing 
on this earth and nothing that grew out of it attracted Him. 
His one message to humanity was the Kingdom of God, 
which had but little in common with the hereafter of the 
Rabbis. According to Jesus, Mr. Melamed writes, ‘‘ not 
this world, not this life with its many turns of the wheel 
of fate, with its tragedies and comedies, but the Kingdom 
of God is the goal of man. Not ceremonials, rituals, or 
prayers, but faith in God, is man’s purpose, care and aim. 
Since this world is not man’s final goal, everything in it is 
valueless and meaningless. This new doctrine by its affir- 
mation of God denies life, man, and the world. Since 
man cannot serve two masters, God and mammon, it is 
necessary that he dispose of his earthly goods to the poor in 
order that he may gather celestial rewards. To serve God it 
is necessary to free one’s self from all ties of earthly life, to 
forego human relations, loves and friendships, rights and 
privileges, to suppress all natural urges, to endure injustice 
and disgrace, to offer no resistance to the enemy but to love 
and to bless him for the sake of Christ." It was with this 
doctrine of self-denial and negation of life and the world 
that Jesus broke with the traditions of His people. Like the: 
Essenes He was entirely unconcerned with earthly life and 
its future. His aspirations were purely religious and it is 
questionable whether He even hoped to become a religious 
reformer. He and His Kingdom were not of this World. 
Not man's welfare but the saving of man's soul was His 
main concern. This attitude of Jesus was fundamentally op- 
posed to ancient Hebraism, which affirmed life, the world and 
men. By discarding the world, Jesus renounced Judaism. In 
suggesting that He was the mediator between man and God, 
He put His people against Himself, for it is a primary article 
of faith with Judaism that God faces all humanity and does not 
require an intermediary. As Mr. Melamed puts it, although 
Jesus was of Jewish blood, His mind was not hewn from pure 
Jewish rock, for His main doctrines originated not in the 
valley of the Jordan but along the banks of the Ganges.” 
. 5l E 


\ 
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Mr. Melamed argues that Jesus though a Jew by race - 
was not a Jew in spirit; that he is notto be linked to the 
prophets of Israel but to be described as the Buddha of the 
West; and that there are similarities, analogies and parallels 
between the Buddhist and Christian gospels which indicate 
Buddhism as the source of the religion of Jesus 11: 
Answering the objection that these similarities and analogies 
are but mere ‘‘chance coincidences’, Mr. Melamed Says 
that “yet the fact remains that Buddhist canons were 
already known to the Western world before the coming 
of Jesus ”, in fact, long before the death of Clemens of Alex. 
andria, who mentions Buddha by name in 220 B.C. ‘To. 
day hardly any Indologist of note denies," headds, “an 
organic connection between the two redemptive religions 
(the religions of Buddha and Jesus). So close is the con- 
nection between them that even the details of the miracles 
recorded by Buddhism and Christianity are the same. 
Of Buddha, too, it was told that he fed five hundred 
men with one loaf of bread, that he cured lepers, and 
caused the blind to see." In the light of these facts, - 
it would be preposterous to assume, he remarks, that the 
poets of the New Testament originated their own folklore. 
Long anterior to the birth of Jesus, Buddhistic doctrines 
had made heavy inroads in the Western world. Innumera- 
ble sects preaching some form of Buddhism, made their 
appearance in the century: preceding the coming of Jesus. 
Mr. Melamed, accordingly, supports the view of Seydel that 
“ it is not permissible to admit an independent origin of the 


"^" He quotes Rudolph Seydel's Das Evangelium von Jesus—in 
Seinen verhaltuissen zu Buddha—sage und Buddhalehre, in which 
that great German historian of religion has demonstrated clearly 
that all the tales, miracles, similes and proverbs of the Christian 
gospels have their counterparts in the Buddhistic gospels. He 
also cites Edmund's Buddhistic and Christian Gospels compared (1907) 
in which it is shown how the tales about Jesus in the New Testament 
have their exact parallels in Buddha's life and career and how in 
. many respects the two gospels are so similar even in their expression 
" [o become almost indistinguishable. See Melamed, Zoc. cit. 821, 
92b. 
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parables, legends, similes, and proverbs of Christianity 
and Buddhism. Inasmuch as Buddhism precedes 
Christianity by some five hundred years, one cannot escape 
the assumption that the newer religion was inspired by the 
older. The principal canon of Buddhism, called the Pali 
Canon, was fixed eighty years before Christ. No Christian 
scholar of note has asserted that the Synoptic Gospels 
influenced Buddhism, but numerous scholars long ago 
discovered Buddhistic elements in the Gospel of John and 
also recognized the Buddhistic background of Essenism, by 
which Jesus was greatly influenced. The conclusion is 
inescapable that Palestine, together with many other parts 
of Asia Minor, was inundated by Buddhistic propaganda 
for two centuries before Christ. The world in which 
Jesus lived was Buddhistic territory in the spiritual mean- 
ing of the term, and not Hebraic or Judaic. Hence 
Christianity, including the personality of its founder, is not 
an offshoot of religiosity but of Buddhistic theology. Only 
this phenomenon explains the gigantic struggles within the 
young Christian Church, and the various schismatic 
tendencies, sects, and controversies in the first five hundred 
years of its existence." Jesus thus was, like Buddha, 
not of this world and his religion was, like Buddhism, not 
concerned with the world. No wonder it was not legalistic 
like Judaism but redemptive like Buddhism. When Jesus 
died, he scarcely had a following in the land of his birth; 
yet within half a century, his religion spread westward 
and shook the very foundations of the Roman Empire! 
How did this happen? This was the work of Paul, the 
great Apostle, who, as Mr. Melamed says, “used the 
figure of Jesus to impose upon Western humanity an 
Eastern world-picture ". 

Saul belonged to Tarsus, an international city, the 
capital of south-western Asia Minor. It was the meeting- 
place of the East and the West and the scene, in those days, of 
Buddhistic propaganda. The Jewish community in it was 
a small one and was not famous for its learning. If 
Paul, accordingly, lacked education, he made up by his 
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metropolitan outlook. Belonging to a Provincial City and - 
proud of his Roman Citizenship, he was attracted to 
Rome and to the West. Renouncing a worldly life ang 
adopting the missionary róle, for which Nature had fitted 
him admirably, he devoted himself to the task of transform. 
ing the apocalyptic religion that Jesus had taught on 
the Galilean coast into the world religion called Christianity, 
For, be it remembered, Paul's one goal and object was not 
even the Kingdom of God that Jesus had preached, but 
Jesus Christ as he conceived him. He made himself the 
Prophet of Jesus Christ, the Redeemer. It was thus he 
presented himself to Western humanity. It was entirely 
due to his activities that “ Christianity, an Eastern religion, 
made such rapid headway in the Occident rather than in the 
Orient". This success of Paul was partly due “to the 
fact that he carried westward not the Eastern Jesus, but 
the Western Christ, the Logos which was known in some 
form to the entire Western world of that time. He 
christianized the Western world by westernizing Chris- 
tianity. His main doctrine is the doctrine of salvation, which 
has as its goal redemption from this world. Man in this life is 
under the rule of the flesh, of sin, of the law, and of death. 
These are powers which represent frightfully mysterious 
forces, and which reign whimsically and despotically. 
Christ redeemed man from all these dark forces.” But 
“Christ is not Jesus of Nazareth, the humble carpenter’s 
son, but is a heavenly being who pre-existed in God. He 
became man only to redeem the world and His work of 
salvation began upon becoming man. The redemption of 
the world was accomplished through His death and rise from 
His grave, for He thus freed Himself from the serfdom of 
this world. By the fall of Adam this world became filled 
with unredeemable sin, and the human race would have been 
doomed if not for the death and rise of Christ. Such 


` was the doctrine relating to the person of Christ pro- 


pounded by Paul. “A highly subjective conception of the 
deed of Jesus was interpreted by St. Paul as an objective 
Occurrence, which has nothing to do with personal 
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experiences and inner processes. He who accepts these 
doctrines obediently is ipso facto redeemed.’’4147 The 
mass inculcation of this belief became the main vocation 
of Paul’s life. It moved him, as Mr. Melamed remarks, 
“to accomplish immortal feats, and it gave him the strength 
and power of a conqueror.” But it also brought to an 
end his connection with the Jewish faith. He saw that if 
the acceptance of the Jewish law was to be a condition 
precedent to joining the Church, the doctrine of Christ 
would be professed but -by a few. He accordingly permit- 
ted the Gentiles to join the Church untrammelled by any 


1147 perhaps Christianity, according to the Pauline conception, 
has never been defined with greater brevity and precision than it 
is by Ruskin in his Zre/irita. “‘ The total meaning of it," he says, 
" was and is, that the God who made earth and its creatures, 
took at a certain time upon the earth, the flesh and form of man; 
in that flesh sustained the pain and died the death of the creature 
he had made ; rose again after death into glorious human life, and 
when the date of the human race is ended, will return in visible 
human form, and render to every man according to his work. 
Christianity is the belief in, and love of, God thus manifested, Any- 
thing Zess than this, the mere acceptance of the sayings of Christ, 
or assertion of any less than divine power in His Being, may be, for 
aught I know, enough for virtue, peace and safety ; but they do not 
make people Christians, or enable them to understand the heart of 
the simplest believer in the old doctrine." The belief is funda- 
mental that there is in Christ, as in no other, from first to last, 
a living incarnation, a flesh and blood embodiment, for salvation, 
of the ever-living spirit of the ever-living God and Father of man, 
and except by eating His flesh and drinking His blood, that is, 
except by participating in his divine-human life, or except in His 
Spirit, there is no assurance of life everlasting to any mau. The 
religion of Jesus was simple. In order to adapt it to the Western 
world of his time—dominated by the Greco-Roman civilization 
prevalent fhen—Paul elaborated and to some extent transformed 
it. A community of disciples became a Church. The divine 
aspect of Christ was emphasized. Jesus became a Redeemer sent 
from heaven to deliver mankind from sin and death, and His death 
a vicarious sacrifice of atonement. "The sacred acts of Christianity 
—such as Baptism and the Lord’s Supper—began to receive a sacra- 
mental importance. Paul and John saw mysticism in the Gospel 
and developed along these lines. 
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conditions. He urged that the law and the ceremonial Was 
an obstacle to the acquisition of holiness and virtue, The 
law did not lead, he put forth, to virtue and salvation, bu. 
bred sin. Man tends towards sin for the flesh is weak ang 
the law cannot hinder him. Accordingly “to annihilate 
sin and death, God handed over the Messiah, His Son, to 
the forces of death, only to bring Him to life again. He 
became the second Adam who wiped out original Sin, 
overcame death, and restored eternal life. Thus, Jesus 
Christ means the end of the law, and he who believes in 
Him is already righteous and has a share in His life which 
is free from sin and temptation. The Jewish Messiah 
was supposed to redeem the nations from the yoke of 
oppression, but Jesus Christ redeemed them from sin." 
St. Paul thus put Christianity as the antithesis of Judaism. 
The latter rests on law; the former, on freedom and grace. 
The law, according to him, is void, while Christ is 
supreme. Thus was Judaism rendered ineffectual as a 
religion by St. Paul in the West. St. Paul was, remarks 
Mr. Melamed, “justified ” in rejecting Judaism entirely. 
He urges that St. Paul's doctrine “ consists of a diluted 
Buddhism ". That is, that it represents a form—an attenu- 
ated form—of Buddhism current in the land where Paul 
was born and brought up. “Both Buddha and St. Paul,” 
he says, "were confronted with the same problems—the 
worthlessness of life, its sinfulness, its futility, and its evil ; 
both had a negative attitude to it; both had the same 
starting-point—original sin. Both sought to attain holi- 
ness and eternal happiness—by overcoming life, by rejecting 
it, by estranging one's self from it, and not by participating 
in its joys and pleasures. Both had the same eschatology. 
Buddha’s central goal was Nirvana and St. Paul’s was 
Christ, which is more tangible because St. Paul was not an 
Easterner, but a Westerner, both by education and experi- 
ence. The God of St. Paul is as unsubstantial and 
lifeless as was Buddha’s Brahma, Like Buddha, St. Paul 
too, tries to escape both from life and from death. He 
Was not satisfied with the thought that Jesus purified life, 
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` but was very happy that he freed man from death. This 

paralysing fear of death is one of the outstanding features 
of redemptive religiosity. Death is terrifying and must be 
overcome." Then, again, “ Buddha and St. Paul both 
used many terms to describe man's sinful disposition. Both 
identified flesh with sin and taught that the age of fulfilment 
is the age when the flesh will be overcome. St. Paul’s 
term of spirit is as ambiguous as Buddha's term of soul. 
Their doctrines are not of and for this world.” Both 
denied man. Finally, ‘‘ Buddha described Nirvana as the 
union of the soul with Brahma, and St. Paul described 
Christ as a being in whom God and man are joined. 
Buddha speaks of man’s innumerable existences; St. Paul 
speaks of Christ as having pre-existed in God. To 
Buddha the first-born was ‘ Logos’ (V@&h); to St. Paul 
it was Christ. " The spiritual relationship—rather descent 
—of St. Paul thus becomes easily descernible. 

St. Paul’s Christology, says Mr. Melamed, is Philo’s 
Logos. Though many modern theologians do not favour 
this view, theré is much force in the contention of Mr. Mela- 
med that St. Paul’s theology is not traceable to any other 
Jewish source. If Philo Platonized, St. Paul Philonized. 
* St. Paul's theology," adds Mr. Melamed, ‘‘is anti-Hebraic 
and anti-Rabbinic in character. Not only his Christology 
but also his entire world-picture is strange to the Jewish 
mind. His Christ is not the Hebrew Messiah, his re-- 
demption is not the Hebraic Geulah, and his doctrine 
of the two Adams has no foundation in Judaism. These 
concepts are to be traced to the Book of Wisdom or to 
Philo.” If Philo’s Logos is only a Greek edition of the 
Hindu Vash, St. Paul's Kingdom of God is only a Western 
copy of the Buddhistic Nirvana. “It has no analogy," 
writes Mr. Melamed, ‘‘in the Rabbinic doctrine of Oolom 
Habo, for it is not spatial in character. It is only a 
state of mind—the union of man with Christ. All the 
main features of the Hinduistic world-picture such as 
universalism, determinism, pessimism, salvationism, and 
nihilism, as well as a deep-rooted contempt for everything 
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earthly, reverberates in the theology of St. Paul. He was 
the first typical Eastern mystic in the Western world.” 

St. Paul detached early Christianity from its Jewish 
origin and linked it to ancient Greek culture. The Gnostics, 
who immediately followed him, not only Hellenized Christi- 
anity but were also hostile to Old Testament beliefs. As 
Harnack has put it, they tried to capture Christianity for 
Hellenic culture and Hellenic culture for Christianity, 
giving up the Old Testament in order, with the aid of 
Hellenism, to assert the absoluteness of Christianity. The 
Hellenism they stood for was not the Hellenism of the 
Græcized Middle East but the culture of Ancient Greece, 
which was predominantly Hellenic, “tinged with Hindu. 
istic motives". Both St. Paul and the Gnostics were true 
Hellenists. Both were concerned more with Eastern 
mysteries than with theological dogmas ; both moved west- 
ward, though driven by Eastern forces; and their Hellen- 
ization of Christianity was more formal than substantial. 
As Mr. Melamed remarks, "it is difficult to understand 
how a theological master like Harnack, in enumerating the 
various Gnostic schools of thought and their motives, 
could overlook their Hinduistic background.” Thus, 
the ascetic element in Gnosticism has to be set down as a 
Hindu contribution. The stress laid on impersonal Christ, 
in preference to the historical Jesus, has to be attributed to 
the influence of the idea of a historyless Brahman so well 
known to Hinduism. But after St. Paul, Christianity 

- branched off in two Opposite directions, the one beginning 
with Marcion and leading to Manichæism and the other 
beginning with Arius and leading to the Reformation. 
Marcion, who adopted St. Paul's interpretation and stuck 
fast to his Christ idea, made ascetic life the essence of Chris- 
. üanity.^^ Not only that; he and his followers, called 


1148 


To Marcion, the Old Testament was the Bible of the Jewish 
God, the creator of evil, while the New Testament became the Bible 
of the God of the Redeemer. “ Marcion was the real creator of the 
Christian Scripture, which was entirely detached from the Hebrew 
Spirit and background. It is a purely Oriental creation, teeming 
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Marcionites, who viewed life through the prism of Hindu- 
ism, not only rejected the Old Testament but also taught 
that its God was only a demiurge—a mere creator of the 
-world of sense like Brahma of the Hindu Trinity—and that 
Christianity represents the separation of the Supreme 
God—Christ analogous to Brahman of the Vedünta—from the 
God of the Old Testament, a highly individualistic being, 
who has nothing in common with the God of Christianity.###9 
Marcion may be taken as representative of Roman Gnosti- 
cism, as Saturnius of Antioch could be of the Syrian. But 
many sects grew up on the Syrian soil. From there, it 
spread to Alexandria, where it became associated with 
Basilides, Valentinus and Carpocrates, who all belonged to 
the second century A.D. An examination of the chief 
tenets of these representative leaders shows the exact 
relationship of Gnosticism to Hindu thought. Basilides 
recognized one Supreme Being or First Cause. From it 
sprang, he taught, Understanding (Vous), from Understand- 
ing—the Word (or Logos» from the Word—Providence, 


—— 


with Oriental (ż.e., Buddhistic) myths, which it stresses in preference 
to dogma. Both his metaphysics and his ethics betray his Hindu- 
istic and Parseeistic (ze, Zoroastrian) leaning."—S. M. Melamed 
in Spinosa and Buddha, 931. Mr. Melamed treats as a settled 
question that Buddhism influenced Christianity and devotes an 
Appendix to quotations taken from J. Edmund’s ZuddAhistic and 
Christian Gospels, being Gospel Parallels from Pali Texis (Philadel- 
phia, 1908). See Melamed, Zoc. cit., 376-381. 

1149 Of the Jews, it has been observed that “their religion was 
determined by a moral standard ; through them more than through 
any other race has the moral principle, or the law of conscience, 
been evolved in humanity as the sovereign law of life and this at 
length resolved itself into a faith in one God, the sole ruler in 
heaven and on earth, the law of whose government is truth and 
righteousness; only they stopped short with the assertion of this 
divine unity, and in their hard monotheism stubbornly refused, as 
they do still, to accept the doctrine of the trinity ìn unity which, 
spiritually understood is, as it has been well defined, the central 
principle of the Christian faith, the principle that to have a diving 
morality, one must have a faith ina Divine Father, a Divine Son and 
a Divine Spirit, all three equally Divine.” 
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from Providence—Power, from Power—Wisdom, from 
Wisdom—Righteousness, from Righteousness— Peace. 
From these, again, sprang the higher angels, p rincipalities and 
powers ; and from these the lower angels. The God of the 
Jews was only one of those angels of the lowest kind who 
created the world. Christ, the Son (/Vozs) of the Supreme 
Being was sent down to bring to man, who had become cor- 
rupt, heavenly knowledge. He joined himself to the man 
Jesus, and it was this man, not the Christ, who was crucified. 
As Basilides regarded matter as evil, he did not believe in 
the resurrection of the body. But he taught the doctrine of 
the transmigration of souls. Saints and martyrs, he said, 
suffered because they had sinned in a previous state 
ofexistence. Every one, he held, had to atone for his 
sins in this way, by living again in a different body. 
The philosophy or rather theology of Valentinus is 
full of symbolism. He regarded pre-Christian religions 
as preparatory to Christianity and Christ as the full 
and final development in human form of a series of fifteen 
Stages of emanation from the infinite divine—the original, 
invisible, ineffable and self-existent Existence—to the finite 
divine in Him “the fulness of Him that filleth all in all,” 
each stage in the process being achieved by the union of a 
male element with a female, that is, a conceptive and a 
Susceptive. / Like Basilides, he stresses more the Christ 
rather than the Jesus aspect and makes creation the work 
of Demiurgos, made out of psychic animate substance. 
Demiurgos creates mankind, material and psychic. Some 
€f these catch a spark of the spiritual substance, and become 
Superior or spiritual men. The spiritual men do not need 
to be Saved; the material men cannot be saved. The 
Psychic men can be saved, if they are helped. “The 
scheme of redemption," as Duchesne puts it, 59 “is intended . 
forthem. The Redeemer is formed of four elements. The 
first, without being actually material, has the semblance of 
matter; the semblance is sufficient, as matter does not 


See 0 c xn 


1150 ^ 
. L. Duchesne, arly History of the Christian Church (1909). 
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need salvation. The second element is psychic; the third ` 
pneumatic; the fourth divine: this is Jesus, the last eon. 
These three last elements then proceed respectively from 
the Demiurge, Haehamoth, and from the Pleroma. The 
&on Jesus did not, however, descend into the Redeemer 
until the moment of his baptism; at the moment of his 
being brought before Pilate, he returned to the Pleroma, 
taking with him the pneumatic or spiritual element, and 
leaving the psychic element, clothed with his material sem- 
blance, to suffer." Finally Haehamoth and the spiritual 
men will pass into the Pleroma. The Demiurgos and the 
best of the psychic men will follow. The points to note 
are that the theory of emanations is the pivotal factor in 
Valentinus’ theory; the place assigned to the original, 
ineffable, self-existent Existence, is analogous to that 
assigned to Parabrahman in the Vēdānta; the work of 
creation assigned to the Demiurgos, is analogous to that 
assigned to Brahma in the Hindu Trinity; and the 
differentiation made between Christ and Jesus. Carpocrates 
also believed in one God, from whom, according to him, 
emanated a whole hierarchy of angels. The visible world 
is their work. The souls of men first moved around 
the Father-God; then they fell into the power of matter, 
from which they have to be released to go back to their 
original state. Jesus, the son of Joseph, naturally born 
like other men, and subject as they are to transmigration, 
was able by a remembrance of what he was in his first 
existence, and by power sent from above, to obtain 
dominion over the rulers of the world, and to re-ascend 
to the Father. It is in the powers of all men, by 
following his example, and by the method he used, to 
despise the creators of this world and to escape from 
them. They can achieve this equally, or even better, 
than he did. This scheme of deliverance is consistent 
with all conditions of life, and with every kind of 
act.!151 Carpocrates not only believed in the transmigration 
of the soul but also in its final emancipation from all external 


1151 [, Duchesne, /oc. cit. 
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bonds and obligations by means of concentrated meditation 
on the divine unity, and a life in conformity therewith. 
He was as much a Platonist as a Gnostic and his followers 
paid reverence not only to images of Jesus Christ, but also 
to those of Pythagoras, Plato, Aristotle and other sages. 
Amid the diversity of these different Gnostic systems certain 
common and fundamental conceptions can be easily perceived. 
Among these are: (1) God, the Creator and Lawgiver 
of the Old Testament, is not the true God. Above him, 
at an infinite distance, is the Father-God, the Supreme 
First Cause of all being. (2) The God of the Old Testa- 
ment: knew not the True God, and in this ignorance the 
world shared, until the appearance of Jesus Christ, who 
proceeded from the True God. (3) Between the True God 
and creation is interposed a series of beings, divine in their 
origin, there occurring a catastrophe, at some point or 
other in this series, which destroys the harmony of the 
whole. The visible world—often including its Creator— 
originates in this primal disorder. (4) In humanity there 
are some elements capable of redemption, having come in 
one way or another from the celestial world above the 
Demiurge. Jesus Christ came into the world to deliver them 
from it. (5) As the incarnation could not really amount to 
atrue union between divinity and matter, the accursed, 
the Christian Gospel story is explained as a moral and 
transitory union between a divine son and the concrete 
personality of Jesus, or again, by a simple semblance of 
humanity. (6) Neither the passion nor the resurrection of 
Christ is therefore real; the future of the predestinate does 
not permit of the résurrection of the body. (7) The divine 
E nus strayed into humanity, that is, the pre- 
OPES PE > s ^ no solidarity with the flesh which 
etdin (i ler the flesh must be annihilated by 

aay rigorism), or at least the responsibility of the 
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to be eclectic deriving as it did its root ideas from Hellenic 
and Hindu beliefs dominant in the place of its origin.!!5? 
Gnosticism possessed great vitality. Though persecuted 
in the Christian Church, it persisted by taking refuge under- 
ground. For a thousand years, writes Workman, we find 
it living a subterranean existence, ever and anon coming to 
the surface in some new form—usually stigmatised as 
“heresy” in the Christian Church—the roots of which lie 
deep in the older Gnosticism, or rather in the religions 
older even than Gnosticism to which Gnosticism was 
so largely indebted. In the third century, it appears in 
the formidable movement known as Manicheism, so called 
from Mani, the founder of the sect. Born at Ecbatana, 
about 215 A.D., Mani came of ancient Persian stock, 


but being brought into close contact with certain of the . 


Gnostic sects—the Elkesaites and the Mandzans, the 
latter of whom regarded John the Baptist and not Jesus as 
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3H. B. Workman, in his Christian Thought to the Reformation 
(1911), describes Gnosticism as an eclectic philosophy of religion, 
chiefly Hellenic in character, though in union with many Oriental ele- 
ments, cosmical speculations and mystic theosophy similar to what we 
find in Hinduism. ‘This description errs in laying greater stress on 
the Hellenic rather than the predominantly Hindu elements which lie 
imbedded in Gnosticism. For instance, among the Gnostics, the 
formula, "I am thou, and thou art I," which finds expression in 
Badarayana’s text: Almititiipagachchanti grühayanticha (Brahma- 


Sutras, IV. 1. 8.), itself being based on well-known Upanishadic . 


texts, was common. It indicates that belief in the merging of the 
Separate individuality in the Supreme Existence was a cardinal 
article of faith among the Gnostics. Lassen has remarked in his 
Indian Antiquity that " the Hindu elements in the Gnostic systems 


were derived from Buddhism and exercised a considerable influence’ 


upon the spiritual life in Alexandria." And this remark is the more 
noteworthy because Lassen stoutly denies that ancient India ever 


affected Hellenic thought. The Gnostics anticipated what the Neo- 


Platonists succeeded in achieving. Their main idea seems to have 
been to reconcile speculative and revealed religion by systematising 
the symbols of transcendental and mystic thought. They failed to 


digest what they borrowed from Oriental thought, largely domin- 


ated by Hindu philosophical and cosmological ideas. : 
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the true prophet—he was largely influenced by their tenets 
and doctrines. He regarded himself as the last ang great- 
est of a series of prophets, including Adam, Noah, Abraham 
and the phantom Christ, and described himself as the 
“leader,” “ambassador” and ''Paraclete ". His religion 
was one of physical redemption, and admits the worship of 
no personal redeemer., As may be imagined from its head. 
quarters being in Babylon, its doctrines were in the main 
akinto the old Babylonian native religion, modified by 
Zoroastrian dualism which ascribes the created universe to 
two antagonistic principles, one essentially good, and the 
other essentially evil—with some admixture, especially in 
the West, of the Gnostic Christianity as developed by 
Basilides and Marcion. Partly owing to their minute and 
strict asceticism and their rigid morality, and partly also, 
as Harnack observes, to the great number of “ the cultured 
who sought for a rational and yet, to some extent, Christian 
religion, and who had exalted free inquiry, especially as 
regards the Old Testament, into a battle-rag," Manichzeism 
attained to a great position in Christian circles, especially 
in North Africa, and even claimed, for a time, Augustine 
among its votaries.1154 

Thus the practical effect of the preaching of St. Paul 
and the Gnostics was to displace the Old Testament and to 
concentrate attention on the Christ idea rather than on 
the personality of Jesus. St. Paul declared the Old 
Testament was fulfilled and replaced by a new religious 
development. Marcion entirely eliminated the Old Testa- 
ment as obsolete and made the New Testament the book 
of the Redeemer. Marcion became “the real creator of 
the Christian Scripture, which was entirely detached from 
the Hebrew spirit and background." “It is," says Mr. 
Melamed “a purely oriental creation, teeming with 
oriental myth, which it stresses in preference to dogma. 
Both his metaphysics and his ethics betray his Hinduistic 
and Parseeistic (7.e., Zoroastrian) leanings. Jehovah, whom 
he identifies with evil, can be overcome only through the 


DU Su Workman, Joc. cit. 
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subjugation of the senses. This repression necessitates self- 
denial, asceticism and celibacy. His doctrine represents 
the ancient struggle between Oriental universalism and 
Occidental individualism.” But Marcion did not completely 
free Christology from Hellenistic influences. St. Paul had, 
by  Hellenizing Christianity, prevented its complete 
Orientalization. Mani still further orientalized Christianity 
and as we have seen threatened the very existence of 
Christianity by his dualism. St: Augustine, though he came 
under Mani’s influence, later left him and asserted himself 
a devotee of the Church. His opposition to Pelagius 
(400-418 A.D.) shows him in the light of one who desired 
to make his own theology safe for the Church. A favourite 
principle with Pelagius was the declaration, “I ought, 
therefore, I can". He stood for a rational idea of God. 
In his view, Augustine’s doctrine of total depravity and 
of the consequent bondage of the will, cut the nerve of all 
human effort. He insisted, accordingly, that man is able 
to do all that God commands. In keeping with this, he 
denied original sin, holding that since obligation implies 
ability, the power of choosing the good exists after the 
Fall precisely as before it. It is apparent that these positions 
rest upon a theory of freedom quite different from St. 
Augustine's. Augustine believed in freedom in the ordi- 
nary actions of life, but taught that in its highest form, as the 
power to keep God's law, freedom is a lost gift, which only 
grace can restore. By freedom Pelagius meant an equipoise 
of the will, which enables us at any time, whatever our 
previous history may have been, to choose between the evil 
and the good. The condemnation of Pelagius by the Council 
of Ephesus in 431 A.D. meant the acceptance by the Church 
of St. Augustine's doctrine of pre-destination, which later 
became a matter for hot dispute in the Christian Church.!:9^ 


1155 See T. H. Blunt, Dictionary of Sects (1908); also the 
Protestant Dictionary. Semi-pelagianism, a -modified form of 
Pelagianism, was a reaction against the Augustinian views of pre- 
destination and grace. This was also condemned in 529 A.D. See 
Blunt, Zoc. cit. and the Protestant Dictionary, and Catholic Dictionary. 
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Philosophically, his doctrine is eclectic and a combination 
of Aristotelianism, Stoicism, and Neo-Platonism. « In 
its final form," says Mr. Melamed, “his God-idea is 
reminiscent of Plotinus, Philo and many of the Gnostics, 
It is the timeless, attributeless, intangible oneness, removed 
from all reality and is a dead deity. It is as bereft 
of will or intellect as Buddha’s Brahma, Philo’s Theos 
and Spinoza’s Deus.’ It was this neo-Platonic God- 
doctrine, the Western echo of the Brahman doctrine, 
which crowded Manichseism out of St. Augustine’s head 
and brought him close to the Christ idea of St. Paul. He 
must be ranked a neo-Platonic monist rather than a 
monotheist. He identified God with being per se. God is 
unknowable because He has no attributes and He is un- 
knowable because we can know nothing about Him. Our 
knowledge of Him is purely negative. We only know that 
He is not identical with any of the phenomena of nature 
or mind. Since He is everywhere He is also in man’s mind 
and hence it has some perception of Him. It can have a 
premonition of Him, although it cannot visualize Him. 
Our initiative knowledge of Him cannot be expressed in 
words. He cannot be even called the unspeakable, for in 
doing so, we already speak of Him. St. Augustine, 
following Plotinus, uses only negative formule to indicate 
God's ineffability. Though he speaks of the triune God, 
and as such makes Him appear tangible, he speaks of 
Him as inexpressible, indefinable and unknowable. Like 
the One of Plotinus, his God also transcends time. Time 
is the measure of corporeal motion and where there is 
no corporeal motion there is no time. In God, however, 
there is no-motion and so there can be no experience 
of time. God can, therefore, only know the present. 
He is pure being and for Him whatsoever is only is. 
How a dynamic world could be created by a static God, 
is not explained by St. Augustine. Holding, as he. 
does, conflicting views drawn from Old Testament, Plato- 
nic and Stoic sources, he holds that the world has not 
always existed; that it was created out of nothing in & 
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given moment; and that with its creation, motion and 
time began. The purpose of creation in the economy of a 
static God is, however, not indicated by him. While 
he denies intellectuality to God, he asserts that God created 
the world by an act of his own free will. While he does 
not explain God's relationship to this world—or its reality 
—he yet paints a detailed picture of creation. While 
he describes Him as bare being, he individualises Him 
suddenly and evolves the doctrine of the Trinity; As Mr. 
Melamed puts it, Augustine “attempted to synthesise the 
impossible—Biblical individualism and neo-Platonic univer- 
salism," derived, as above shown, from Hindu sources. 
The latter theory he owed to Plotinus, in whose doctrine of 
the three hypostases of the divine, a Trinity theory is 
clearly to be seen. St. Augustine gave form to what was 
vague in Plotinus. Though the founder of the Western, he 
developed an Eastern trend of thought. His denial of the 
reality of the world made him arrive at the very doctrine of 
self-denial and asceticism, which Buddha had preached long 
before him. Similarly, the development of the Logos 
doctrine—derived from the Neo-Platonists—marks the 
abandonment of the idea of the Old Testament individual 
God in favour of the Hindu idea of Parabrahman and all it 
connotes—an idea with which Plotinus and his successors 
were fully acquainted. This is what Mr. Melamed, in his 
eloquent language, describes as “the triumph of Eastern 
mysticism over Western rationalism”. It must be added 
that Mr. Melamed invites pointed attention to the similarity 
in views between St. Augustine and Buddha. Thus St. Au- 
gustine’s doctrine of self-denial and asceticism is reminiscent 
of Buddhism ; he denied freewill like Buddha; he held that 
the conduct of man is the necessary fruit of either a good or 
a bad tree, against which Mr. Melamed quotes the doctrine 
of Buddha that man is the fruit of a tree; his static God is 
like that of Buddha; his doctrine of predestination is only an 
exaggerated form of Buddhistic determinism applied to reli- 


1158 Melamed, 4. cit., 300. 
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little of man. Man had to surrender himself to God, losin 

his own personality. Not only St. Augustine but medieval 
philosophers generally held fast to this idea in some form. 
~The goal of man thus became—a return to God. The idea 
of self-surrender led not only to the exalting of ascetic life 
—the renouncing of worldliness and concentration on Godjj. 
 ness—but to the development of the doctrine of grace, 
without which mere surrender was powerless. Both these 
ideas of self-surrender and grace were Hindu and they had 
become inextricably bound with the patristic and scholastic 
philosophy of a Medieval Europe. Though the influence 
of the East upon the West had slackened, if not ceased, 
by the third century A.D., it had succeeded, as Mr. Melamed 
remarks, ''in putting a set of ideas into circulation which 
were to overwhelm the Western minds for more than a 
thousand years". Among these ideas were the two which 
have been mentioned above. ''Union with God or with 
Christ” is a reverberation of “ the Buddhistic yearning for 
Nirvana” which itself is an echo of the older Upanishadic 
doctrine of the union of the soul with Brahman. In its 
mystical fervour, the Western Church excelled the Eastern. 
The representatives of the Greek Church recognized in 
Christ the Trinitarian figure—but his place in the God- 
head was still a matter for theological speculation or dispute. 
In the Roman Church, St. Augustine introduced the new 
doctrine of “living in Christ" as a personal matter. St. Paul 
_ had said, “ Let the same mind be in you which was also in 
Christ Jesus." St. Augustine pushed this mystical doctrine 
to its logical conclusion. '' God became man," he says, 
" to be to us an example of humility, to show us God's love, 
and to help us to realize and to hold in our hearts that the 
selfabasement in which it pleased God to be born ofa 
woman, to be scorned, rejected and put to death by man, 
is the best remedy for an inflated pride. He was crucified 
and now it depends upon thee to take his poverty upon 
thyself: far from thee He lived, but in poverty He comes 
nigh unto thee.” To Augustine and the Western Church, 
Christianity thus was no longer a definitely defined religion, 
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but transformed into a “ mystical state of mind, expressing 
itself in the love for humiliation, scorn, suffering, and con- 
tempt for worldliness”. Asceticism accordingly became a 
known institution and a means to an end, the way to salvation. 
St. Bernard, who is commonly represented in art as bearing 
the implements of Christ’s passion and who is one of the 
grandest figures in the Church militant and founded a 
hundred and sixty monasteries, turned this negative mysticism 
into a positive one. He, indeed, awoke Europe to a second 
Crusade, dealt death-blows all round to no end of “heretics”, 
and declined all honours to himself, content if he could 
only awake some divine passion in other men. He inculcat- 
ed the doctrine that it is the duty of the Christian believer 
“to have a part in Christ by having a part in His sufferings”. 
This theme of his became the primary motive of piety in the 
Christianity of the west of Europe for many centuries after 
him.**** One who follows the Redeemer in poverty, who is 


— 


115 St. Bernard lived and laboured between 1091-1174 A.D. 
He was a Cistercian and founded a monastery in 1115 A.D. at 
Clairvaux, a village in France, situated on the Aube, where he lived 
and lies buried. He is for this reason often called St. Bernard of 
Clairvaux, to distinguish him from others of the same name. The 
Cistercian Order to which he belonged was founded by Abbot 
Robert in 1098 A.D. at Citeaux, near Dijou. This Order followed 
the rule of St. Benedict, who reformed the Order after it had lapsed. 
St. Benedict (480-543 A.D.) was the founder of western monachism. 
Born near Spoleto, in Central Italy, he left home at 14; passed 
three years as a hermit in a cavern near Subiaco to prepare himself 
for God's service; was appointed to an abbey, but left it; founded 
twelve monasteries of his own ; composed the "Regula Monachorum”, 
which formed the rule of his Order. The famous Order of monks 
called Benedictines was founded by him and followed his rule ; its 
cradle was the celebrated monastery of Monte Casino, near Naples; 
as an institution it reckoned among its members a large body of 
eminent men who in their day rendered immense service to both 
literature and science, and were, in fact, the only learnedi class of 
the Middle Ages; they spent their time in diligently transcribing manu- 
scripts and thus preserving for posterity the classic literature of 
Greece and Rome. St. Benedict’s life shows ate severely ascetic 
form that Christianity took, a form which is indicative of the 
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tireless in deeds, penitence and asceticism, and excels in 
self-denial, is assured of communion with the Redeemer. 
This desire for a union with Christ translated into human 
terms means the emptying of one’s self of all human desires, 
of overcoming one’s senses, and of attaining beatitude. “This 
beatitude is the Western term for the Eastern Nirvana,” 
The scholastics, who tried to reconcile dogma with thought 
and faith with reason, still further developed this subjective 
religiosity. They aspired not merely to a union with Christ, 
but to the absorption of the soul by the triune God. Only 
by becoming part of God, the Father Himself, can exist. 
ence be made a true reality. The celebrated Duns Scotus 
(fourteenth century A.D.) who proclaimed the Will against 
Understanding (put forth by his contemporary Thomas 
Aquinas) as the principle from whose spontaneous exercise 
he derived all morality, taught that this union requires the 
complete surrender of the will. Only in this manner can 
the soul be merged with God. “ This de-individualization 


influence exercised over Christianity by Buddhistic impulses 
and ideals, which were exclusively Upanishadic in character. As 
Professor Max Müller put it, Buddhism is nothing more than the 
Upanishads applied to social life. ‘‘The Upanishads are," he 
says, “to my mind the germs of Buddhism, while Buddhism is in 
many respects the doctrine of the Upanishads carried out to its last 
consequences, and, what is important, employed as the foundation of 
a new social system. In doctrine, the highest goal of the Vēdānta, 
the knowledge of the true Self, is no more than the Buddhist Sam- 
yaksambodhi; in practice the Sannydsin is the Bhikshu, the friar, 
only emancipated alike from the tedious discipline of the Brahmanic 
student, the duties of the Brahmanic householder, and the yoke of 
the useless penances imposed on the Brahmanic dweller in the forest. 
The spiritual freedom of the Sannyadsin becomes in Buddhism the 
common property of the Sangha, the Fraternity, and that Fraternity 
is open alike to the young and the old, to the Brahman and the 
Sidra, to the rich and the poor, to the wise and the foolish. In fact 
there is no break between the India of the Vzda and the India of the 
_ Trifitika, but there is an historical continuity between the two, and 
the connecting link between extremes that seem widely separated 
must be sought in the Upanishads.’?—Preface to the Sacred Books. of 
the East, (1879), pp, 1i-li. | | 


, 
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of man, forming as it does the high water-mark of medieval 
Christian universalism, became,” writes Mr. Melamed, 
"the driving force of Christian piety of the Middle Ages. 
Surrender, relinquish, became the cry word of medieval 
mysticism; everything is meaningless, worthless, and 
unreal, and only Christ, or, as the ancient Hindu said, 
Brahma (Ze, Brahman) is real----stupefied by the con- 
stant disaster called ‘life’, he... .surrendered. ” 

This passion for ‘‘surrender’’ receives a higher definition 
in the profoundly mystical Meister Eckhart. Born about the 
middle of the-thirteenth century, he entered the Dominican 
Order and rapidly attained to a high position in the Church. 
But his daring speculations attracted attention and he was 
arraigned for “heresy” in 1325 A.D. but finally acquitted. 
A couple of years after his death in 1327, his writ- 
ings were condemned as “heretical” by a Papal bull. 
He owed much to Thomas Aquinas, whom he usually 
introduces as “‘ Master ", though he differs from him in 
certain respects. Mr. Melamed refers to him as “a full- 
fledged pantheist " as one “ whose doctrine resembles the 
metaphysics of Sankara’’. Both these descriptions seem 
to lack foundation. For one thing, Eckhart is only semi- 
pantheistic in his idealism and as regards his “‘ meta- 
physics ", he more nearly is of the view of Sripati and 
Ramanuja than Sankara, as will be shown below. Distin- 
guishing between “the Godhead” and “ God” he describes 
Godhead as the abiding potentiality of Being, containing 
within Himself all distinctions as yet undeveloped. He, 
therefore, cannot be the object of knowledge, nor of worship, 
being “ Darkness" and “ Formlessness ". The Triune God 
is evolved from the Godhead. The Son is the Word of the 
Father, His uttered thought; and the Holy Ghost is the 
* Flower of the Divine Tree", the mutual love which 
unites the Father and the Son. The universe is the 
expression of the whole thought of the Father; it is the 
language of the Word. He says that “ Nature is the 
lower part of the Godhead" and that “ Before creation, 
God was not God".  Thisis not crude pantheism, for he 
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argues that without the Son the Father would not be God 

but only undeveloped potentiality of being. He insists 
that the generation of the Son is a continual process. The 
three persons are not merely accidents and modes of 
the Divine Substance, but are inherent in the Godhead. 
And so there could never have been a time when the Son 
was not. The generation of the Son necessarily involves 
the creation of the ideal world; for the Son is Reason, and 
Reason is constituted by a cosmos of ideas. When creation 
and the world which had no beginning are spoken of, what js 
meant is, not the world of phenomena, but the world of 
ideas. The ideal world is the complete expression of the 
thought of God and is above space and time. Eckhart 
calls it ‘‘ non-natured nature’, as opposed to “diu gend tūrte 
nature’, the world of phenomena. The Neo-Platonists 
subordinated that which emanates to that from which a 
thing emanates from, £g. the rays to the sun, as they 
recede from the centralfocus; but Eckhart does not sub- 
ordinate the Son to the Father nor the Holy Ghost to the 
Son. The Son is the pure brightness of the Father's 
glory, and the express image of His Person. ‘‘ The eternal 
fountain of things is the Father; the image of things in 
Him is the Son, and love for this image is the Holy 
Ghost." All created things abide “formless ” (as possi- 
bilities) in the ground of the Godhead, and all are realized 
: in the Son. Since subordination is denied, Eckhart seems 
more pantheistic. His intelligible world is really God 
—it is the whole content of the Divine mind. But he does 
not seem to have landed himself into pantheism completely. 
This seems clear when we consider his conception of the 
relation of the phenomenal world to the world of ideas. 
He offers the Christian dogma of the Incarnation of 
the Logos as a kind of explanation of the passage of 
“prototypes ” into “ externality ”. When God “ speaks " 
His ideas, the phenomenal world arises. This is an in- 
carnation. But the process by which the soul emancipates 
itself from the phenomenal world, is also called a “be- 
getting of the Son”. Thus the whole process is a circular 
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one—from God and back to God again. Time and 
space, he says, were created with the world. Material 
things are outside each other, spiritual things in each 
other. But these things, as Dean Inge remarks, do not 
make it clear how Eckhart accounts for the imperfections 
of the phenomenal world, which he does not explain, as 
the Neo-Platonists did, by a theory of emanation. The 
difficulty cannot be solved by a recourse to modern theories 
of evolution. The idea of the world history, as Dean Inge 
points out, as a gradual realization of the Divine personality, 
is not to be seen in Eckhart. Nor are there any indications 
in it of the doctrine that the human mind is a necessary organ 
of the self-development of God. The “ necessity ° which 
impels God to “beget His Son” is not a physical but a 
moral necessity. '' The good”, he insists, “ must needs 
impart itself. " His view of the world, accordingly, is 
much nearer to acosmism than to pantheism. He sees in 
phenomena, only the negation of being, and it is not clear 
how he can also regard them as the abode of the imma- 
nent God. Dean Inge suggests it is probable that, like 
the thinkers of his time, Eckhart did not feel himself 
obliged to give a permanent value to the transitory and that 
the world interested him only to the extent that it served as 
the temporary abode of immortalspirits. .He also hints that 
the stress Eckhart laid on the Christ aspect rather than 
the Jesus was due to the same feeling. Eckhart attaches 
no importance to the personal life of Jesus not because 
he does not believe in the miraculous but because he 
thinks that the Divine process in the “ everlasting Now" 
is a fact of much greater value than any occurrence in the 
external world can be. This may be so, but there is no 
denying that the emphasis laid on the Christ aspect was 
not only in agreement with the view-point of his con- 
temporaries but was also in keeping with his own moods on 
certain occasions when it was pronouncedly under the influence 
of Asiatic doctrines, His doctrine of immanence is distinctly 
Hindu. According to him, the human soul is a uses 
which in a way contains all things in itself. At the “apex of 
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the mind " there is a Divine “ spark "5 which is so closely 
akin to God that it is one with him, and not merely united 
to Him. This is what other scholastics and mystics called 
* the residue and the Neo-Platonists the scintilla. Eckhart 
suggests this as the true Wesez of the soul, into which al] 
its faculties may be transformed.'**® Eckhart, however, 
is not clear in regard to his teaching about it. He calls 
it at first the '' ground of the soul " and says it is created 
and describes it as being only the medium by which God 
transforms us to Himself. But his later view is that 
it is uncreated, the immanence of the Being and the Nature 
of God Himself. The latter view was adopted by his 
successors, with or without qualification. This spark, 
according to Eckhart, is the organ by which our person- 
ality holds communion with God and knows Him. It is 
with reference to it, as Dean Inge aptly reminds, that 
Eckhart uses the phrase which has so often been quoted 
to convict him (so unjustly and so groundlessly, one need 
hardly add) of blasphemous self-deification—‘‘the eye 
with which I see God is the same as that with which He 
sees me”. `The “uncreated spark ” is really the same as 
the grace of God, which raises us into a Godhead. But, 
says Eckhart, "this grace is God Himself acting like a 
human faculty in the soul, and transforming it so that man 


153 Cf. the Sūtra 4msónzuavyapadzfa! and Sankara’s com- 
ment on it, II, 3. 48. According to Sankara, this SZ/ra propounds 
the theory that "the soul must be considered a part of the Lord, 
just as a spark is a part of the fire". Ramanuja likewise states 
that this “Sra declares that the soul is part of Brahman ” 
(II. 3. 42) and raising the objection later on in the Sütra Apichasmar- 
yate (II. 8. 44) that if the soul is a part of Brahman, all the imperfec- 
tions of the soul are Brahman's also, he states that the next Sūtra 
ZPra&asadivattu naivamparah (II.-8. 45) meets this objection. Com- 
menting on this Séra, Ramanuja remarks that ‘the individual 
soul is a part of the highest Self; as the light issuing from a 
luminous thing such as fire or the sun is a part of that body" 
etc. The idea that the world is created from and by Brahman 
as the web from the Spider and as sparks from the fire, is seen 
in Upanishadic texts. Brikad. Upa., 1T. 1, 90 ; .Svza. Upa., VI. 10; 
Mandi. Upa., I. 1. 7 ; II. 1. 1. 


^ 
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himself becomes grace." The exposition of the doctrine 
shows that Eckhart laid much stress on it. “There is 
in the soul," he says,!!5? “something which is above the 
soul, Divine, simple, a pure nothing; rather nameless than 
named, rather unknown than known. Of this I am 
accustomed to speak in my discourses. Sometimes I have 
called it a power, sometimes an uncreated light, and 
sometimes a Divine spark. It is absolute and free from 
all names and all forms, just as God is free and absolute 
in Himself. It is higher than knowledge, higher than 
love, higher than grace. For in all these there is still 
distinction. In this power God doth blossom and flourish 
with all His Godhead, and, the Spirit flourisheth in God. 
In this power the Father bringeth forth His only-begotten 
Son as essentially as in Himself; and in this light ariseth 
the Holy Ghost. This spark rejecteth all creatures and 
will have only God, simply as He is in himself. It rests 
satisfied neither with the Father, nor with the Son, nor 
with the Holy Ghost, nor with the three Persons, so far as 
each existeth in its particular attribute. It is satisfied 
only with the super-essential essence. It is determined 
to enter into the simple Ground, the Still Waste, the 
Unity—where no man dwelleth. Then in it is satisfied in 
the light; then it is one; it is one in itself, as this 
Ground is a simple stillness, and in itself immoveable; 
and yet by this immobility are all things moved.” Tt is 
God that worketh in us both to will and to do His good 
pleasure; but our own nature and personality remain in- 
tact. It is plain that we could not see God unless our 
personality remained distinct from the personality of God. 
Complete fusion is as destructive of the personality of love 
and knowledge as complete separation. This is in fact 
the position of Sripati in his asya in propounding 
the Duaztddvaita system. | 

Eckhart, as vil be seen, distinguishes '* the Godhead ” 
from “God”. This finds its counterpart in well-known ` 
SKODI, heen pte JM SUP GE SNEUERIE 


1159 Dean Inge quotes this passage as perhaps “the most 
instructive ” in this connection. 


A 


` 
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Upanishadic texts like Sadéva saumyé,*°° Sarvam khalvidam 
Brahma, etc. The “Brahman” or “Atman” could 
not be the object of worship, any more than “ the Gog. 
head" of Eckhart could be. Hence the evolution of a God 
who can be conceived of as the Creator, Preserver and 
Destroyer,'!? or as the Ruler, Governor and Control- 
ler,:193 much as Eckhart endeavours to evolve the Triune 
God from the Godhead. The Supreme Being thus 
conceived of in the Upanishads becomes the object of 
worship as he is endowed with divine qualities!** ang 
the power of dispensing justice."9?? How this led 
eventually to the worship of the Brahman in his Saguna 
form and the manner in which it was to be done is also 
seen in the Upanishads.°° To Eckhart, personality was 
"the eternal ground-form of all true being, and the 
notion of Person is the centre-point of his system". He 
says that “the word Zam none can truly speak but God 
alone". The individual must try, as Dean Inge comment- 
ing on this sentence puts it, to become a person, as the 
Son of God is a Person. This is in keeping with 
Eckhart’s view that we could not see God unless our 
personality remained distinct from that of God, and that 
complete fusion would be destructive of love and knowledge 
as complete separation. This stress on personality is 
worthy of note from the point of view of the Upanishads. 
Eckhart in this belief comes nearest to the view of 
Ramanuja with whom fusion means the keeping distinct of 
personality, though in its elaborated form, Eckhart’s doctrine 
is more nearly in agreement with Sripati’s. The views 

7280 Chch. Upa., VI. 2. 1. 

110! Cheh. Upa., III. 14. 1. 

ne Chch. Upa., III. 14. 1; Taitt. Upa., III. 1. 

23 Brihad. Upa., IV. 4. 29 ; III, 8. 9 ; III. 7. 8. 23. 

ne Chch. Upa., III. 14. 1. | 

15 Katha. Upa., III. 9. 

e Cheh, Upa., III. 14; IV. 10. 5; III. 19. 1; VII. 2.2; 
Katha Upa., I. 1-7 ; Chch. Upa., V. 8-10 ; Brihad. Upa., VI. 2. 9-16 ; 
Chch. Upa., IV. 10-10; VIII. 1-0; V.11-18; III. 1-11; Brihad. 
Upa., II. 5; Pras. Upa., VI. ) 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 827 


of both R&münuja and Sripati are covered by the Brahma- 
Süras and by the Upanishads which they sum up. There 
is hardly any need to set out at any length the evidence on 
this point here, and it ought therefore to suffice if it is said 
that the modes of meditation prescribed or referred to in the 
Upanishads refer to the maintenance of this distinctness of 
personality even while declaring spiritual unity!!** between 
the devotee and the Divinity. Any other mode of meditation 
is discountenanced.**°* Eckhart's insistence on WiZ being 
everything is likewise an echo of teachings of the Upanishads. 
On the doctrine that '* It is in the Father's nature to 
beget the son and it is the son's nature to be born", 
Eckhart bases the teaching that between God and creature 
there comes about a relationship with mutual surrender 
which is equally essential to both, and that God can do as 
little without man, as man can do without Him. When 
man's will becomes God's will, all is well; but when God's 
will becomes man's will, that is perfect. In the first 
instance, man only subjugates himself, and in the second, 
God is born in him and the aim of creation is attained. 
Man, who surrenders his will, becomes by grace what God 
is by nature, and He is as near to us as the water which we 
drink. The doctrine of grace finds a prominent place in 
both Vaishnavism and Saivism and is reflected in the text of 
the Bhagavad-giia: Sarvadharinan parityajya,*® a text, 
on which the whole of the ?xafa//; doctrine has been 
built from very early days in India. The doctrine, as 
taught in the Bhagavad-gita, is the most tolerant and 
catholic; it is absolutely free from the sectarianism that has 
marked its growth in Judaism, Christianity and Islam. 


Mr. Melamed and Spinoza. 


In one respect Mr. Melamed has been less than just to 
. Spinoza. There is a note of derision in the phrases 


MS 


1187 Katha Upa., Y. 6. 

118 Prihad. Upa., I. 4. 10. 

119 Prapavad-gita, XVIII. 66. Also XVIII. 64; XVIII. 65: 
XVIII. 56-57; IX. 29. 
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" Consumptive Jew," “ Epileptic Jew,” “ Sickly Jew,” 
"Lonely Jew", ‘‘ Lonely Dutch Jew” “ Lonely Jew of 
Amsterdam,” that we find interspersed through his volume, 
At one or two points, he comes very near blaming the Jew 
for his birth (see pp. 22, 23, 30, 31 and e£ passim). Yet he 
was the Jew of whom Matthew Arnold wrote: ‘ Spinoza led 
a life perhaps the most spotless to be found in the lives of 
philosophers ; he lived simply, studious, even-tempered, kind, 
declining honours, declining riches, declining notoriety, 
Therefore, he has been in a certain sphere edifying, and 
has inspired in many powerful minds an interested admira- 
ration such as no other philosopher has inspired since Plato. 
In my father’s house are many mansions, only, to reach any 
one of these mansions, there are needed the wings ofa 
genuine sacred transport, of an immortal longing. These 
wings Spinoza had, and because he had them his own 
language about himself, about his aspirations, and course 
are true, his foot is in the vera vita, his eye on the beatific 
vision.” Of him, Renan declared at the dedication of a 
statue to him at the Hague, in 1882: “ Woe to him who in 
passing should hurl an insult at this gentle and pensive 
head ! He would be punished, as all vulgar souls are punish. 
ed, by his very vulgarity, and by his incapacity to conceive 
what is divine. This man, from his granite pedestal, will 
point out to all men the way of blessedness which he found; 
and ages hence, the cultivated traveller, passing by this 
spot, will say in his heart: ‘ The truest vision ever had of 
God came, perhaps, here.’” Earlier than Renan, Heinrich 
Heine (1797-1856) had said that “ the only life with which 
that of Spinoza can be compared is the life of Jesus Christ.” 


Spinoza’s Indebtedness to Hindu Metaphysicians. 


We may now sum up and see how far Spinoza was 
indebted to Hindu metaphysicians for his views. Pythagoras 
and Plato owed much to the ancient Hindus. Hinduism in 
its Buddhistic form spread to the western world and being 
Passive in form, it influenced effectively and lastingly west- 
ern philosophical notions. .A number of sects, more Or 
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less Buddhistic in character, came into being in Palestine 
and influenced Christianity. These sects adopted the funda- 
mental Upanishadic doctrines, which through them passed 
into Christianity. Neo-Platonism and Gnosticism were 
largely shaped by Buddhism and its source, the Upa- 
nishads. Among the theories introduced by it into Christi- 
anity is the Logos idea, which helped to shape Christianity. 
Not only is there a close similarity between the lives of 
Buddha and Jesus, but also the main doctrines of Jesus 
recall to mind those of Buddha. These are more than mere 
coincidences. Christianity owes its doctrine of redemption 
to Buddhism. St. Paul carried westward the Logos idea, 
which had been already made familiar in the western world. 
He preached not Jesus but Christ, the Redeemer. His 
God was like Brahman, redemptive in character. His 
doctrine was a form of diluted Buddhism.?"* His Kingdom. 


119 The following comparison has been instituted between 
Buddhism and Spinozism :— 

(1) “ What is wealth, honor or lust of senses?” asks Spinoza 
and answers that they are all optic illusions. Only in salvation 
is their genuine happiness. Buddha said the same 2,800 years ago. 

(2) Buddha understood that the general law of causation does 
not explain or include all the phenomena of life. Like Spinoza, he, 
therefore, resorted to a theory of external and internal causation. 
We may fail to understand external causation, because our knowledge 
is limited and confined to the inter-relation of the phenomena. We 
are, however, absolutely certain that internal causation is in operation 
and that our will determines our acts. Will or Karma is the 
source and kindling point of all our actions and is the only reality. 
“Everything that exists, exists by reason of Cupiditas,” says Spinoza. 

(8) Both Buddha and Spinoza agree about acosmism, while 
they disagree about causation. Buddha completely denies the phe- 
nomenal world. Spinoza causes it to be absorbed by the noumenal 
world. If the world is not reality, whether because it is flatly denied 
or is absorbed by another world, the problem of the prime mover 

oes not arise. 
= ay eet doctrine of causation, fundamental to his philo- 
sophy, is inter-woven with his theory of determinism, which assume 
the form of fatalism. In its main features, it resembles that ot 
Spinoza. Man is tied to pre-destined forces, from which there is, 
according to Spinoza, no escape. According to Buddha, however, 
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of God was only a western copy of the Buddhistic N irvàna, 
The mystery of Christ was the mystery of Brahman, 
Marcion, who introduced asceticism into Christianity, 
owed much to Hinduism. His disciples developed the 
Gnostic doctrines, and set the stage for Mani. Man; was 
frankly anti-Judaic and drew his ideas from Hinduism and 
Zoroastrianism. Simultaneously, the Neo-Platonists, headed 
by Ammonius, Sakkas and Plotinus, developed philosophical 


man has within himself the possibility of redemption. His four 
holy truths are an attempt to attain salvation by Piercing the iron 
wall of the law of causation. The possibility of escape from a pre- 
destined life to Nirvana implies a theory of being which is less rigid 
and less immutable than that of Spinoza. Thus Buddha Says, '" the 
reality of things is to be found in the oscillations between being and 
non-being." ‘This is the content of existence. The world is be. 
cause it is, and it is not at the same time. For the simple the world 
is, and for the wise it is not. When it is, it is the source and origin 
of suffering. When it is not, it is redemption and salvation. ‘The 
worlds of Buddha and Spinoza are prisons, but in the one there is 
a crack, and the other is hermetically sealed. According to Buddha, 
redemption is theoretically possible through Nirvana. But, according 
to Spinoza, there is no such possibility as he denies implicitly any 
extra-mundane reality. 

(5) Buddha did not dogmatise about the soul. Life is imper- 
manent and doomed to destruction and consciousness is ever 
changing and is thus transitory. That which is transitory is evil 
and cannot be eternal or soul. Thus Buddha repudiated the con- 
ception of the individual ego and denied the reality of the pheno- 
menal world. Both the world and the individual ego are, according 
to him, in a state of flux. A transitory being, according to him, 
cannot say that it is permanent. So explicit is he on this point that 
Heraclitus, the Ephesian, is said by some to have borrowed his 
idea of the universe being in a constant state of flux from Buddha's 
doctrine. According to Spinoza, when body perishes, the soul is 
necessarily dissolved. 

(6). In the Buddhistic as in the Spinozistic world-picture; 
morality is linked with usefulness. Ethics and morality are 
not based upon God or upon any other metaphysical princi- 
ple, but are inspired by the vision of the goal—Nirvana. Although 
no one commands or admonishes man to be good, yet he 
follows the path of righteousness, He will benefit by it and his life 
will be attended by joy. Buddha ‘often described Nirvana as 
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doctrines which were largely Hindu in character. St. 
Augustine began as a Manichean and his philosophy was a 
mixture of Neo-Platonism and Gnosticism, with traces of 
Aristotelianism and Stoicism. His God-idea is like the attri- 
buteless of Brahman. His doctrine of pre-destination is an 
exaggerated form of Buddhistic determinism applied to 
religious life. His God-idea was adopted by most of the 
medizval philosophers. Man’s one goal is his return to 
God—a reverberation of the old Buddhistic yearning for 
Nirvana, itself the product of the Upanishadic doctrine 
which inculcated the union of the soul with Brahman. The 
central doctrine in Christian mysticism represents no more 
than this panting after union. The theories of self-surrender 
and grace are aspects of the same doctrine and these aspects 
were developed. by St. Bernard and Meister Eckhart in a 
manner highly suggestive of the Hindu teaching of mukti, 
which is deep down in the Upanishads. The very ideology of 
medieval Christian mystics is reminiscent of the Upanishads. 
Christian universalism of the medieval era which made life 
in Christ the leading theme, finds its basis in the Upanisha- 
dic doctrine which makes the Brahman the one Reality. 
Spinoza, who drew as much from the Rabbinical as from 
the Neo-Platonic sources and the teachings of Descartes, 
owed thus not a little to those who contributed to the 


a union with the cosmic principle Brahman; as such it is identical 
with Spinoza’s amor Dei intellectualis. Thus the main features of 
Spinoza’s system, with but few exceptions, can, in the opinion 
of Mr. Melamed, be traced to Buddha, and his background, the 
Upanishads, (Melamed, Joc. cit., 256, 274.) 

Gethe thus describes the lesson he found in Spinoza :—"' The 
whole of our education and experience bids us to renounce and 
resign: ‘ Dass wir entsagen sollhn.! The problem of man's life is to 
reconcile himself to this. One ready way is the superficial way of 
the many to proclaim that all things are vanity. But the path of 
wisdom, sought only by a few, is to cut short the pains of resigna- 
tion in detail by a resignation once forall; to rest one's mind on 
that which is eternal, necessary, and uniform, and possess ideas 
which remain undisturbed by the contemplation of a transitory 3 
world." This was the secret of Spinoza to Goethe. (See Pollock, 
loc, cit., 870.) 
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building of the teaching of the Neo-Platonists ang Plato. 
nists and Pythagoreans even. The dissemination of the 
teachings of the Upanishads, whether directly through the 
Alexandrian propounders of Neo-Platonism, or the Gnostics 
or the still earlier schools represented by Plato and Pytha. 
goras or indirectly through the medium of Buddhism, Which 
spread through the length and breadth of Asia and became 
particularly dominant in Asia Minor and Palestine, forms 
thus a not negligible foundation not only for mediæval 
Christian philosophy but also for the philosophy of Spinoza, 
Except on this basis, neither the central idea of medimval 
Christian philosophy nor of the philosophy of Spinoza—the 
union of man with the order of the world, z.e., with God— 
can be traced back to its original source. 


Mr. Melamed's Views Examined. 


Such in very brief is the line of argumentation suggested 
by Mr. Melamed. The grounds on which it is based may not 
be new. The presentation of his case is elaborate, though not 
always adequate ; in some parts, it suffers from a lack of first- 
hand knowledge of Hindu sources of philosophical learning. 
Though this be so, it must be acknowledged that Mr. 
Melamed has done well in drawing pointed attention to the 
fact that the foundations of Christian philosophy, if not belief, 
are not far removed from the doctrines so definitely con- 
ceived of in the Upanishads and so scientifically synthetised 
in the Sivas of Badarayana. ‘This, however, is not to say 
that agreement is possible in every view propounded by Mr. 
Melamed or in every suggestion thrown out by him in his 
highly recondite and vastly learned volume. His idea of 
“dead” or ‘‘static” Brahman, for instance, stresses an aspect 
which can at all be true only from one view-point of the 
teachings of the Upanishads. Even in that case, it is only 
theoretically so. His suggestion that a “static” Brahman of 
the Upanishads led to the conception of a “ static” God in 
the hands of Spinoza, seems equally unsustainable. This 

latter statement does, in fact, serious injustice to Spinoza. 
‘Nature or God as conceived by Spinoza is all-comprehensive, 
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infinite or perfect, so that there is nothing outside of the 
cosmic system, nothing supernatural. Nature, moreover, 
according to him, is not static but dynamic, exercising all 
existing forms of energy. Each ultimate kind of energy 
is described an attribute of God.2!7 Then, again, his 
criticism that a “ passive ” metaphysical idea which incul- 
cates “ passivity and eternal peace " lends to the de-individu- 
alizing of man and ends in “ brutality and despotism”, cannot 
prove acceptable. Expanding his view-point, Mr. Melamed 
says that ‘‘ Spinoza’s theory of the State and Buddha’s in- 
difference to the brutality of the caste system support the 
implication that causation as the only reality extends the 
realms of brute nature to the-realm of human history. In 
the worlds of Spinoza and Buddha, man, overawed by the 
eternal immutable law, vanishes from the picture. And 
with him disappear all that revolves about man—history, 
ethics, politics, jurisprudence, social service, and true 
philanthropy. All that remains is the ceaselessly revolving 
wheel of fate which stares at the puppet show called human 
life."*'** Tf this were really so, it would be truly appalling. 


1171 Mr. Melamed’s statement that “ philosophical thought in 
India is either non-dualistic or purely monistic (pp. 21, 40),” is too 
sweeping in character and betrays a lack of first-hand knowledge of 
Indian systems of philosophic thought which, it is but right to add, 
colours his whole study. He later qualifies his statement (see p. 258) 
by saying that “ Monism was not the only religious expression of 
ancient India’’ and instances the Sankhya school of thought, which 
he describes as ‘ one of the most important philosophical groups in 
India,” which ‘propounded the absolute dualism of mind and 
matter". But his complaint is that '" even the adherents of this 
system regarded knowledge as only a means to salvation”. 

1172 Elsewhere Mr. Melamed remarks that "like all true Eastern 
mystics, Spinoza was interested nof in man, but in the forces of 
eternity," p. 282. As to Buddha, he writes in the Introduction : 
* Buddha, too, was not concerned with the lot of the lower castes” 
p. 18-14. These criticisms form the central parts of Mr. Melamed's 
work.: His description of the State as conceived of by spinors 
reminds one of Vico's characterization ofitas a city of hucksters , 
because of its alleged lack of the sense of duty. But this seems 
a piece of superficial criticism. ; : 

53 
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But fortunately for us, it does not appear to be a Correct 
reading of either Spinoza's political theory or of the 
Hindu caste system or of caste in the Buddhistic or the Upani. 
shadic view. As Professor Watson points out, Spinoza holds 
that the State is the great means by which man is freed 
from “the wretched and almost brutish existence " Which is 
spent by those “ who live in a state of barbarism without 4 
political order of life". It is true that the State cannot 
determine the whole life of man; there are Spheres and 
interests which lie beyond it; nevertheless there is much 
which only a State can do, and it is one of the most 
important means of human happiness. From what source 
then does society derive its powers or rights ? '* The answer 
of Spinoza," remarks Prof. Watson, ‘‘is that man has a 
natural right which is coextensive with his power over 
things. The power is by no means unlimited, because 
each individual being is only a part of a whole order or 
system which is constituted by the essential nature of God. 
The good of man is that which will contribute to his 
greatest welfare or happiness.... The only way to make a 
man better is to give him reasons for changing his opinion. 
The society which by its laws encourages industry, enter- 
prise, honesty and thrift, supplies to its citizens adequate 
reasons for regarding these qualities as for their good. ..- 
The end of the State is-- - -to make men free, that is, to 
induce them to live according to reason, and it can only 
do so by presenting and enforcing certain courses of 
conduct. The individual must obey the law or submit 
to the penalties imposed by the State. If every man fol- 
lowed reason, he would cease to speak of being under 
obligation to obey the law, and would speak only of liberty 
and happiness and the love of his fellows, which is identical 
with the love of God. A law is not properly a command, 
but a rule of conduct which.a man prescribes to himself 
or to any other with a view to a certain end. But as the 
true end of life is recognized only by a very few, legislators 
have promised rewards to those who obey the law and 
threatened punishment to those who violate it. It is for 
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this reason that a law has come to be regarded as a 
command. Man is not naturally moral or social, but must 
fight his way towards sociability, and the State is the chief 
moral agency in this contest. In the state of nature men 
are one another's enemies. But this is only the first state 
of man. Every one desires to live in security and without 
fear; and this end cannot possibly be attained as long as 
enmity, hatred, anger and guile rule in place of reason. "1173 
Spinoza naturally rejects the view of Hobbes that in 
a state of nature there is “war of all against all”. He 
holds to the view even in a state of nature, man is a social 
animal and but for his being social, life would have been im- 
possible. In his view, the government is not an alien force ; 
but the best friend that man has in the world. There is no 
antagonism between the individual’s interest and interests 
of the community: ‘‘ The séatus civilis has its natural source 
in the desire to be free from some common fear and to 
remove the common causes of unhappiness.” The end of 
the State, then, is not to restrain men by fear, and subject 
them to a foreign yoke, but to “‘deliver each man from 
fear, so that he may be able to live with the utmost possible 
security ; that is to say, that he may maintain in the best 
way his own natural right to exist and to act, without 
doing harm either to himself or to his neighbours."!!7* 
The State is indeed a necessity, but it is a necessity 
of thought.  Spinoza's theory of.the State marks a 
distinct advance upon that of Hobbes, especially in its ' 
conception of the source of duties. The notion that men 
have rights apart from society is the. foundation on which 
Hobbes' theory of the Social Contractis built. Rights 
are thus divorced from duties and it is supposed that the 
only rights that they possess are those granted to them by 
positive enactment, except certain primitive rights, which 
survive under the new conditions. According to Spinoza, 
there can be no right which does not flow from the 


————áÓ Ó P M—uÜP— AÜ———P—T———— Ó———PÁ—— — —— —— 


173 y. Watson, Zhe State in Peace and War, 92-101. 


1174 Tyactatus Politicus, III. G. . 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


836 ; INTRODUCTION 


consciousness of a common interest on the part of mem. 
bers of a society. Such a right implies recognition by the 
common will. Spinoza's theory of the State may not, it 
may be suggested, seem to be consistent with itself as 
is, indeed, pointed out with .great force by Professor 
Watson.1*** But to say that it “extends the realms of 
brute nature to the realm of human history " seems an 
imperfect generalization of uncertain validity. There ls, 
however, reason for this misunderstanding on the part 
of Mr. Melamed. Spinoza carries out unflinchingly the 
fundamental principle of his ethical philosophy, that man's 
highest good is the result of that conatus sese conservandi 
which is found in all forms of being. Anything like self- 
sacrifice or even self-blame he rejects. Asceticism is for 
him nothing buta zorua e£ tristis superstitio. The true end 
of all action is to secure the greatest self-satisfaction or 
individual happiness and in this attitude of pure affirmation, 
Spinoza finds the secret not only of the State but of the 
highest form of blessedness. From passion, the motive 
operative in man in his first mind, liberation is to be 
obtained by an enlightened self-interest that leads to identifi- 
cation with the common weal. It is entirely a question of 
the greater enlightenment which comes from the wider 
view of reason. When we bring our own life into con- 
nection with the life of society as a whole, we see the 
irrationality of the narrow view of passion and we seek 
our own good in the common good.1'7° The fundamental 
mistake in Spinoza’s political philosophy as in his general 
philosophy, according to Professor Watson, is '* to conceive 
the bare individual as having a nature apart from society, 
whereas there can be no distinctively moral action except 
in so far as the individual discharges a function in society 
which enables him to minister to the well-being of the 
whole community.!'* Spinoza was debarred from taking 


BANNERS — — 
115 y. Watson, Joc. cit., 99-101. 
17° fid. 100-101. 
"T" Thid., 1101-02. 
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this view by his denial of all final causes. 
man like other beings is determined solely by material and 
efficient causes, “ he can properly speak 


neither of right 
nor of duties, both of which imply relation to an Ex 
namely, the good of society as a whole.” This does not 


prevent him from tacitly assuming that “human affairs are 
directed to an end as when he says that men seek to secure 
a higher form of civil society. He thinks that a clear 
understanding of the world will lead to an advance from a 
lower to a higher form of society; and in so doing he 
tacitly assumes that man is determined by the idea of social 


perfection and, not simply by the impulse to secure his own 
well-being. ''!1*$ 


837 
Holding that 


So far as to Mr. Melamed's misconception of the true 
theory of State as.evolved by Spinoza. Next, as to his 
criticism of the Hindu caste system, it is only necessary to 
say a few words here to indicate his radical misunderstanding 
of it. The Upanishads do not, for instance, support the ` 
position put forward by him. According to the ZzzZagà- 
ranyaka Upanishad!!'? which describes the creation of the 
four castes and the law (Dharma) in keeping with the specu- 
lations of the period, insists on the essential equality, if not 
oneness, of all castes, each being created as required for 
the good of society, the law being above all. The special 
glorification of the Law which the Brihadarauyata Upa- 
zishad indulges in, shows that at the time it was composed, 
it was felt that in the eye of the Law all were equal and 
none could pretend to a higher status over another. In 
the Bhagavad-gita, the exaltation of the Dharma is carried 
still further. The position taken in the Brihadévanyaka 
Upanishad is emphasised, if not enlarged. The castes 
have not only their particular qualities but. also their 

: : re told!4®° that the per- 
particular duties. And then we 4 F 
formance of one’s own duty—and duty 1s throughout 


1178 Zid., 109. 
159 Brihad. Upa., 1. 4. 10-14. 
1180 Bhagvad-gita, III. 35. 
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stressed in the Gi/a as nothing else is—though destitute 
of merit is better than the performance of another's duty 
well discharged. Death in performing one’s own duty 
is preferable, the performance of the duties of others is 
dangerous. The theory of creation is referred to: in two 
places in the G?2!!** and these indicate the position of 
the Bhagavad-gita in regard to caste. In the first, Sri 
Krishna says:—‘‘The four-fold division of castes Was 
created by me according to the apportionment of qualities : 
and duties." In the second, he enumerates the respective 
duties of the four castes, and then says:—‘“(Every) man 
intent on his own respective duties obtains perfection. 
Listen, now, how one intent on one's duty obtains perfection. 
Worshipping, by (the performance of) his own duty, 
him from whom all things proceed, a man obtains perfec- 
tion. One's own duty, though defective, is better than 
another's duty well performed. ^ Performing the duty 
prescribed by nature one does not incur sin." As Mr. 
K. T. Telang points out, in the Bhagavad-gita, the duties 
of the different castes do not overlap. In Chapter X, in 
which the best of everything is mentioned, the Brahmana 
is not declared to be the best of castes. On the other 
hand, the King is mentioned as the highest among men.!!*? 
The Bhagavad-gita and Buddha agree first in their protests 
against the authority of the Védas, and second in their 
conception of the true view of the differences of caste. 
The Giza shelves caste, while Buddha rejects it. The Gita 
does not totally root out caste; but it places it on a less 
untenable basis. In Telang’s view, the Gi/z is really the 
predecessor of the Buddhist attempt to do away with 
caste, 

Buddha's attitude towards caste is well brought out 
by his definition of an outcaste, which is illustrated by the 
Story of the Chandala who was re-born in the Brahman 
world. In the .Su//a Mipāta, in which the story is told, 
we read: “Not by birth does one become an out-caste ; 


nl Bhagavad-gita, IV. 13; XVIII. 41. 
us: jj X. 27. Te 


f 


CC-0: Jangamwadi Math Collection. Digitized by eGangotri 


INTRODUCTION 


not by birth does one become a Brahman ; 
becomes an outcaste, and by deeds one becom 
Buddha himself Is neither a Brahman, nor a king’s son, 
nor a Vessa (Vaisya), but a wandering mendicant.” The 
Sutta Nepata again asserts: “ Do not ask about descent, 
but ask about conduct; from wood, it is true, fire is born ; 
(likewise) a firm muni, although belonging to a low family, 
may become noble, when restrained (from sinning) by 
` humility. One who has seen Buddha is appeased, even if 
he be of black colour.” The Buddhist Saévas maintain 
that the truth proclaimed by Buddha is open to all. Accord- 
ing to the P/zaya texts, members of the four castes 
renounce their names and their lineage when they become 
Buddhist monks. : 

The Jaina attitude is equally clear. In the Jaina 
SüZras, the story is told of the monk Harikesa Bala, born in 
the family of Svapakesa, the lowest of lowly castes, convert- 
ing a Brahmana. The self-same Sivas state that -a 
Brahmana, Kshatriya, an Ugra or a Chchavi when entering 
the Order is not stuck up on account of its Gotva. Their 
reasoning is direct and simple. If there were only one 
Soul, these could not be of Brahmanas, Kshatriyas, Vaisyas . 
and Sudras. This indifference to caste was adopted by 
the Saivas, according to whom, men of different castes 
may become Brahmanas. According to the Vēdānta 
Stitvas of Badarayana, difference of castes results from the 
soul’s connection with a body, though all souls are part of 
Brahman and equal.1!5* 

The alleged “ indifference” of the “ brutality of caste Š 
seems thus not justified ; nor is it the alleged “ brutality 
due to his so-called: “ passive™ philosophy. Caste has 
bound a whole sub-continent to orderliness and to law ; 
caste has helped the spread of culture ; and caste has E 
social peace and domestic happiness. Politically it has uer 
a great factor in building up a conglomeration of Du e a 
a single whole. Its so-called rigidity has been both its 


uu J e I 
1188 See Zhe Indian Caste System, 56-61. 
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by deeds one 
es a Brahmana. 
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merit and demerit. The accident of birth is Stressed, but 
it cannot be said that this bred '' brutality” or cruelty—at 
any rate of the type that has made cruelty to the N egro in 
America a common thing and cruelty towards the Jew in 
modern Germany a great virtue. Racial differences haye 
been stressed unduly in these two cases with the result 
that the so-called inequalities bred by the caste system—caste 
signifies difference rather than inequality—in India pale 
into insignificance. "Whatever its defects, caste in India 
has helped to “‘ ensure an amazing continuity, in tradition 
and in the arts and crafts ".?* If it is, as has been 
suggested, a typical example of “introvert” disposition, then 
the credit for tolerance in religion, tolerance in social 
custom and habit, and tolerance in regarding differences 
as natural and even inevitable in some cases should go to 
the philosophy of the Upanishads and to the Buddhistic 
philosophy based on it, which made “looking inward ” a not 
negligible factor in their make-up. It is because that this 
" looking inward " has been lacking in Europe that, despite 
the spread of culture and the propagation of philosophical 
views, tolerance is still unrecognized in practice even in 
the domains of religion and politics. It is not Spinoza's 
philosophy that is responsible for this defect in European 
character any more than caste can be held responsible for 
the inequalities we see in India, but despite Spinoza's 
philosophy and despite the doctrine of equality preached 
in the Upanishadic philosophy that intolerance and in- 
equalities exist. In India at least, caste saved the abori- 
gines from destruction, while its absence in other parts of 
the world has only meant their disappearance with the 
approach of immigrant foreign races, as in America, 
Australia, New Zealand and Africa. 


Differing Saiva View-points. 
Bhedabheda thus has not only a long and interesting 


history in India but has also been a favourite theory in the 
West as well In India, the doctrine has been stressed 
cM uud tue doctrine has peen sLTeSses 


mst C, G. Seligman in An Outline of Modern Knowledge, 464. 
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again and again by different writers, 
have not come down to us. 
known only by implication in ce 
themselves or from other stray references to them or their 
theory in the works of the later Commentators. In Sripati’s 
view, it is the doctrine propounded by Badarayana in his 
S'ü£ras that, according to him, is the final truth declared in 
the U panishads, The object of the Jignydsa suggested in 
I. 1.1 is nothing more therefore than the declaration of 
this as the final teaching of the Upanishads. As the special 
deity to which he is devoted is Siva, he throughout 
identifies the Absolute with that deity. As there are, 
however, differing Saiva view-points in regard to Upa- 
nishadic Philosophy, it is necessary to distinguish between 
them here. The first of these is the Saiva Visishtüdvaita, 
represented by Srikantha; the second the Sivddvaita, re- 
presented by Appaya Dikshita; and Vivasaiva Bhéda- 
bhéeditmaka Viséshadvatta, propounded by Sripati. Enough 
has been said about these three view-points but before we 
conclude it seems necessary to refer briefly to the manner 
in which the Absolute came to be identified with Siva 
and what view the later Upanishads took of the doctrine of 
Bhedabhéda itself. 


841 
some of whose writings ` 


Its earlier upholders are 
rtan of the Brahma Sü£ras 


Rudra the counterpart of Siva in the Rig-Veda. 


In the Rig-Véda, Rudra represents Siva, who is not 
mentioned by that name in it. Rudra and Vishnu, though 
eclipsed to some extent by Indra, are still invoked ina 
manner which signifies their importance among the gods of 
the period. Rudra is celebrated in a lesser number of 
hymns than Vishnu, but that does not by any means indi- 
cate that he occupied a position less important than 
Vishnu. In one hymn (I. 8. 8) he is praised as "the wise, 
the most bountiful and mighty Rudra, who is (cherished) in 
our hearts". A grateful hymn is sung in his honour to 
obtain gifts “to our cattle, our people, our cows, and our 
progeny”. He is spoken of as “the encourager of 
hymns, the protector of sacrifices, possessor of medicaments 
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that confer delight." In another (I. 16. 9) he is spoken of 
as “ the mighty Rudra, with the braided hair (K apardiz), the 
destroyer of heroes ", and the Védic singers offer their 
praises to him “in order that health may be enjoyed by 
bipeds and quadrupeds and that all beings in this village 
may be (well) nourished and exempt from disease ". He is 
asked to grant happiness and ''freedom from disease and 
exemption from dangers". He is praised as “the 
accomplisher of sacrifices, the tortuous, the wise"; he js 
asked to remove far from them “ his celestial wrath ”, for, 
they say, “ they earnestly solicit his favour". ‘They invoke 
him with reverence, as he ‘‘ who has excellent food, who 
is radiant, and has braided hair (Kafardiz), who is 
brilliant and is to be ascertained (by sacred study), holding 
in his hands excellent medicaments " and they pray to him 
to grant them “health, defensive armour, and a (secure) 
dwelling”. They speak of him as “the father of the 
Maruts” and they pray: "'Injure not, Rudra, those 
amongst us who are old or young, who are capable of 
begetting, or who are begotten, nor a father, nor a mother, 
nor afflict our precious persons." Again, they pray: 
“ Harm us not Rudra, in our sons or grandsons, or other 
male descendants, nor in our cattle, nor in our horses; 
inflamed with anger, kill not our valiant men, for we, 
presenting clarified butter, perpetually invoke thee." And 
they add: “ Father of the Maruts, bestow happiness: - - -; 
thy auspicious benignity is the cause of successive delight, 
therefore we especially solicit thy protection.” The 
double aspect .of Siva—fierceness and benignity—is here 
significantly brought out. His universal supremacy is 
next expressed thus: “Destroyer of heroes, may thus 
cow-killing or man-slaying (weapon) be far away and let 
the felicity granted by thee be ours: favour us; speak, 
brilliant hero, in our behalf, and grant us—thou art mighty 
over the two (realms of heaven and earth)—prosperity. 
The idea re-appears in another hymn (II. 4. 1), in which 
Rudra is spoken of as “ the chiefest of beings in glory ”, as 
"the wielder of the thunderbolt,” “the mightiest of the 
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mighty " and is asked to “waft” 
over (the ocean) of sin” and to « 
iniquity’. He is later Spoken o 
"(Firm) with strong limbs, assuming many forms, fierce 
and tawny-coloured, he shines with brilliant golden orna- 
ments: vigour is inseparable from Rudra, 
ruler and lord of the world.” 
to wrath by imperfect adorat 
sons by his medicinal plants ; 
physicians; he is to be pacified by praises; worshipped with 
invocations and oblations; is reverently invoked ; is soft- 
bellied ; of a tawny hue, and handsome chin; is the showerer 
of benefits ; lord of the Maruts ; supplier of invigorating food ; 
the healer and delighter (of all); the dispeller of the sins 
of the gods; the white-complexioned; the consumer 
(of sin); who is glorified in the illustrious name of Rudra; 
the bearer of arrows and a bow; the wearer of an adorable 
and omniform necklace; the preserver of all this vast uni- 
verse; there is no one more powerful than he; his javelin 
should be avoided; he is the giver of much (wealth), the 
protector of the virtuous; he is the cherisher of the world, 
the showerer (of benefits), - omnicisent and divine (Rudra), 
etc. (II. 4. 1-15).*35 In another hymn, the universal charac- 
ter of Rudra is even more strikingly brought out. In it, he 
is spoken of as “the divine Rudra, armed with = 
bow and fast-flying arrows, the bestower of food, the EUG 
the conqueror, the creator, the wielder of sharp weapons i i 
we are told * he is known by his rule over those * terres E 
birth, by his sovereignty over those of CSET (origi . 
His are a thousand medicaments. (VII. 3. 15). 
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the singers “ in safety 
repel all the assaults of 
f in even higher terms. 


the supreme - 
Heis not to be provoked 

lons; he is the invigorator of 
he is a chief physician among 


£t . - 32 
1185 ‘The epithets  tawny-coloured ” and vee LR 
both appear as descriptions of Rudra in the Aig- Vēda (II. 4. 

i i ' i ain. Se 
2 1186 His sharp weapons are referred to again a senn P 
Rie-Veda. VILI. 4. 9, where he is referred to as holding 

ig- ; . 4. 9, 

F . e d. 4 
k T ze oe Rx he sees little of the Rudra of s d 
in th Mia of the Aig-Véda, except his n a AME 
id none with Siva, Wilson holds that except kapar 
Identi } D 
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Identification of Rudra with Siva. 


There has been some discussion as to the identity of 
Rudra, the Védic god. According to Sàyana, there is hardly 
any doubt that he is to be understood as Siva. At any rate, 
the Hindu commentators so understood him. Sāyana 
defines the name Rudra to mean ‘he who makes to weep, who 
causes all to weep at the end of time ", thus identifying him 
with the destroying principle, or Szva. Wilson suggests that 
“ there is nothing in the hymn (I. 8. 8) to bear out such 
an identification". On the contrary, he says, ''he appears 
as a beneficent deity presiding especially over medicinal 
plants". Though this be so there, the Védic singers show 
fully well that they are afraid of him; pray to him to remove 
them far from his celestial wrath and beg of him not to 
injure them or their cattle or horses. There is an open 

» avowal of his destroying nature in the hymns quoted above, 
though there is an equally frank declaration as to his 
capacity to keep them free from disease. His fierceness 
and his benignity are both acknowledged and it is thus his 

- identity with Siva is established. ^ The reference to him as 
the holder of medicaments is also indicative of his identity 
with Siva. According to S&yana, Rudriyais Rudra sam- 
Gandhi bheshajam—medicament in relation to or presided 
over by Rudra, conformably to the text Va te Rudra Shiva 
tanuh, Shiva Vishwak, bheshaji Shiva, Rudrasya bhesha- 
jut,—whatever are thy auspicious forms, O Rudra, they are 
all auspicious; auspicious are medicaments, the medica- 
ments of Rudra. In I. 16. 9, Rudra is styled Kapardin, he 

with the braided hair. wfarda indicates the jata of Siva, 
for which reason Sayana gives as its equivalent 7a2//aya. 
Even Wilson has to concede that “this looks very like a re- 
cognition of Siva in the person of Rudra”. Rudra is, in 

II. 4. 1, spoken as the "white-complexioned"', shawétiche shwat- 

tyam anchate, he who goes to or obtains whiteness. This 
epithet applicable to Siva occurs in the Rig-Vada On the other hand, 

Macdonell speaks of Rudra of the Rig-Veda as "the earlier form of 


Siva". (See Wilson, Rig-Véda, Introduction ; Macdonell, Sanskrit 
Literature, 74), 
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refers to the white complexion of Siva, which evidently has 
its origin in this hymn. Later Western scholis Oa 
who came after Wilson—assert that Rudra in the Rig-Veda 
is the earlier form of Siva.1135 Tn the Rig-Véda, the He Siva 
(meaning auspicious) is Only used as an adjective in the 
sense of bringing good fortu 


ne, being gracious. It has even 
been suggested that it is used (in the Rig-Véda) euphemisti- 
cally. There is no doubt that it is commonly so used in the 
later das, and became his exclusive name in post-Vedic 
times. The transition is well marked in the period of the 
Yajur-Veda. 


845 


Siva in the Yajur-Veda. 

In the 16th chapter of the Vajasaneyi Samhita of the 
Sukla Yagur-Veda, god Rudra is spoken of by a large number 
of epithets which, later, are peculiar to Siva. To these, in 
the 39th chapter, are added [Sava (Ruler) and Mahadeva 
(Supreme God), which perhaps indicate the final conversion 
of Rudra into Siva. Evidently, in the special worship 
of Rudra, he was already reckoned the Great God and the 
Ruler of all. Accordingly, we would not be far wrong if 
we assumed that, in the period of the Swkla Yagur-Veda, 
the Rudra of the Azg-Véda, has become Siva, he being 
several times mentioned by the latter name as well as by 
other epithets peculiar to him, such as Sankara, Mahadéva, 
etc.. 


Siva in the Brahmanas and the Atharva-Veda. 

In the first part of the Gopatha Brakmana attached to 
the Atharva-Véda, we find mention of Siva, which would 
seem to show that in post-Védic times, if not already in the 
Brihmana period (800-500 B.C.), Siva had become fully 
established in place of Rudra. Indeed, in the A¢harva- 
Véda,+*®° Rudra is elevated to a higher position. Many other 
names are given to him, though the bearer of these different 
AOO ASN — N o E UO e C 


1188 Taittiriya Samhita, 4.5.1; Vajasaneya Samhita, 16. The 
name Siva occurs at the end of the Safarudriya. 

119 Afharva-Vēda, IV. 28.1; VI. 98. 2; VII. 87. 1; IX. 7.7; 
X.1.8; XL2,7; XL2.4; XL.2.9; XL2.10; XI. 2.28; XI. 
6.9; XIII. 4. 4; XIII. 4. 28; XV. 5. 177. 
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names is addressed individually and as a separate God, 
Among the more prominent names are Bhava, Sarva, 
Bhütapati, Pasupati, Mahadeva, Ugra, [éana, etc. A study 

of these names shows that the double character of Rudra. 
destructive and beneficent—is still maintained. In the 
Satapatha Brahmana and the Kausttakt Brahmana, we see 
that the Atharva-Veéda position is still undisturbed and the 
names given to Rudra continue the tradition of his creative 
and destructive characters.**°° In the Grihya Sü£ras, however, 
the fearful side of Rudra is stressed (ASvaliyana Grihya 
Sutra, IV. 9; Paraskara Grihya Sutra, III. 8; III. 15), 


In the Mahabharata. 


There are numerous references to Siva in the /a4á- 
bharata. The duality of his nature is to be seen in this 
epic as well. He is commonly styled Mahadéva or the 
Great God and Dévadéva, the God of Gods, in it. He is 
spoken of as the son of Brahma, sprung from his forehead, 
hence called Za/ata$zaó£ava.?' His abode is the Himavat. 
He is also called Pasupati and is described as rejoicing in the 
company of Umà.*?* He has three eyes, hence called 
Tvinetra."**® He has a blue neck, and is therefore called 
Nilakantha*®*, Syikantha and Sz/ZaniAa.!19* He has ten 
arms.” He is clothed in skins, especially in tiger skins.!195 
His vehicle is the »zs£204a.'!?? His weapon is the fearful 


= Ue 
= Atharva-Véda, VI. 1.3-7; VI. 1.9. 


"UU Mahabharata, XII. 18705, 18728. According to another 
version, he sprang from Vislinu's forehead, Lbid., III. 
192 Ibid., VI.918: XIII 6339. 


we” Ibid., III. 11984, XII. 10857. How he got this third eye 
is detailed in Jbid., III. 6869. For another version of the story 
see /b:d., XII. 13205. 


"** Ibid., II. 1641; XIII. 848, 1154. 
395 Tbid., XII. 18705. 
1199 pd. X.959. 
1" Thid., XIII. 1154. 
. 1 Tbid., II. 1643 ; X. 956, 
"^ "ig. lI, 415. 
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Pasupata, with which he killed the daityas in battle.12°° Hi 
battle-axe is the Pavasu.?°! His bow is the Pinas ates 
hence he is styled Pīnākin.!203 xi 


ce he His trident is 
Tristila ;7"* after which he is called the 54/75. 1205 His Mie 


is called Uma, *** who is also called P&rvatii?" and Gauri.1205 
Kubéra is his friend.12°° Thus, though he has many cores 
and shapes, he is not infrequently made the foremost of all the 
divinities. Thus he is made out to be Brahma himself in 
certain places.'"*° He has a thousand names and forms 

sahasvandma and bahuriipa, all of which are classified under 
the terrible or the mild.'*22_ In the terrible form, he appears 
mostly as Rudra, his Rég-Védic name ;!'?'? as Hara he is 
spoken as the destroyer of the universe ;!?!? he is unborn 21214 
he is the maker of the world ;!?'* he absorbs, at the destruction 
of the world, all things created ;'*!5 he draws in the whole 
universe at the end of a yuga and swallows up all things ;!27 
everything owes its origin to him;!*48 he is the Mighty 
Ruler of the world and as such is called Isana, the Ruler; 
{svara, the Lord; Mahésvara, the Great Lord ; Visvésvara, 


1200 bid., III. 11985 ; VII. 2888 ; XIII. 851. 

1201 Thid., XIII. 864. 

1202 Tbid., XIII. 849, 6896. 

1203 Zid., XIII. 567, 7090. - 

1204 fid. XIII. 860. 

1205 id., III. 1642. 

1206 7hid., XII. 12169. 

1207 Zid., XII. 19220. 

1208 hid., X. 258. 

1209 7hid., II. 417 ; XII. 10362. 

1210 bid., XIII. 7496, 880, 1144 ; XII. 10346 in all of which 
passages he is made the foremost of all; in XIII. 1048, 590 and 704 
he is made out to be Brahma himself. 

, 133 pd, XIII. 7504—7510 ; see also VII, 9599. 

12 jid., II. 1642; X. 252; XII. 10870 ; XII. 10870. 

1213 Zid., XIII. 1146; X. 249 ; XUI. 7497 ; XII. 2191. 

1214 Thid., X. 959. 

1215 bid., III. 1626. 

1216 Zid., IX. 2296. 

1217 p, XIII. 941-949. 

1218 Tbid,, VII. 9465. 
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Lord of all; Sthünu, the Immovable, etc.:?!?. He is also 
Kala as destroyer and as such creates all and sweeps away 
everything again and again. ^?" He is the beginning of the 
world and the absorber of the world.'"?' As Siva and- 
Sankara, he is the merciful Savvabhiita sivah sivah, he, who 
is friendly towards all;'^*^ Saumya vakiradhara, he who 
has a mild countenance ;U?? Sarvabhittahité ratah, he who 
rejoices over the happiness of all beings.*°°* Among the heroic 
deeds of Siva, the most prominent, perhaps, are the following : 
the receiving of the heavenly Ganga on his head ;1*°5 the 
destruction of Daksha’s sacrifice ;*°°° reducing to ashes 
Kama ;?2?" the killing of Bhaga ;*°** the overthrowing of the 
Asura Andhaka;'??? and the burning of the three fortresses, 
Tripura.'?^ Among his famous gifts are the following:— 
the grant of the spear Pasupata to Arjuna ;***' the gift of 
a sword to Aswathaman (Sauptika Parva, Chapter VII); the 
grant of eight boons to Krishna and eight more to Jambavati, 
Krishna’s wife; and the gifts to Upamanyu.'**!_ These two 
latter are mentioned in the Azusdsana Parva (Chapter XIV). 


Puranas about Siva and Vishnu. 


In the Mahābhārata are also to be found a number of 
Puranas whose object is to favour the worship of Siva in 


1219 Thid., VII. 2876; VIII. 486; X. 252; XII. 4498: X. 252; 
V. 8825 ; XII. 10292; III. 7042; VII. 9625; X, 252; XIII. 848. 

1220 Thid., XIII. 7497, 1161, 1188, 942; XII. 5718, 1175 ; XIII. 
56. 

1221 Jg. XIII. 918 ; VI. 1978 ; XIII. 53. 

1222 Thid., VII. 9622 ; VILI. 436. 

93 Aid., VIII. 869. 

1224 7hid., XII. 5789. 

1225 Thid., VI. 298 ; XIII. 1784 ; XIII. 1856. 

15 Pig. X. 786; VII. 9545; XII. 10272; XIX. 12212; III. 
1627 ; X. 253 ; XIII. 6468. | 

1227 Tbid., XII. 6975-6980. 

1228 7bid., VII. 9588; XIII. 7475. 

129 Ibid., VII. 2876, 9462 ; XII. 10857 ; XIII. 908. 

1290, [bid., III. 14569 ; VII. 9555; XIII. 7482. 

181 fq. IIT. 11985 ; VII. 2888; XIII. 851. 
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some cases and of Vishnu, in oth : is Epi 
contains enumerations of the dong ra NE Ex íi. 
of Vishnu. Among the Purānas Which favour the religio 
of Siva are the Skanda, the Siva, the Linga snes 
Bhavishya. The Markandéya and the Padma Pura : 
inculcate the belief that Brahma, Vishnu and Siva are och 
one being. This doctrine is found already prominent] f 
mentioned in the Havivamsa. This tradition of a ane 
origin is seen in the Vishnu Py 


vana as well, where Siva 
is the God who springs from the forehead of Brahma, who 


separates into male and female. The old Rig-Védic idea of 
his being the parent of the Rudras, or Maruts, half of 
whom are gentle and brilliant, and the others ferocious and 
black, is also to be traced in this Purana. 


Siva in the Svetasvatara Upanishad. 


In the SvétasSvatarva Upanishad, Siva has not yet 
become the name of Rudra, though its frequent use as an 
adjective in connection with the latter indicates that it is in 
course of becoming fixed as the proper name of the highest 
God. Inthis Upanishad, Rudra's supremacy is fully main- 
tained, though the ġ%aķźi aspect is stressed in the most 
vigorous fashion.'??? Knowing Siva one is free—we are told 
—from all nooses (Svéta. Upa., 16). When there was 
nothing but darkness, Siva alone existed (Zz, 18). This 
Upanishad, itis worthy of note, ends with a prayer of two 
verses addressed to Rudra to protect, of which one is 
taken from the Rig-Véda (I. 114. 8). The Supreme Brahman 
is often identified in this Upanishad with Rudra, Siva, 
[Sana and Mahéévara. Uma is mentioned in the Kena Ufa- 
nishad, but though she is not identified as. the wife of 
Rudra, there is the suggestion in it that she had come 
to be so regarded before that Upanishad came into existence. 
In this, as in other 42Zarva-Véda Upanishads, the Saiva or 


col 4 Ur 


1232 Syzrāsvatara Upa., 1-20. This Upanishad quotes verses from 
the Sa/arudrzya, the Bhagavad-gita, and the Purushas#kia, The names 
given to Rudra are; Iéana, Iga, Siva and Bhagavat. i 

|. 6&4 \ 
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Sākta aspect is stressed. In the Süryõpariskad, the earliest 
phase of the Sakta school is seen. In the Atharvasivas, 
Rudra becomes the Brahman, while the importance of the 
Bhasma (the sacred ash) is urged as the mode of Salvation, 
In the Savabhopantshad, the superiority of Rudra is indicat- 
ed by explaining how Rudra, incarnating himself as Sarabha, 
destroyed the Man-Lion incarnation. of Vishnu. It con. 
cludes by identifying Siva with the Supreme Brahman. The 
Bhasmajibila Upanishad deals with Bhasma, Rudrü£sha, the 
worship of the Zzga, etc., all intended to indicate the great. 
ness of Siva. The Akshamalika Upanishad extols the Japa- 
mila, the Ka/àgni-Rudrüpanishad speaks of the importance 
of the Bhasma (sacred ash); while the Rudrakshijabdla refers 
to the greatness of Pasupati and the virtues attaching to the 
Rudriksha, Bhasma etc. The Brihad Jàbàla and Bhasma 
Jabalopanishad likewise deal with the sacred ash and the 
Rudrü&sha, The Pasupatabrahmopanishad makes Pasupati 
(Siva) the Supreme Brahman. Every phase of Védantic 
thought is sought to be covered by this Upanishad. In the 
Fatppaladopanishad, Brahma is represented as teaching 
Pippalàda that Rudra is the Supreme Brahman. In the 
Atharva-Véda Upanishads, the identification of Rudra and 
the description of Siva as the Absolute is complete. 


Siva in the Brihadaranyaka Upanishad. 


In the Brihadivanyaka Upanishad, this Rig-Véda con- 
ception still persists. The Rudras, the progeny of Rudra, 
are called the ten vital breaths (57àzàs) with the heart as the 
eleventh, which seems opposed to the description of Siva 
as the destroyer of life. The double conception of creator 
and destroyer seems maintained here. 


In the Bhagavad-Gita. 


In the Bhagavad-gita, the supremacy of Siva as the ruler 
of the world is maintained.12%° Referring to the Rudras, Sri 
S 


THU See K, T. Telang, Bhagavad-gita, in the S.8.Z., VIII. 219, 
847. 
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Krishna identifies himself with S 
ankara, which woul 
to stress the aspect of beneficence associated with e 
Linga worship in the Rig-Veda. 
The worship of Siva is closel 
linga.***> ‘The earliest reference to the Zzea i 
ling EM e Zpais to be 
in the Azg-Véda, where the context B Bee 


Shows that it refers to a 
kind of worship prevalent not among the Aryans, but among 
their enemies, whom one authority identifies with the 


Dasyus.'**° The worship of the Zzgz, ithas been suggested, 
has been taken to correspond to the worship of the phallus, 
the emblem of the generative power in nature, especially in 
certain religious or solemn usages. Literally the term 
linga means nothing more than a symbol, mark or 
sign. Secondarily, it has come to signify Siva worshipped in 
the form of a phallus. In one passage of the Rig-Veda, 
Indra is requested not to allow those whose god is Száza to 
disturb the rites of the singers ;'*** while in another, he is 
spoken of as having acquired the riches of a city after having 
killed those whose god is Sz§za.1**® Sir Ramakrishna 
Bhandarkar thinks that as we find phallic worshippers being 
denounced by the Aryans in these passages, Aryans must 
be taken to have been averse to such worship. He suggests 
that there is “no trace of this characteristic (Ze. the 
worship of the /izga or phallus) in the earlier literature, 
so far as we have examined it”, thereby meaning in the 
Rig-Véda. He also points out that this kind of worship 
should have been “ borrowed " by the Aryans “from the 


851 


y associated with the 


OS oe eee 


UM Bhagavad-gita, X. 23. - ut 

1885 Siva has been identified with Avestic Saurva, see Zend- 
Avesta, S.B.E., 4, lii; Pahlavi Texts, S.B.E., 5, 104. 

1238 A, A. Macdonell, Sanskrit Literature, 153. 

1837 Rig-Veda, VII. 21. 5. 

12388 Bhandarkar does not quote the exact reference to que 
Rig-Vzda for this statement. Professor A. A. Macdonell ene 
refers to two passages in the Rig-Veda, but does not set down the 
exact references. See Sanskrit Literature, 153. 
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barbarian tribes with whom the Aryans came in contact”. 
In his view, the learned classes did not adopt it « all 
at once ” but only gradually.!??? Much weight must naturally 

attach to this authoritative suggestion, especially as we Gnd 
that Patanjali does not mention any emblem of Siva as bein 

worshipped in his time but only an image (pratižriti).1240 
But apart from Siva worship being identified in Rig-Vēdic 
times with that of the /zzga or the generative Principle in 
nature, there are at least three passages in the Azg-727; 
which seem to refer to the possible identification of the 
male generative organ with the deity. Thus, in one passage, 
Vishnu is referred toin this manner: “I offer, Vishnu, 
the oblation placed before thee with the exclamation ‘ Vashat '; 
be pleased SAzfivishta, with my offering," etc.;!°41 then in 
another, we have the following hymn addressed to Vishnu: 
“What is to be proclaimed, Vishnu, of thee, when thou sayest, 
‘I am Shipivishta? Conceal not from us thy real form, 
although thou hast engaged under a different form in 
battle.":**? Ina third, the first of these hymns is thus 
repeated: ''I offer, Vishnu, the oblation placed before 
thee with the exclamation, * Vashat '; be pleased, SSzproisA/a, 
with my offering, " etc.'?*?* The allusion in the second of 
these texts, is to an incident in which Vishnu is said to 
have aided Vasishtha in battle, under an assumed name, and, 
when questioned, to have said, “ I am Shipivishta,’—a word 
of ambiguous meaning. In the three contexts in which it 
Occurs, it has been explained as ''penetrated, or clothed 
with rays of light, Rashmibhivavishta, the radiant, the 
splendid." In common use, however, it means a man 
naturally without prepuce, in which sense it may be here . 


[lilii —— —Á MÀ ede mido c mu sme. rufo re S 


129 Vaishnavism, Saivism and Minor Religious Systems, 114—115. 

"0 Mahabhashya, on Panini V. 8. 99. Patanjali probably lived 
in the second half of the 9nd century B.C., and in any case not 
later than the beginning of the Christian era. 

P4 Pig.Veda, VII. 6. 10 (7). 
| UU pg. VII 6. 11 (6). 

2248 Jig. VII. 6. 11 (7). 
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interpreted as implying comparison: 
a manis so denuded, so is Vishny . : 

declaration, uncovered by radiance Teraa E c 
But this seems, as Wilson remarks,1244 4 refinement audit 
is probably to be understood as usual. The Saddakal i 
druma makes sépha mean purusha Sisna, the male Bs 
tive organ."** Modern opinion tends to the view that the 
worship of the Zzzga is fore-shadowed by Vishnu Shipivishta 
the Védic deity Vishnu conceived as Shipivishta,1**8 Whether 
the evidence warrants our going so far as to affirm this as a 
fact may be doubted to some extent; but there can be 
no question that the idea of the worship of the generative 
principle in nature was not entirely absent in Védic belief. 
There is ground for the belief, in fact, that the identification 
of a deity with such worship is also to be seen. But the 
manner in which it came to be fixed on Siva and how the 
linga came to be identified with Siva, and how Vishnu, 
the Vedic deity, came to be dissociated from it, are problems 
still awaiting consideration. 


858. 


In like manner as 


Linga Worship in the Yajur-Veda and the 
Mahabharata. 


But since we do not see zga worship except 
in its incipient stages in the Azg-Véda and find it in an 
advanced state in the Sukla Yajur-Véda, where it is part 


1244 Wilson, Rig-Véda, on VII. 6. 11 (6) and VII. 6. 11 (7). 
1245 Rajaradhakantadév : Sabdakalpadruma ; Sepha ; purusha 
fifna (male generative organ). See Mahābhārata, X. T. 38: 
Vikatà hala lamboshta bruhaschchépanda pindakak ı 
Sbha sete rétah patuna nantaram iti bas 
Sisnah | Sukrāpātíē sēġha sēthē patati iti stphak ı 
See also Zaittiriya Brahmana, 3. 38. : es 
Idam prajapate r&tah sikta maghavat tatsarobhavatte hs 
abruvan mzdam prajapate rétodushaditi yadubruvan médam prajap 
retodushaditi, etc. : z 
1246 See Sir John Woodroffe, Shakti and Shakta (Third Edition, 
1929), note to Chapter IV, by Brij Lal Mukherji, 104. 
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of the .Sdma sacrifice,***" it might, perhaps, be inferred 
that Siva worship and the identification of such worship with 
the mga had become general by then.?^*? In the Mahā- 
bhavata, we find the worship of the “ga referred to ip 
many passages. This shows that the /zgs had, by the 
time of the Epic period, come to be recognized as the emblem 
of Siva. Upamanyu's discourse with Krishna shows that this 
identification of Siva with the /ze« is complete. Upamanyu 
says that Siva and Uma are the real creators of animals, as 
these bear the marks of the two, and not the discus or the 
conch-shell or marks of any other god.***° This episode, in the 
opinion of Bhandarkar, fixes the adoption, in its final stage, 
of the ga as an object of worship by the higher classes. 


In the Post-Virasaiva Period. 


It is quite possible that with the general adoption of the 
X 4nga, the original idea associated with its worship underwent 
\ achange. In its latest phase, represented by the period of Vira- 
isalva activity, both the development of the ġžaæa%łi doctrine and 
the reaction induced by philosophic ideas, made the Z/zga the 
great object round which a complete system of philosophical 
thought and ritualistic worship came to be evolved. Siva 
possesses in himself a saZ/z, or power, consisting of the rudi- 
ments of the individual soul and the material world, and 
from this sa## develops the whole world. 


a U U LŘĖ— 


1247 The worship of the Zinga is held to be recognized in the 
Pravargya. See Satapata Brahmana, S.B.E., Vol. 44. xlvii. 


1248 The date of the Mohenjé Dàro remains in Sindh, in which the 


worship of Siva and the Zinga appears in their full-blown forms, should, 
from the point of view of the evidence afforded by them, be fixed in 
a period posterior to the &ig-Véda, in which Siva (another form of 
Rudra) worship and Zizga worship are still in their early stages. The 
remains may be said to be post-Kig-Védic and probably also gost- 
Vajur-Vedic. The Vajur-Véda introduces us not only to a new geo- 
ee e era but also to a new epoch of religious and social life in 
ndia. 


mw Mahabharata, Anusasatiabarva ( Chapter XIV). 
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Evolution of Philosophical Theories 


| It is this view that provides the : 
groundwork, as i 
for the development of the Opposing philosophical oe 
of Dvaita, Advaita, Visishtüdvaita oie 


TE and Dvaitādvai 
_ of thought within the ambit of the Saiva BL schools 


The Pasupata School. 


Historically, the Saiva Dvaita view was first propounded 
by the Pasupata school, which is mentioned in the Mahi- 
bharvata.***° Tt dates from about the second century B.C. 
and is referred to in lithic inscriptions and in literary writ- 
ings dating up to the thirteenth century A.D., text-books 
on the system being in use in the tenth century A.D,1251 
According to this system, the supreme and individual 
souls are distinct entities, and the Pradhdna the constituent 
cause of the material world. In the delivered condition, 
the individual soul shakes off its ignorance and weakness 
and attains boundless knowledge and power of action. 


The Saiva Siddhanta School. 


The Saiva (or Saiva Siddhdnta) school which represents 
the early Saiva system known??? is also dualistic but differs 
from the Pasupata school in holding that the individual soul 
in the delivered condition becomes Siva himself; 2.e., attains 
perfect resemblance with God Siva, though he does not 
possess the power of creation. In the Pasupata system, the 
fruit of deliverance is proximity to God, while in the Saiva, 
it is resemblance to Siva, sirüfya as distinguished from 
simipya: 


1250 Mahābhārata, Séntiparva, Chapter 349, verse 64. According 
to Bhandarkar "a certain historical person (Lakular or Nakula) 
was the founder of the main Saiva system which was the same as 
that explained by Madhava as Nakulisa-Pasupata. and that three 
other systems arose out of it in later times." Hc. cit., 121. 

1251 Bhandarkar, Joc. cit., 121, f.n. 2. ih 

1352 The mantras on which the Saiva ir der pet 
El c OMe i » a itas the Siddhanta 
yaniya Upanishad 1T: the Vayaviya Samhita refers 
school. 
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The Spanda and the Pratyabhijna Schools. 


Connected with the Saiva school, but which diverged 
from it somewhat, are the two systems associated with the 
names of Vasugupta (ninth century A.D.) and Abhinaya. 
gupta (tenth century A.D.) and known as the Spandasāstra 
and the Pratyabhijua schools, together familiarly known as 
Kashmir Saivism. Both these schools hold that God is 
independent and creates merely by the force of his will all 
that comes into existence; neither a prompting cause like 
Karma, nor a material cause like the Pradhduza is required, 
according to them, for creation. Nor do they admit that 
God himself is the material cause ; much less do they allow 
that Maya generates appearances which are false. God 
makes the world appear in himself, as if it were distinct from 
himself, though not so really as houses or even towns 
appear in a mirror, and is as unaffected by it as the mirror 
is by the images reflected in it. The individual soul is thus, 
according to this system, identical with the Supreme Soul. 
According to the Spandasastra school, this identity is not 
perceived by the individual soul on account of its impurity 
(mala). This impurity vanishes by means of intense con- 
templation as the result of which the Highest Being breaks 
in upon the mind of the devotee and absorbs all finite 
thought. When this condition becomes stabilized, the 
individual soul is free and becomes the Supreme Soul. 
According to the Pratyabhijnasastra, however, the percep- 
tion of the identity comes through recognition. The indivi- 
dual soul fails to recognize, in its present condition, its 
real nature, though in its capacity for knowledge and action, 
it partakes of the nature of God. When it is led to realize 
its nature by its preceptor, it recognizes God in itself. 
These two schools thus actually postulate sameness as 
opposed to absolute non-duality as does the Advaita school. 


i 


The Virasaiva School. 


ve The Virasaiva school, which is based on the older - 
_ Saiva school and owes its origin to teachers (dchdryas) who 
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preceded Basava,?5* takes a view some i 
Its technique of belief and metaphysical "ies m 
course of development which is so entirely differ 3 : wa 
older school that it should hay DAE 


: e e required time to d 
Accor dingly while the Acharyas developed a fhe Hs d 
on the ancient Saiva school, Basava, who followed them 


probably a century or more later, popularised it and mad 

it the religion of a large number of people inhabits 

a vast extent of country. The philosophical idea inks 

lying it has been elaborated in different works. Sripati 

briefly describes t as JDuaitüdvaitübhidhüna viseshádvaita 

sidéthanta, Dvaitadvaita which connotes a qualified form 

of Advaita. He also styles it, as we have seen, as 

Bhédibhéditmaka viséshidvaita vivasaiva siddhinta, the 
Virasaiva Siddhànta, which is a qualified form of Advaita 
which partakes of the character of Bhédabheda. It will be 
seen, he calls it Doaztádvazta and Bhédibheda and in both 
cases gives the alternative description that it is a variety 
of Advaita of the qualified type. It has been usual, until 
recently, to describe Virasaivism as Saiva visishtddvatta, 
VisishtGdvatta which makes Siva the Brahman or the Abso- 
lute. From the description given by Sripati, we have to 
reckon it as Bhédabhéda or Dvattidvaita, which is a quali- 
fied variety of Advaita. The former description has been 
largely popularised both by a misapprehension of the true 
character of Virasaivism and its theory and by a muisattri- 
bution of the theory of Srikantha to Virasaivism. Bhandar- 
kar’s suggestion that Srikantha's view “appears to be 
identical with that of the Virasaivas" has also helped to 
increase the effect of the misattribution. Srikantha's theory, 
as we have seen, is confessedly Sazva visishtadvatta, where- 
as Virasaivism, is admittedly something very mea 
Virasaivism as taught by the highest exponents of tha 
faith, enunciates the attainment of 5796 tattva—the one 
placed in the eleventh century 


1253 cha been 
The Panchaclii yes Da st must be considerably older, 


A.D., though some of them at lea 5 
while Basava belongs to the twelfth century A.D: 
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highest Brahman characterized by Sat, Chit and Ananda ; it 
is called Sthala, because in it exist the Wahat and other 
principles and they eventually resolve in it; it is the 
support of the whole world, moveable and immoveable; it 
holds all the powers, all luminaries, all souls; it is the 
resting place ‘of all worlds and of all possessions; and it is 
the highest place to be attained by those who seek the 
highest happiness; and it is therefore styled the One only 
and absolute position—Szhala. The sthala, being the 
essence of Siva, is possessed of Saé (innate power), which, 
by agitation, becomes divided into Lizgasthala and 
Angasthala. The former is Siva and is the worshipped ; and 
the latter is the individual soul, the worshipper. Similarly, 
sakti divides itself into two parts by its own inherent power, 
one relating itself to Siva and called Aa/a, and the other 
to the individual soul and called Bhakti, or devotion. 
Sakti leads to action and Bhakti to deliverance. Sakti, 
being with Siva Parabrahman becomes the object of worship 
and é4akiz makes one a worshipper. .Sa&/ exists in the 
linga, which is Siva himself and not a mere symbol of 
Him; and Bhakti exists in the Azga or the individual 
soul Bhakti, as it leads away from action and from the 
world, helps the Azga to the attainment of süzerasya with 
Siva. How this is brought about is laid down in many 
Virasaiva works of note, which also set down detailed 
descriptions of the conceptions underlying the ideas of 
Lingasthala and Angasthala. The Lingasthala, being 
Siva Parabrahman himself, is divided into the triune 
Bhiwvalinga, Prünalinga and [shtalinga. These represent 
Sat, Chit and Ananda—Existence, Intelligence, and Bliss. 
The firstis without any parts (£a/à) and is perceived by faith ; 
it is not conditioned by space or time and is higher than 
the highest. The second is apprehended by the mind and 
is without parts (£a/2); while the third is possessed of 
parts and:is visible to the eye. The three Z gas are res- 
pectively the highest principle, the subtle form and the gross 
form. They correspond to the soul, the life and the gross 


form. Characterized by use (Jvayoga), formule. (mantra), 
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and action (£zzyà), they f h 859 
, y torm w T 

and Bindu. Again, each of nec. called. Kala, Nada 

Prina and Ishta—is divided into two: t erm 

Mahalinga and Prasüdalinga, the second into Ge Es into 

Szvalinga, and the third into Gurulinga and p» nga and 

Six different kinds of saéti op ~Charalinga, 


duce six different forms. 


ed on by the power 
are the absence of 


m from taint, perfection, unit 
subtleness, being higher than the highest, incorruptibility, 


unfathomableness, Capability of being apprehended by faith 
and love and idealistic form (chattanyariipa) 


| love - (11) Prqsüdalinga 
which is produced when the Siva essence is permeated 


with its highest power (Pzrāsakti); the principle called 
Sadikhya is produced; it is light, eternal, indivisible, 

imperceptible to the senses, apprehensible by reason, in- 
destructible, and the rudiment which developes. (iii) Chara- 
linga, which is produced when the Siva essence is oper- 
ated upon by its primeval power (Adisa&iz); it is infinite 
and pervades the internal and external worlds, which is full 

of light, is a Purusha (person), and is higher than Pradhana 
or Prakriti, and is capable of being contemplated by the 
mind alone. (iv) Szval/izga, which is produced when the 
Siva essence is permeated by the will power (/cchasakit) ; 

it is a finite principle with a sense of egoism, possessed of 
knowledge and power, having a celestial refulgence, with 
one face, and serene. (v) Guvulinga, which is produced 
when the Siva essence is permeated with the knowledge 
(Jnanasaktz); it possesses energy, presides over every 
system or science that instructs, is full of light, a boundless 
ocean of joy, and dwells in human intelligence. (vi) Anr 
linga, which is produced when the Siva essence Is influence 

by the power of action (Kviydsakit) ; in the shape of ae 
it serves as the support, for the existence of all things n 
conceivable by the mind; and leads to e ae 
In view of the position assigned to Saeé 1n this cone ine 
of the Absolute, Virasaivism has been sometimes 
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Sakti visishtadvatta, but such a description would seem to 
be not quite appropriate, for, the fundamental basis of true 
Visishtüdvazta is lacking in it. ` The basic idea underlying 
the Virasaiva conception is that the original entity becomes 
divided, by reason of its own Sa&zz, into God and the indi. 
vidual soul, while its six forms represent only six differ. 
ent ways of looking at it. The first is the Infinite by itself ; 
the second is the form in which it is conceived of as creating 
by its highest power; tbe third, as distinct from the 
material world; the fourth, as in its bodily form, the body 
being celestial in character; the fifth, as knowledge which 
it imparts to mankind; and the sixth, as guide to the indi- 
vidual soul in its efforts at seeking absolution. It will be 
seen that the relationship stressed as between the Infinite 
and the individual soul is one of a personal character and the 
dvatta aspect of dependence of the individual soul on the 
Infinite is fundamental to the conception as also the essen- 
tial difference between the creator and the created. These 


' aspects are even further stressed when we come to realize 


the extreme emphasis that is laid upon ZZa£Zi as the path 
to salvation on the part of the individual soul. Bhakti, 
indeed, is described as natural to the individual soul; it is 
its characteristic. It is a tendency towards a leaning upon 
God, which is inherent in the individual soul. There are, 
according to the Virasaiva school, three stages in the pro- 
gress of the Bkakźż towards God, and corresponding to 
these three stages, there are three divisions in the Aga- 
sthala, the subject of the individual soul. These are 


. Yoginga, Bhoginga and Tyügüsga—the means of attain- 


ing yoga or union with Siva; the means of enjoyment with 
Siva; and the means of self-surrender to Siva. Of each of 
these there are two kinds. Under the first, come 
Atkya and Savana. Aikya consists in the partaking of the 
joys of Siva. This is familiarly called Samarasa Bhakti, 
in which the individual soul enjoys bliss together with God. 
In Savana Bhakti, the individual soul sees the Zinga or 
God, in himself and in everything else. It is a condition of 
joy to the individual soul by itself. Under the second, 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


i 

i 
i 
& 


INTRODUCTION 861 


Bhögänga, come Prima and Prasida. 
renunciation and the concentr 
Linga. —Prasüda is attain 


Prana consists of self- 
ation of the entire mind on the 


ed when the individual soul 
resigns completely all its enjoyment to the Zzzga and thus 


acquires serenity. Under the third, Zyügànga, come 
Mahésvara and Bhakta. Mahēsvara indicates firm belief in 
the existence of God and the unity of the Zinga and the 
maintenance of rigid discipline which has Siva for its 
objective. Bhakta is one who turns away from this 
material world and makes to devotion his sole object of 
life. But in the reverse order, these six stages—Bhakiz, 
Mahésa (or Mahésvara), Prasüda, Prünalinga, Savana 
and Azkya of life are called collectively Shatsthala, a name 
by which they are famous in Virasaiva literature. They - 
indicate in the order named the progress of the individual 
soul from a turning away from the material world through 
Bhakti, the first step, to Azkya or absolution, the last stage. 
This last stage is termed as Linganga Samarasya, which indi- 
cates equality in blissful experience with Siva. This is the high- 
est stage aimed at and its attainment indicates salvation.'^** 
The attainment of this goal, however, does not involve either 
the perfect identity of the individual soul with the Supreme 
Being or the shuffling off of its separateness by the indivi- 
dual soul and thus becoming a simple soul unconscious of 
itself as is propounded by the Advaita school. Virasaivism 
thus holds that Siva Parabrahman, by his own sakiz, divided 


1254 Sgmarasya, literally means identity in essence. Cf. Paramam 
samyam upaiti, See Mand. Upa., III. 1. 3. Bhandarkar e = 
account of Stafsthala in his work quoted above and says it S p 
on an abstract of Mayideva’s Anubhavasara (4.c. 136, f.n. 1). The 
doctrine has received the very widest attention from EM s 
several important works being wholly devoted to xt luci poe 
Among these may be mentioned Prabhudeoa S Shaisthale Bee rd 
Vachana Tika, also called Shatsthala Viveka, which is Ber us is 
commentary on Prabhudeva's work; ESL z Ue 

: Jakkanarya’s JVzrondu-sthaja ; Mayideva’s Shafsthaja adya, 
Be mum wrote about 1480 A.D. and has been famous in later 
N as Shajsthala Brahmavadi. us mee informa- 
tion, see Mysore Gazetteer, new edition, Vol. I, 828-381. 
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himself into Zizga and Anga, Supreme Being and individua] 
soul, and by the influence of other kinds of sa£4, became 
the creator of the world. His s is real; and the rudi- 
ment of creation is in his saZZ. It thus differs from 
Visishtadoaiiz, which, according to Ramanuja, holds that 
there isa real rudiment of the soul and of the material 
world characterising the Supreme Being which afterwards 
developes. Srikantha, who calls himself a Siva Visishtā- 
dvaitin, and who was not a Virasaiva by faith, approxi- 
mates to the Virasaiva philosophical position, though his 
view is not identical with it. Thus, he suggests that Siva 
with his saéé is the material cause of the world; then, 
again, he holds that the individual soul in zzzZ7 is similar 
to the Supreme Soul, z.e., becomes possessed of its attributes; 
and finally, he agrees that in blissful experience, the 
individual and Supreme souls are equal.**°* These similari- 
ties in view as between Srikantha and Virasaivism are not 
to be wondered at when we remember that about the time he 
wrote—civca 1250 A.D.—Virasaivism had reached the zenith 
of its power and popularity. To concede that Srikantha's 
views approximate in some points to the Virasaiva philoso- 
phical position is not, however, equivalent to admitting that 
he was a Virasaiva (or Lingàyat) by faith or belief. Much 
less was Appayya Dikshit, who propounded the Sivà- 
dvaita view, a Virasaiva by faith or belief as has been suggest- 
ed.™°° "Thus a rapid review of the different philosophical 


"5" Srikantha, ZraAma-Süiras, 11. 9. 88; IV.4.8; IV.4.2. 


180 See Keith, 4 History of Sanskrit Literature, at page 481, 
where he says :— ' Srikantha Sivacharya, who wrote a Saivabhashya 
(Ed., Pandit VI and VII) on the ZraAma-Süiras, belonged to the 
Virasaiva or Lingayat School of Southern India in which Bhakéi is 
specially inculcated and Appayya Dikshita, the polymath of the 
6th century, was of the same persuasion." It is needless to state 
that Srikantha was professedly the inculcator of the Sivavisishta- 
dvaita and not the Virasaiva school. As for Appayya, he was the 
chief exponent in his time of the Sivadvaita school. In modern 
parlance, Srikantha and Appayya would be classed as Smarthas 
who; philosophically, taught the Sivavisishtadvaita and Sivadvaita 
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schools which have grown round th ; 
e 
that they have, durin name of Siva shows 


: g the course of ages, developed varying 
points of view. While the earlier schools, including the 


Pasupata and the earlier Saiva, were dvattic in character, the 
later schools represented by the great names of Srikantha, 
Sripati, and Appayya Dikshita developed theories which 


have been described as Stvavisishtadvaita, Bhédabhéditmaka 
Viseshadvaita and Sivadvatta. 


Influence of Bhedabheda on the Later 
Upanishads. 


In certain of the later Upanishads,'*5" the tendency to 
stress the abhéda aspect in Bhédabhéda is seen. Thus, in 
the Tejobindu Upanishad, we have the following character- 
ization which is well worth noting from the point of view 
suggested :— 


A jakukshau jagannastihyitmakukshau jagannahi | 
Sarvathà bhéda kalanam dvaitidvaitam navidyaté n 
Maya kiryamidam bhédamastichéd brahmabhivanam | 
Deého ‘ham iti dukkham chéd brahmahamiti nischayah \\ 
The suggestion is that the jaga¢ cannot be born in one who 
has no birth. In the womb of the formless @¢ma, there can 
be no world that is evident. Therefore, in dvaztdidvaita, the 
idea of bēda is a misnomer, a fault or defect (Bhédakalanam). 
Bhéda, it is added, is an invention through maya. That can 
be ¢vue if the form of Brahman (Brakmabhivana) is true. 
If the undergoing of misery by the body is a fact, then, “I 
am Brahman” is also a fact. If there is bondage in the 


views, while Sripati was a Virasaiva who taught the Swadvaitadvaita 
view. The statement of Keith may be traced back to Sir Rama- 
krishna Gopal Bhandarkar who, writing in 1913, said: * Srikantha's 
view appears to be identical with that of the Virasaivas." ‘This, as 
we have seen above, is only correct in a limited sense. 

1257 The word-'" later ” is used here in a relative sense. The 
remark of Professor Max Müller that “any attempt to fix their rela- 
tive age (i.c, the age of the different Upanishads) seems. . . .for the 
present almost hopeless" seems still to hold the ground. Intro- 


duction to the Upanishads, \xix. 


\ 
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heart, then only could Brakmachakra cut it. If it is 
doubted, then the truth of Brahman can be immediately 
made to manifest itself. 

The element of reality in Bhédabhéda is Stressed, 
though as might be expected in a qualified way, in the 
Varahopanishad (11-12) :— 

Subhachchaüdi trayam bhiime bhédabhéda yutam smrutam | 
Yathüvadvéda buddhéidam jagad jāgrati drishyaté n 
Advaité sthairyamayaté dvattécha prasamam gaté | 
Pasyanti svapnavallokam turya bhümi suyogatah n 
Here, we see emphasised the view that the three-fold 
desires bring to experience the Bhéda, the Adhéda and 
Bhédabhéda conditions in this world; the world appears in 
the wide-awake state as if it is real; no sooner does the 
mind fix itself in immovable advaita, the dvaita aspect 
gradually fades off, just as the aman in the dream states 
becomes one with the Brahman. 

In the Brakmauidyopanishad, we have a different note 
struck. The doctrine of Dvaztddvaita is there held to be 
acceptable. Thus, we have the following declaration :— 

Pragnüto ham Pra$santo ham Prakisah Paramésvarah | 

Ekadha chintyamand ham dvaitidvaita vilakshanuah n 
"I:am Pragnāta personified, Pza$üm/z personified and 
- Pavamésvara personified. Iam capable of meditating on 
everything simultaneously. Iam both Dvaita and Advaita 
in indescribable fashion.” 

The Mahopanishad refers to Bhédabhéda both impli- 
citly and explicitly. In one place (VI. 62), we have the 
following :— 

Duaitädvaita samudbhiitairjagan nirmina lilaya ı 

Pavamatmamayt saktivadvaitaiva vijrumbhate n 
Here we have the declaration that jagan nirmana lila is 
the result of (the principle of) Dvaztidvaita; this makes it 
appear or rather produces the impression—as if Paramatma 
and his sa£ were different from each other. Paramatma and 
his saet, appearing as two different things, become the cause 
of the sport of creation. 
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In the Annapiirnopanishad (V. 76-77 ) we have an 
echo of the same doctrinal declaration of one appearing 
to be two, though the stress is manifestly on the advaita 
aspect. Thus, we have the declaration :— 

Ekah sambhidyaté bhrantya māyayā na svarüatah | 

Tasmadadvaita &vüsti na prapanch6 na samsrutih n 
We have here the suggestion that ignorance makes us think 
that one appears to splitinto two through the agency of māya, 
though it does not in reality; therefore, advaita alone 
prevails; there is neither the world nor existence (to talk 
of). Just as Gédsa is spoken of as ghatékdsa and mahakasa, 
similarly through ignorance Isvara is spoken of as /tva and 
Isvara (as being two different entities). 

In the Pasupatabrahmopantshad, we have, as might be 
expected, a firmer adherence to the Dvaztddvazia view. First, 
we have the declaration (PüsugatabraAmopanishad, 25) :— 

Natat pasyait chidripam Brahmavasivéva pasyati | 

Dharmidharmitva vàrtücha bhéda sattht bhidyaté u 
Here, we have it stated that the ġ%innarūpa of chidrūpa is 
not seen by him; but he sees only the Bvakmavastu; the 
expressions Dharma and Dharmi, even though they surely 
indicate the existence of ēda, become destroyed of their 
meaning. Then, we have the following statement 
(4&id., 26) :— ; 

Bhēdābhēdastathā bhédibhédah sakshat paratmanah | 

Nasti sudtmativékina svayamévast: sarvada \\ 

Here, we are told that Bhéda, Abhéda and Bhédabhéda are 
the visible forms of the Param&tma; they do not excel in 
their different eminences; they always exist of their own 
accord. Then, we have this other declaration (272., 27) :— 

Brahmaiva vidyaté sü&shad vastuto vastuto apicha \ 

Tathaiva Brahmavignin kim grilmati jahit kim Y 
We are here told that visibly and otherwise the Brahman 
form only is perceivable to the eye ; if this be so, which of 
these (Bhéda, Abhéda or Bhédabheda) could a Brahma- 
gnāni accept or reject. The obvious answer to = 
query is that he can neither abandon the one nor accep 


the others. ; 
55 
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The influence of the 542235422 theory in later V édàn- 


tic thought is thus seen to be not negligible. Tt is worthy | 


of note that the theory has never been a spent force but has 
again and again been enunciated in a manner which has 
borne testimony to its vitality. 

- Here, we may conclude. Sripati’s point of view is one 
that has the merit of correlating popular belief with philo- 
sophic texts, and philosophic texts with a conception of the 
Truth which has had a wide vogue. Sripati finds a basis 
for the Virasaiva faith that has not only Védic and Upani- 
shadic sanction in its favour, but also the authority of com- 
mentators more ancient than himself. He was not a mere 
systematiser of thought, but one who made faith accord 
with reason. His view is one that has found an echo in the 
West as well, and it is one too that can stand the test of a 
further examination at the hands of philosophic thinkers of 
the future, in the East and the West. 


0 OM TAT SAT I 
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APPENDIX B. 


Table showing Adhikaranas and Sutras according to the four 
principal Bhashyakaras. 
Bháshyaküras S Pādas E Siitras 
3 z 
x < 
Sri Sankara Bhashya 


s [4 | 192 | 555 
Sri Rāmānuja Bhāshya TP E s | 545 
Sri Madhva Bhüshya | 4 | a | 223 | 564 
Srikara Bhashya | E | 113 | 544 
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APPENDIX C. 


Table showing the Differences in Adhikaranas and Sutras 
according to four principal Bhashyakaras. 


I| L8 | 1-8 | 1-8 1-8 

2| 9-10| 9-12| 9-10| 9-10 2 
3 | 11-12 | 13-18 | 11-12 | 11-12 

4 | 13-17 | 19-21 | 13-17 | 13-17 

5 

6 

7 


O0 -Q3O0Y C1 AUN 


& (zi 
- dia d d Iu g | Se g @ 
m > d d > > Lal La] 
HEHIEHIECHIEHIPIEIBIEREHREEHIEHIE 
eI mE Sa |a | Sis | did LA) wm | Sud 5 gi a's 
2/3|/4\en|\dm|Saleal]sie]s| ga | ga | $5 | ee 
Sle s kea een er SM Le J al ala ja |^ |à 
LIS Le eee ess ee 
I| 1| 1 1 1 1 1 [II] 1| 1| 1-2 1-2 1-3 1-2 
2 2 2 2 2 2 3 3 4-5 3 
3 3 3 3 3 3| 4-11| 4-12] 6-7 4-11 
4 4 4 4 4 4| 12 13 8-131 12 
5| 5-11| 5-12| 5-11| 5-12 239913 14 14 13 
6 | 12-19 | 13-20 | 12-19 | 13-20 6 | 14-20 | 15-20 | 15-21 | 14-20 
7 | 20-21 | 21-22 | 20-21 | 21-22 7 | 21-23 | 21-23 | 22-27 | 21-23 
81 22 23 22 |23-24 8 | 24-25 | 24-25 | 28-32 | 24-25 
9| 23 24 23 |25-28 9 | 26-29 | 26-31 | 33-34 | 26-33 
10 | 24-27 | 25-28 | 24 | 29-31 10 | 30-31 | 32-36 | 35-37 | 34-35 , 
| 11 | 28-31 | 29-32 | 25-27 | 32 11 | 32-33| .. 38 36 
12 ee se 28-31 ee 12 34-36 ae ee ee 
13 | 37 : 5 e: 
2 
1| 1-10| 1-9 1-4 1-9 
2| 11 |10-16 5 10 
3 | 12-17 | 17-26 6 |11-16 
18-20 | 22-24 | 18-20 | 18-20 -4 | 18-27 | 27-29 | 7-8 | 17-26 
21-23 | 25-33 | 21-23 | 21-23 5 | 28-32] 30 9-10 | 27-29 
6 | 33-36 | 31-34 | 11-17 | 30-31 
7 | 37-41 | 35-38 | 18-25 | 32-36 
fd Eee 8 | 42-45 | 39-42 | 26-29 | 37-41 
| oe ee | 30-32 | 42-45 
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Shankara 
Bháshya 
amanuja 
Bhashya 


R 


10 10 

11-21 | 11-25 
22-30 | 26-29 
31-37 | 30-36 
38-41 | 37-40 


ee ee 


5 
6 
7 
8 
9 
10 


11-13 
14-17 
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37-40 


Adhikarana 


"^O c) «10 O-h U NM rH 


OON OU -» C0 IO IE 


amanuja 


Bhashya 


Rà 


1-20 
21-22 


32-35 
36-39 
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[4 S 
sE g a 
1 @ : a 
Tajes 
S en m [ee] 

1-5 1-5 
6-9 6-9 
10 10 
11 | 11-17 
12 18 
13 19 
14 | 20-22 
15-16} 23 
17 24. 
18 25 
19 26 
20-21| 27-31 
22-23| 32 
24 | 33-34 
25 |35-37 
26 |38-40 
27-28] 41 
29-30| 42 
31-32| 43 
33-34 | 44-50 
35-37 | 51-52 
38 | 53-54 
39 55 
40-42| 56 
43 | 57-58 
44 | 59-60 
45 | 61-64 
46-47 | 63-62 
48-49| .. 
50 ao 
51 
52 g 
53 Q9 
54 ae 
55-56 
57-58 : 
59 oo 
60 So 
61 o6 
62 LE J 
63-66| .. 
67-68 ee 
1-9 1-16 
10-12} 17-20 
13 | 21-22 
14-33 | 23-24 
34-40| 25 
41-43| 26 
44-46| 27 
47-48 | 28-31 - 
49 | 32-35 
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APPENDIX C.—(Contd.) 


a 
S = d 
e S e Sla d g | Sa g c 
JDEREHIEHIEHIEHEIBMEIERLEHIFHIPE 
m: d K Si Wie | id Su S| S | ts | 4s E'S gid Su 
Salaka |sala alallala] Sa] 28 | a3 
FISE n R BA a Ela Aa SAE 
PN Eg ew bi ae 
50 |3e39|]1V| 2| 4| 7 | 5-6 5 | 5-6 
Bale |e 51 | 40-43 5| 8-11] 7-13] 6 | 7-13 
6 | 12-14] 14 | 7-14] 14 
7) 15 | 15 | 15 | 15 
8| 16 | 16 | 16 | 16 
9| 17 | 17 |17-21| 17 
10|18-19| 18 | 22 | 18 
11 | 20-21 | 19-20] .. |19-20 
IV| 1| 1] 12 x 12 12 3 ; 1 1 1 1 
i-2| 3 2 2 
3] 4 | 45 4 | 4-5 13| 3 3 3 3 
4| 5 6 5 6 4| 4-6 | 4-5 | 4-5 | 4-6 
5| 6 | 711| 6 | 7-12 5| 7-14] 6-15] 6 | 7-16 
6| 710| 12 | 7-11] 13 6|15-16| .. | 7-16] .. 
7213553127 | 14 
Gi A J A EAO EIS e | al 
9 T 1| 1-3 | 1-3 1 | 1-3 
2| 4 4 2 | 4-7 
3| 5-7 | 5-7 3 | 8-12 
4| 8-9 | 8-9 4 | 13-16 
5; 10-14 | 10-16! 5-7 | 17-21 
6 | 15-16) 17-22! 8 | 22 
72722 | Eg 
8| .. 10-16 
9 es 17-20 
10 se ee 21-22 
midi a5! Ss dL EE | 
ln ll ate RA a A RM, 
i APPENDIX D. 
Total Sutras in each Pada of each Adhikarana as appearing 
in the four principal Bhashyas. 
in——————À———— : 
S | Sag d d g 
© La w -— 
a fel ee| Sales] S ef|2e| se! ws 
a| a Jas aSa] gd] B | s |83|93|33| 5a 
Y |a |dalen|saleal 3s | 3 | 28 Gal va | ss 
IUSSI pi paca ae x gm WR Emm m 
TUM enel MUN 2 ; 
1| 1 31 | 32 | 31 | 32 | urii 27 | 27 | 29 | 27 i 
2 | 32 | 33 | 32 | 32 "2| 4 | 40 | 42 | 40 
3 | 43 | 44 | 43 | 343 3 | 68 | 64 | 68 | 64 
4 .28 | 29 | 29 | 28 4 | 52; 51 | 51 | 52 | 
Total 134 |138 |135 | 135 Total | 188 | 182 |190 | 183 1 
IV 1| 19 | 19. 19 | 18 z 
II 1 | 37 | 36 | 38 | 36 2 | 21 | 20 | 22 | 20 : 
SECRET 45 3 | 16 | 15 | 16 | 16 
a e 4 | 22 22 23 | 22- 
[Total 1e | 149 iz 05 Total 78 76 | 80 75 


1 = —[Grand|Total 
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APPENDIX E. 
The Use and Significance of Om. 


In connection with what is stated on pages 84 and 246 of the 
Introduction in regard to Pranava, the following note on its use and 
significance may prove interesting :—Considerable discussion has 
centered round the point whether Aum (or Om to use the modern spel- 
ling) forms an essential part (avayava) of the first Sz/ra of Badarayana 
or not. The followers of Anandatirtha hold that it forms an essential 
part, while those of Ramanuja hold that it does not. Anandatirtha, in 
commenting on I. 1. 1, quotes the Garuda Puraéua for the view that 
from Vishnu Parabrahman proceeded zwo sabdas at the time of 
creation, viz., "Omkaára" and “Atha”. Therefore the two form the 
first in order. Omkāra includes Aka@ra, Uküra and Makara, nada, 
bindu, ghüsha, Santa and atisanta. All these possess the name of 
Parabrahman and indicate in sound, symbol and expression the 
reason why it should be used as part of the text. This is accepted 
by all previous writers and therefore the term Om should be used 
with every Sz/ra. The following passage taken from Anandatirtha’s 
comments on I. 1. 1, explains his view :— 


M 9^ aaa STHRSTSITRTT 92^ |l 
AMAT ARDA SARRAN A Ul sae Een dp SA cp WIES I 
amaaa gare ferfireresrfir i 
sod Rada ates SPIRI | 
FAIA NAEL SATAAA TAT: | 
TER A AQAA SUIT Acad: d 
TEA ARS AS Mar Aaa: | 
FECES PEIRCE UCIO aAa T N 
AIUSTRAT AS Een WW | 
CURT HET FAC: RAA at IRR, di 
a fü aang: HIER: | 
faa: Test: sert at Aaa N 
SMOLAATSTAT TRACT ATL, | 
Wage IAT Tdlaisa Seated: N 
AGL: CAAA WAM AAAS: | 
aA Somerset SAT USUS SLE ELE TET 
HAA TTA: Ta Ta e ACI: | 
anI AANA Acad: Ul 
GAS g ASN SAID g i xh, etc. 
56 F 
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Om thus indicates Parabrahman. Jayatittha in his Nyaya SudAG 
(I. 1. 1) writes :—/iva jadatir iktasya TENESYESYG SA Elucidat- 
ing its meaning, he observes EROS), C RENTE Uf *ENGSYASYA gunaih 
ünandüdi ananta kalyüua guuairguuan Ofatüm vakti | bakshadvayép; 
anantanavadya kalyagaguga puruata onkarasya arthah u (Lbia.) As 
Ombara indicates Parabrahman, it is beyond the jiva. Brahmatya 
is within the reach of the 7zva, but not the Omkéra. Consequently 
Om is discarded by commentators who do not adopt the Doaita 
viewpoint, 

That Om forms an essential part of the first Sira in the 
Vēdānta Sütras is accordingly the view of Anandatirtha and his 
school. This view was opposed by one Srinivasacharya in his 
Pranavadarpaua (Madras D.C. X, Nos. 4932 and 4988). ‘This work, 
however, was, in its turn, severely criticized by Vijayindratirtha, 
a guru of the Sumatindramatha, in his Prazavadarpana khaudanam 
(Madras D.C. X, No. 4798). The work above referred to— Pranava- 
darpana—should be distinguished from Omkärarāädārtha by Srinivasa, 
son of Srinivasacharya and Lakshmamba and disciple of Kaundinya 
Srinivasadikshita (Madras D.C. X, Nos. 4871 and 4872). This 
Srinivasa, son of Srinivdsatatacharya (not Srinivasicharya) and 
Lakshmamba and disciple of Kaundinya gd¢ra, was the author of 
Signasaédarpaza, which is an elaborate investigation into the meaning 
of the word /iguésa@ in the first aphorism of the Vedānta Sütras 
(Madras D.C. X, No. 4883). Pranavadarpana is a separate work 
written by Srinivasicharya, son of Srisailatàtàcharya and Lakshmi 
and pupil ‘of Srinivasadhvarin of Kaundinya gz/ra (Madras D.C. X, 
Nos. 4932 and 4933). 


The Dhyanabindopanishad explains how the Pranava, Om, is to 
be used in ydgic meditation (Madras D.C. I. 8, No. 550). Similarly 
the Panchabrahmopanishad describes the five manifestations of Siva 
conceived as God and teaches that the five-syllabled mantra— 
Namassivaya—is the means of worshipping him and of thereby 
attaining salvation (Madras D.C, I. 8, No. 590). (Cf. Nardyanopa- 
nishad which states that eight-syllabled mantra—Om namo JVaraya- 


uaya—is the means of worshipping Narayana and thus winning 
salvation.) 


Though Sripati condemns Pancharatra Agama, for establishing 


the supremacy of Omkara, he prefers to seek support from it (see. 
his comment under II, 3. 49) 


In the Viskuu Purana, which goes back to at least the 5th 
century A.D., Vishnu is described to be in all things. “Within 
P radhana resides Soul, diffusive, conscious and self-irradiating, 25 
fire (is inherent) in flint Or sesamum oil in seed " (Wilson, Vishu 


: i / 
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uránt IT 288), wee pe Pradhàna and spirit are encom 
the energy of V dm It is the energy of Vishnu which eee 
pradhána and Spirit to come together in creation, which Vesta 
jn union, and which separates them at dissolution, It is Vishnu 
who causes: all things to evolve. And Vishnu is Brahma, the 
supreme Spirit, from whomt the world Proceeds, by whom it PUSH. 
to whom it will return. He Is the Supreme abode of the existent 

and the non-existent. He it is by whose non.d 


: z : ifference from 
Brahma, this entire universe, moveable and immoveable, has its- 
hein” (Loid., 236). The Sun is represented as part of Vishnu. 


Light is his essence, and the light is called forth by reciting the 
syllable Om, a syllable which itself is Vishnu, the substance of the 
three Vedas. ‘The Sun is, according to the Purága, daily attacked 
by crowds of Valakhilyas, demons no bigger than one’s thumb, and it 
is the imperative duty of all the twice-born to sprinkle water that has 
been purified by the recital of the sacred letters Om and the Gayatri 
verse. This sprinkling of the consecrated water causes the demons 
to disappear and the Sun is delivered from their attacks. Accord- 
ingly none should fail to observe this daily morning ritual. 


2 
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APPENDIX F. 
Neo-Platonism and Christianity. 


In connection with the views expressed on p. 716 of the Intro- 
duction of the influence of Neo-Platonism on Christianity, it js 
needful to refer to recent opinions expressed on the subject. The 
question is a complicated one and as remarked by Mr. J. M. Mitchell, 
who has ably brought up the literature on the subject as outlined by 

. Adolph Harnack, ' itis scarcely possible to get a complete view of 
their mutual relations". If Neo-Platonism is understood in the 
widest sense, as the highest and fittest expression of the religious 
movements at work in the Graeco-Roman empire from the second to 
the fifth century, then it may be regarded as the twin sister of the 
Church dogmatic which grew up during the same period ; the younger 
sister was brought up by the elder, then rebelled against her and at 


last tyrranised over her. The Neo-Platonists themselves character- 


ised the theologians of the Church as intruders, who had appropriated | 


the Greek philosophy and spoiled it by the admixture of strange 
fables. Thus Porphyry says of Origen (Euseb., Æ. Æ., VI. 19): “ The 
outer life of Origen was that of a Christian and contrary to law ; but 
as far as his views of things and of God are concerned, he thought 
like the Greeks, whose conceptions he overlaid with foreign myths." 


———— 


Where did he get these “ myths" from? "This verdict of Porphyry's ` 


has been characterised as ‘‘ more just and apt" than of the theolo- 


gians or the Greek philosophers, when they accused them of having . 


borrowed all their really valuable doctrines from the ancient Christian 
books. But the important point is that the relationship has 
been acknowledged on both sides. In so far as Neo-Platonism and 
the Church dogmatic both set out from the felt need of redemption ; 
both sought to deliver the soul from sensuality and recognized men's 
inability without divine aid—without a revelation—to attain salvation 
and a sure knowledge of the truth, ‘‘ they are", it is added, ` at 
` once most intimately related and at the same time mutually indepen 
dent". It is suggested that during the third century A.D., Neo- 
Platonism exercised little influence on Christianity. During the 
fourth century A.D., however, the influence of Neo-Platonism On 
Oriental theologians proved of the utmost importance. Apart from 
certain doctrines, Neo-Platonists and Church theologians, indeed, 
drew so closely together that “many of them are completely at 
one”. In ethical precepts, in directions of right living (that is, 
asceticism), the two systems more and more approximated each other. 
‘ But it was here that Neo-Platonism finally celebrated its 
greatest triumph, “It indoctrinated the Church with all its 
mysticism, its mystic exercises and even its magical cultus 8$ 
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taught by Tamblichus. The works of the pseudo-Dionysi 
a Gnosis in which, by means of the teaching of ES contain 
. proclus, the Church's theology is turned into a cet lichus and 
with directions on matters of practice and ritual.... ‘Phe inte d 
these writings, first on the East, and then—after 9th dies of 
century-—on the West, cannot be over- or 12th) 


estimated." Augustine c 
fully under the influence of Neo-Platonism, Through it, he got dua 
scepticism and the last remnants of Manichzism, In his Confessions 


(Book VII), he has recorded how much he owed to the perusal of 
Neo-Platonic works. On all the cardinal doctrines God, matter, 
the relation of God to the world, freedom and evil—Augustine retained 
the impress of Neo-Platonism. But at the same time, he is the one 
early Christian writer who states the differences between Christianity 
and Neo-Platonism distinctly. (See Book VII, Chapters ix-xxi.) 
Why did Neo-Platonism succumb to Christianity ? Catholic Christi- 
anity and Catholic Theology, it is said, conquered it “ after assimi- ` 
lating nearly everything that it contained". This conquest of 
Neo-Platonism took place in the Empire of Constantine and 
Theodosius. And when we remember the attendant circumstances 
in which this ''conquest" came about, we can rightly 
enquire ‘how much the essential doctrines of Christianity contri- 
buted to the victory, and what share must be assigned to the 
organization of the Church." It has been held on high authority 
that the empirical science of the Renaissance and the two following 
centuries was '' itself a new development. of Platonism and Neo- 
Platonism, as opposed to rationalistic dogmatism with its contempt for 
experience", Magic, astrology and alchemy—all the outgrowth of 
Neo-Platonism—gave the first effectual stimulus to the jobscumaucn 
of nature, and consequently to natural science and in this sd 
finally ‘extinguished barren rationalism. Thus, in the Ree 
science Neo-Platonism has played a part and rus Un 
Which Plotinus, or Iamblichus or Proclus never au : m . M. 
Mitchell in the Æucy. Brit., Eleventh Edition, XIX, 371-916. 
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LIST OF ABBREVIATIONS USED. 


Ait. Upa. : Aifareyópanishad. 


Athara. Upa. : Atharvasikhoponishad. 


Atharvasiras 0f Atharva, Upa:: Atharvasiras Upanishad. 


Athar. Ufa. ` Atharvopanishad. 

Brihad. Ufa. : Brikadaranyakopanishad. 

Chch. Upa. : Chehündagyópanishad. 

EC. : Epigraphia Carnatika. 

E.I. : Epigraphia Indica. 

I-A. : Indian Antiquary. 

Js. Upa. : [savasyopanishad. 

Kaiv. Uga. : Kaivalyopanishad. 

Katha Upa. : Kathopanishad. 
‘ Madhy. Upa. : Madh yadinayopanishad. 

Madras D.C. of MSS: : Madras Descriptive Catalogue of MSS. 
Madras T.C. of MSS. : Madras Triennial Catalogue of MSS. 
M.E.R: Madras Epigraphy Report. 

Mahopa. : Mahopanishad. 

Mand. Upa. : Manditkyopanishad. 

Mund. Ufa. : Mundakopanishad. 
- Muk. Upa. : Muktopanishad. 

S.B. E. : Sacred Books of the East. 

Suet. Upa. : Svetasvataropanishad. 

Taitt. Upa. : Taittiriya Upanishad, 
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ADDENDA ET CORRIGENDA. 


Page 7, Line 5, add the following :— 

In a private communication addressed to me, 
Kavi, M.A., Tirupati, writes that Srikara is menti 
of a Vritti on the Pūrva Mīmāmsa by Stidhara, as 
Murari Misra, a writer on the Mimamsa, is, 
Ramakrishna Kavi, known to have mentione 
Tripadinitinayana. This Murari Misra was, 
contemporary of Mandana and Prabhakara, 
states, is mentioned by Chandra about (850 
have written a Bhdshya on the Uttara Mimāmsa, i.e., the Brahma 
Sutra, also." It is known that Sridhara is saluted by Bala- 
krishnananda Saraswati in the introductory Stanzas of his commen- 
. tary on Jaimini (Jaimini Sütravrittia) along with Gopalananda and 

Svayamprakasa [Madras Tri. Cat. of MSS., Vol. I, Part i, Skt. 
| B, p. 55, R. No. 888 (4)]. The works of Murari and Sridhara are so 
farunknown in the MS. collections of South India. So faras I 
know, neither the Madras nor the Tanjore MS. libraries Possess any 
, works of theirs. Ramakrishna Kavi adds: "Sripati is indeed a 
later writer. They are two different writers. Their Bhashyas are also 
different. They are called Srz&era Bhashya and Sripati Bhashya. 
Sripati is probably later than Palkuriki Somanatha. A close 
examination of the ZZAàsAyas of Sripati and Srikara will reveal the 
| priority of one of them. Sripati is clearly an Aradhya, while Srikara, 
las understood from his quotations, was only a profounder of 


Mr. Ramakrishna 
Oned as the writer 
signed to 935 A.D. 
according to Mr. 
d Srikara in his 


Srikara, he further 
A.D.) and, “seems to 


Sivadvaita like Srikantha.” I have been unable to trace the Vritii of - 


'Srikara on the Pitrva Mīmāmsa referred to by Mr. Ramakrishna p 
‘Nor have I been so fortunate as to trace the reference to Su a 
(referred to by him in Murari’s work, which also z have a E 
l ikara’s Bhashya on the 
to get at so far. As regards Srikara’s Sii i 
inane, I have been equally unsuccessful in tracing y iu 
Stikara ind Sripati being different writers on the e ies oe 
Fam unable to say anything more useful at noc Me en 
lo add to what I have said already in regard $ E Kavi, is 
htl Srikara's BAdshya, referred to by Mr. ioc anything about 
Yailable, we are obviously not in 4 dn of Sivadvaita or any 
; nur sane 
IS standpoint—whether he wa ; ill be seen from what has 
: ipati, as wil P 
pet systems ee ae and professedly pee 
pen stated above d ks in date than Palkutiki Somanatha, 
idin. As to his being later 10 | 
ler 


e can be no doubt whatever. 
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he adds, an younger - 
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